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OT I'NTABHOI'O PEJAKTOPA

OcHOBHas TeMa 3TOTO BbINTyCKAa — TPAaHCLEHICHTHAas (MM MPEeBO3HECEHHAas)
¢unocopuss Canp an-Jmna lupasun (Mysiel Caznpbl), KOTOpOH MHOCBsIEHA
IPUMEPHO TIOJIOBHMHA cTaTed. MBI OueHb pajpl, YTO, OTKJIMKAsACh Ha HAIIy
PockOy, OKOJIO AECATH BHIHBIX CIENHMANUCTOB MO ¢unocodun Canpsl modes-
HO TpUCany HaMm cBou paborel. Kpome ucciieoBaHuid, TOCBSIIEHHBIX TOMY
WIN WHOMY acrekTy MbIciu Caapbl, B BBRITYCK BOLUIM JBa IEpPeBOJa €ro TeK-
ctoB (oTpeiBOK U3 «llpecronbHON MyapocTw» — an-Xuxkma an-‘apwuiitia
n kpatkuid Tpakrat «llpunace! crpaHHuKa» — 3a0 an-wycagup). K ocHoBHON
TeMe MPUMBIKAET HECKOJIbKO CTaTel, NOCBSIEHHBIX TO3[HEMY dTamy ucdaraH-
CKOMW LIKOJIBI B 1I€JIOM W/WJIN OTAEIBHBIM €€ MPEJCTaBUTENSIM — yUEHHUKaM HIIH
onnoHentam Cazapsl. BBuny TecHoM cBsi3u 3TUX MbIicnuTened ¢ Caapoil Mbl pe-
WM HE BBIACNATH IMOCBSIIEHHBIE UM CTaTbU B OTAENBHBINA pa3men. Taxum
00pazoM, B NEpBBI pa3zieN BEIMYCKa BOIUIO YETHIPHAALATh CTATeH.

Bo BTOpOIi pa3zmen BOLUIM CTAaThH, IOCBSIIEHHBIE 3THKE U (uitocodun
penuruu.

K Hemy mpuMBIKaeT TpeTHid pa3zien, MOCBAIMICHHBI CpaBHUTEIBHOH (u-
nocoduu.

UYeTBepThIii pa3fen COCTaBUIIM CTaThbH, MOCBSIIEHHbIE HCIAMCKOMY MHCTH-
U3My M TeopeTnieckoMy cydusmy, B yactHoctH Caznp an-/luny Kynasu n
Maxmyny Llabucrapu.

k ok sk

OCHOBHOI TEMOH CIIeyIOILIEr0, CEABMOTO BBIIYCKa CTaHET uciamckas Gu-
nmocodust XVIII-XX BB., B 9acTHOCTH PIII0cOPHs KaIKAPCKOTO U TEXJICBHIA-
ckoro Hpana.

Martepuansl MepBbIX MATH BBITYCKOB €KETOJHUKA HbIHE JOCTYITHBI B 3JIEKTPOH-
HOM Bujie Ha caiite MHcTuTyTa drtocodun PAH (www.iph.ras.ru/ishraql.htm).

k ok sk

B 3axioueHne ot uMeHM peakoiuterun, WHcruryra ¢uiocopun PAH,
Hpanckoro uHcTutyTa Qunocopun u DoHIA UCCIETOBAaHUN MCIaMCKON KyJlb-
TYpHl BBIpaXar HCKPEHHIOK OJaroJapHOCTh BCEM aBTOPaM HACTOSIIETO BBI-
IMyCKa 3a NnpeaoCTaBJICHHBIC UMU LHEHHBIC MaTEpHaJIbI.



FROM THE EDITOR

The central theme of the sixth issue, as it was announced earlier, is the Tran-
scendent Philosophy of Sadr al-Din Shirazi (Mulla Sadra)—approximately, half
of the materials are devoted to it. We are very happy that almost a dozen of ex-
perts on Sadra have kindly contributed articles dealing with different aspects of
his thought. In addition, the issue includes two translations of Sadra’s texts
(a chapter from the “Wisdom of the Throne”—al-Hikma al- ‘arshiyya, in Rus-
sian, and a short treatise “Provision for a Traveller”—Zad al-musafir). Further-
more, several articles deal with the general aspects of the later phase of the
School of Isfahan and/or some of its representatives—as a rule, either students
of Sadra or his opponents. Since it is almost impossible to consider these think-
ers outside the context of Transcendent Philosophy, we decided to include the
aforementioned articles in the same section. Thus, the first section comprises
fourteen articles in total.

The articles dealing with the topics that pertain to Moral Philosophy and Phi-
losophy of Religion form the second section, which is followed by the third sec-
tion dealing with Comparative Philosophy.

The fourth section deals with Islamic mysticism and theoretical Sufism, in
particular Sadr al-Din Qunawi and Mahmud Shabistari.

* ok 3k

The main theme of the seventh issue will be Islamic Philosophy of the 18th—
20th centuries, with an emphasis on the philosophy of the Qajar and Pahlavi
Iran.

The contents of the first five issues are now available online at the website
of the Institute of Philosophy of the Russian Academy of Sciences (http://eng.
iph.ras.ru/ishraq.htm).

* ok 3k

In conclusion, on behalf of the editorial board, the Institute of Philosophy of
the Russian Academy of Sciences, Iranian Institute of Philosophy and the Is-
lamic Culture Research Foundation, I would like to sincerely thank all authors
of the current issue for their valuable contributions.
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TPAHCHEHAEHTHASA ®UNJIOCOPUSA
MYJUUIBI CAAPBI

*

TRANSCENDENT PHILOSOPHY
OF MULLA SADRA

Ceiiiiua Ixanan aa-JIlua Amruidanu
(Mpan)

INEPBOOCHOBHOCTD BbITUSA
U OTHOCUTEJBHOCTh UTOMHOCTH
B YYEHUU MYJUIbI CAJIPBI'

[Tono)xeHne 0 MEPBOOCHOBHOCTH OBITHS M OTHOCUTEIBLHOCTH YTOWHOCTH Ha-
Py C TIOJIOKEHHWEM O €IMHCTBE OBITHS SIBISIETCSl AyXOM, OCHOBOW M (pyHIa-
MEHTOM MeTa(H3UKH, B35TOH B ee Ooliee crenn(pruueckoM CMBICIE, U OOJIBIINH-
CTBO IIyOOKMX (PHIIOCOPCKHUX BOIPOCOB pa3peliaeTcs MocpeCTBOM 3THX KIIHO-
4yeBbIX mojoxeHui. Jlo Mymibl Canpsl 3TO BaKHOE TMOJIOKEHHE He ObLIO OC-
MBICJICHO JOJDKHBIM oOpa3zom. Xots Hacup an-lun Tycu u npyrue mepumare-
TUKH 1 TIPUJICP)KUBAITICH €70, OJJHAKO B MX YTBEP)KACHHUSIX TEM WM UHBIM 00pa-
30M NPHCYTCTBYET MJes PaslIHuMs MKy YACTHBIMH OBITHSMH’, BCIIEICTBHE
Yero pasjinuue Mekay NepBOOCHOBHOCTBIO OBITHSI U MIEPBOOCHOBHOCTBHIO YTOM-

! Hacrosimast craThs npescTaBisier co0oii pyccKuil epeBojI IaBbl «ACANaT-u BY LK/ Ba
u‘tubapuititaT-u Maxuitaty (C He3HAYMTENbHBIMU cokpaleHusamu) u3 kauru C.Jx. Awrruiia-
wy, lapx-u xan ea apa-nu ¢ancagu-iu Myina Caopa (2-e n3n., Kymm, 1378 ¢.x./1999),
c.31-52.

210 HAOMHUHAET yrBepkaeHre MoH CuHbI, OTPULIABIIErO CYIECTBOBaHHE O0XKECTBEH-
HBIX MO00MH U «roCro0B BuIa»: «HeBO3MOXKHO, YTOObI HEKOTOpPBIE OCOOU €MHOI UCTUHBI
ObLIM HeMaTepUAIbHBIMU CYIIUMH ¥ IPUYUHAMHU [APYrHX ocobell Toro ke pozaa], a xpyrue —
MaTepUalbHBIMU U CIEACTBUAMU [APYruX ocobell Toro xe pozaaj, 1 4ToObl OJHA U3 ITUX OCO-
Oeit npenmecrsoBana Apyrum» (M6mn Cuna. Aw-lluda’. Wnaxmiiitar. Jlurorp. uzn. Terepan,
[6.r.], c. 559).



12 TpancuennentHas ¢punocopus Mynns Canpsl * C. k. AliTuiianu

HOCTH cTHpaetcs . [103TOMY 0 Psiy BOIIPOCOB OHH JOMYCTHIIN CYIIECTBEHHbIE
NpoMaxH U OoIKMOKK, Ha KoTopble Myina Caapa yka3elBaeT BO MHOTHX CBOUX
paboTax.

Kak Cazpa oTMedaeT BO BCTYIJIGHMM K OHTOJOTMYECKOW YacTH CBOEro
Acghap, B Havase cBoux GpunocoCKux WITYAUNH — BEpHee, B Hayaje CBOUX pas-
MBILIICHHI — OH HMCMOBEIOBAJ MOJOXKEHHE O MePBOOCHOBHOCTH YTOMHOCTH'.
OH mocTymain Tak, ciemys cBoeMy yuutenaro Mupy damany, HO 3aTeM M3MEHHUI
CBOE MHEHHE U CTaJl UCIIOBEIOBATh IEPBOOCHOBHOCTH OBITHS.

Jlo CyxpaBapau BOIpPOC O TOM, YTO MEPBOOCHOBHO — OBITHE WIJIM YTOM-
HOCTb, — He paccMmarpuBaics ¢uiocodamu. Bo BesikoM citydae, MbICITUTENH,
NpUAECP)KUBABLIMECS TOW UM MHOM TOYKHM 3pEHUS MO 3TOMY BOIIPOCY, HE CTpe-
MHIIACH 000OCHOBATh €€ BEPHOCTH TOCPENCTBOM (PHIOCO(CKOT0 T0Ka3aTEIbCTBA.

Takue Qumocodsi-nepumnareTnkn, kak dapadu, M6n Cuna, baxmaniiap u
JlaBkapy, MCHOBENOBalM MEPBOOCHOBHOCTH OBITHA. M3 4mcia BBIIAIOIIUXCS
¢unocohoB CTOPOHHHKAMH NEPBOOCHOBHOCTH 4TOWHOCTH Obutn CyxpaBapau
)51 Ml/lp I[aMaIl, NbITaBIIMECA 10Ka3aTb 3TO IMOJOKEHUE ITPU MOMOLIU MHOTOYUC-
neHHbIX Qunocodekux nokazarenbcTB. Mymia Caapa, B CBOIO 04epellb, OIpo-
BEepraeT 3TH JOKa3aTeNbCTBa B TaKWX CBOWMX TpyAax, Kak Acgap, Mawa ‘up
u Llasaxuo ap-pyboybutiiia.

CyxpaBapau 00JIeK CBOM JI0Ka3aTelIbCTBA B CTPOro HayuHylo Gopmy. Beuny
3TOT0 ONPOBEPrHYTH allOPHH, BBIIBUHYTHIE UM IPOTHB IIEPBOOCHOBHOCTH ObI-
THSI, BECbMa HEMPOCTO.

B Ilasaxuo ap-py6ybuiitia Canpa nuiieT:

«YTBEepIKAAIOLINE OTHOCHTEIBHOCTD OBITHS M €r0 MPUHAIIEKHOCTh K YUCITY
BTOPHYHBIX YMOIIOCTUTAEMbBIX U CYry0O YMCTBEHHBIX aCIEKTOB PAaCCMOTPEHHS
NPUBOMAT CUJIbHBIE J0Ka3aTeNbCTBa. B "acTHOCTH, npuBeneHHble CyxpaBapau
B ero Tpyaax Xuxmam an-uwpax, Taneuxam v Mymapaxam noxa3aTeabCTBa
OMpPOBEPTHYTh, BBUY UX TOHKOCTH, TPYIHO» .

Kak ormeuanock Bbllle, U3 4nciia NOMAIMHHBIX (uiocodos Tonbko Cyxpa-
Bapau U Mup [laman yuyunu o nepBOOCHOBHOCTH aroitrocT’. IIpn sTom no-
CJIEAHUI TPOSABIAET OONbIIME YNOPCTBO W IOCIEAOBATEIbHOCTb, YTBEpPXKIAs

3 Econ tpaxrar Capatidi an-6y0ocy NelicTBUTENBHO NPHHALIEKHT nepy Myimuist Caapsi,
TO 3TO €IMHCTBEHHOE IPOU3BEACHHUE, B KOTOPOM H3JaraeMasi JOKTPHUHA PacXOIUTCS C MO3J-
HEHIIUMY BO33PEHUAMHU MBICIUTENI.

*B Acgpap (nutorp. 3., [6.r.], c. 10) Canpa, B wacTHOCTH, ToBOpHT: «[Bemex 3a cBouM
yuuTeneM] s SpOCTHO 3allIUIIAN MOJIOKEHHE O MEPBOOCHOBHOCTH YTOMHOCTEI U OTHOCHTENb-
HOCTH OBITHA, O TeX HOp Moka Mol ['ocronas He mpuBen MeHS K HCTUHE, OTKPBHIB MHE, YTO
J1e510 00CTOUT HAa000POT».

* Cadpa. Awr-1llagaxus ap-py6y6uiiiia. JIurorp. u3n., c. 9.

® Takux MblCIHTENEH, KAk [kanan an-Jun ag-Hasanu, Canp aa-Jun Jlamraku u Anu
JUKypIDKaHH, TOKE HCIOBEAOBABIINX NEPBOOCHOBHOCTH YTOMHOCTH, OyeT MpaBUIbHEE OTHe-
CTH K YHCITy MyTaKaJUIIMOB, a He NOJUIMHHBIX QHI0CO(OB.
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CBOIO TOUKY 3peHus; CyxpaBapau e B KOHIE CBOero 7ansuxam TOBOPHUT, YTO
YeJOBeUECKHE YN U HeMaTeprualbHbIe Pa3yMbl SBJISIOTCS YUCTBIMH OBITHSIMH,
JIMIIEHHBIMY YTOWHOCTU. BO3MOXHO Jake, 4TO OH JeNaeT BUJ, YTO MPUACPIKU-
BacTCs MOJIOKECHUA O IEPBOOCHOBHOCTHU ‘-ITOﬁHOCTI/I, NOTOMY YTO CUMTACT AOKa-
3aTCJIbCTBA NEPHUIIATCTUKOB B I10JIb3Y NEPBOOCHOBHOCTHU OBITHSI HECOCTOSITEb-
HbiMH. B cBoto ouepenb, Mup Jlamazn yTBep)KIaeT, YTO MPUHLMII IEPBOOCHOB-
HOCTH YTOWHOCTH TIPUMEHHM 10 OTHOILLIEHHIO KO BCEM CYILIHM, 32 UCKITIOYEHHUEM
Bora, siBnsitomierocst YMCTbIM OBITHEM.

ITepBOOCHOBHOCTH OBITUA

ITO MOI0KEHNE OTHOCHUTCS K YHUCITY TaUHCTBCHHBIX U l"J'Iy6OKI/IX (I)I/IJ'IOCO(i)-
CKHX HOHO)KGHHﬁ, U MOCPEACTBOM HEI0 pa3pe€iiaroTCsd MHOTUME KIIFOYUEBLIC 3a-
TPYAHCHUS. PaCXO)K,I[GHI/Iﬂ o 3TOMY HOBOAY, UMCHOIIHUEC MECTO MEXKAY 3HATO-
KaMHU, CBOIATCA K IBYM CJII€AYIOIIUM BOIIPOCAM.

1. Haxomum i1 MbI HEKYIO BHEIIHIOO 0CO0b (T.e. pedepeHT BoBHe. — A.3.),
COOTBETCTBYIOIIYIO MOHSTHIO OBITHSA, OTOPOCHMB YMCTBEHHBIH aHAIM3
Ben (T.e. ee pasJelicHHe B yMe Ha 4TOWHOCTH u Obitne. — A.03.)? Kak
U3BECTHO, MYTaKaJUIMMU CUUTAIM, YTO MEPBOOCHOBHOCTHIO BO BCSKOM
CYIIEM SIBJIETCS €r0 YTOHHOCTB, TOrJa Kak ObITHE MpeacTaBiseT co0oi
HEYTO, W3BJIEYEHHOE W3 3TOW UYTOMHOCTH MOCPEICTBOM YMCTBEHHOIO
aHanmu3a. B yacTHOCTH, OHU yTBEP)KIAH, YTO pa3yM HM3BJIEKAeT MOHATHE
OBITHST M3 YTOWHOCTEH MOCPEACTBOM YCEPAHOTO Pa3MbIIUICHHUS W YTO
ObITHE JIMILIEHO KaKoro-au0o APYroro pedepeHta, KpoMe ero yMCTBEH-
HBIX YacCTHILI, KOTOPbIE pa3yM CONpsAraer co yrorHocTsMH. ClienoBaTesnb-
HO, 3aKJII0YaJIM OHH, COTIPSKEHNE OBITHS CO YTOMHOCTBIO SIBISIETCS CYTY-
00 YMCTBEHHBIM SIBJICHUEM.

2. Ecam cormacutbcsi, 9YTO OBITHE HE SBISIETCS YEM-TO CYry0O OTHOCHTENb-
HBIM, CYIIECTBYIOIIMM TOJIBKO B YM€, M 4TO, HAIIPOTHUB, TIOHITHE OBITHS
W3BJIEKaeTCs M3 BHEIIHEH YTOWHOCTH 0e3 HanpsHKeHHOTO YMCTBEHHOTO
YCUIINSI, TO CIPALIMBACTCS, UMEET JIK OHO CAMOCTHBIN pedepeHT HITH ke
TIpeAcTaBisieT co00il OTBIEUCHHOE SBJICHHUE, PePEepPEeHTOM KOTOPOTO SIB-
JIi€TCA YTOMHOCTb.

Ilon nmepBOOCHOBHOCTBIO, O KOTOPOM MJET CIOP, 34ECh IOApa3yMeBacTCs
VICTUHHAs OCYILECTBICHHOCTb (MaxaKKkyk) U ObITUE MUCTOYHHKOM BO3JEHCTBHSI.
YTBeprkaaromume nepBOOCHOBHOCTE OBITHSI OTHOCSIT TBOPEHHE U COTBOPEHHOCTD,
CHIy M cnabocTh, MPEIIECTBOBAHNE M OTCTaBaHHE, M TO, YTO BHE CaMOCTH
YTOWHOCTH, K UCTHHE OBITHS, OTPHLAs UCTUHHOCTh M PEaIbHOCTh YTOMHOCTH.
OHHM paccMaTpuBaIOT YTOMHOCTH KakK Mpejen M rpaHuny ObiTus. B cBoio oue-
pelb, UCIOBEAYIOIIKE IEPBOOCHOBHOCTb YTOMHOCTH IIPUIUCHIBAIOT PEAILHOCTD
¥ UICTUHHOCTb MOCJEHEeH, OTpULIas HICTUHHYIO OCYIECTBICHHOCTb OBITHS.
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Capzpa moyiaraet, 4To M3 HCTUHHOTO MCXOJAT 0COOU OBITHS, YTBEPIKAas, 4TO
aOCTPaKTHOMY MOHSTHIO OBITHS COOTBETCTBYIOT peanbHble ped)epeHThl BOBHE.
Tak, B Acghap oH nuiuer:

«Paznen o Tom, 4Tto ObITHE O0JIagaeT OOBEKTHBHOH PeajbHOCTHIO (=HCTH-
HOi1). IcTHHOH BCSKOW BelIM SBISIETCS OCOOEHHOCTH €€ OBbITHS, YTBEP)KICHHOTO
110 OTHOIIEHUIO K Hel. beITHe nocToiiHEe, YeM caMa 3Ta BEIlb — BEpHEE, YEM
BCSIKasi BEI[b, — TOTO, YTOOBI UIMETh UCTHHY, MTOJIOOHO TOMY, KaK Oenm3Ha J0c-
TOWHEE TOTO, YTOOBI MMEHOBATHCS ,,0€I0i*, UeEM TO, YTO caMO HE SBIISETCS Oe-
JIU3HOM, HO Y KOTO OHA MOSIBJIIETCS KaK ClAy4aiHbId mpu3Hak. Beas ObITHE eCcTh
cylllee Mo CBOGH CaMOCTH; OCTajbHbIC )K€ BEIU, KpOMe OBITHS, HE SBISOTCS
CYLMMH TI0 CBOEH camocTmy .

Mymna Caznpa nIpuBOIUT MHOXKECTBO JTOKAa3aTeIbCTB IEPBOOCHOBHOCTH OBI-
THSA, OTHOCSIIUXCS K 00JIACTH MCTHHHOTO OCYIIECTBICHHUS W TBOPEHUS, KOTO-
pBIe OH OPOOHO U3Naraet B ceoeM Mawa ‘up. MBI paccMOTpens 3TH JoKa3a-
TeIbCTBA B cBOeW kHure Xacmu az Hazap-u ‘upgau éa gancaga, modTOMy
31€Chb JIMIIb BKpaTue O6’bﬂCHI/lM UX CYTb, a MOTOM HM3JIOKHMM JOKa3aTCJIbCTBO
€IMHCTBA MPUHIMIIA UCTUHBI OBITHS, @ TAKXKEe 0COO0T0 U 0OCOOEHHEHNIIero eI1H-
CTBa.

UroiiHOCTH W TOHATHA (TMPUPOIHBIE YHUBEPCATUH) OOBEKTUBHUPYIOTCS
W UCTHHHO OCYIIECTBJISAIOTCS BOBHE IPH MOSBICHUH TaM ocobu (pedepeHTa),
K KOTOPOW OHH MPEAUIUPYIOTCS OOIIEYMOTPEOUTEIEHON CaMOCTHOW MpeInKa-
nueit. CaMo Ke MOHSATHE W YTOHHOCTh, 0€3 ero OCyIlecTBICHHsI BOBHE M pac-
CMOTPEHUA KaK 4YE€ro-to OG'beKTI/lBHOFO, HE ABJIACTCA HCTOYHUKOM BOS}ICﬁ-
CTBUS U He 00JafaeT KaKuM-IMOO0 CBOMCTBOM. HampoTuB, YTOHHOCTE cTaHO-
BHUTCSI UCTOYHIKOM BO3JIEHCTBHUS TOT/a, KOT/Ia OCYIIECTBIIEHA BOBHE U MMEET
€IMHOTO CaMOCTHOTO pedepeHTa. MCTOYHHK BO3AEWCTBHA HE MOXKET OBITH
YTOWHOCTBIO: BEJb €CJIM BO3JICWCTBHAE BOCXOAMIO K UTOWHOCTH (0€3 mpHsTHS
B pacyeT 4ero-jaubo Ipyroro), TO YTOWHOCTH OJKHA Oblia Obl CTAHOBHUTHCS
UCTOYHMKOM BO3JCHCTBHUS BO BCIKOM BMECTHJIHILE, B KOTOPOM OHA OCYIIECT-
BisieTcsi. CremoBaTenbHO, MCTOYHHKOM BO3JEUCTBHSA JOJDKHO OBITH HEUYTO
WHOE, HE SBIIAIONIEECS YTOWHOCTBI0. DTHM «HEUTO» MOXKET OBITh THOO0 OBITHE,
60 HeOBITHE.

Takum 00pa3oM, TOHSATHE OBITUS JOJDKHO MMETh SIAMHBIA CaMOCTHBIN pede-
peHT, Ojarogapsi OOpalleH!uI0 K KOTOPOMY U €IUHEHUIO C KOTOPBIM YTOHHOCTh
[akpaeHTanbHO]| CTAHOBUTCS UCTOUYHUKOM BO3felcTBUs. ClenoBaTenbHO, Obl-
THE JOJDKHO CYIIECTBOBATH CAMOCTHO, @ YTOWHOCTh — aKIMIEHTAIbHO; OBITHIA-
HBIE UCTHHBI TOJDKHEI OBITH OOBEKTHBUPOBAHBI U WHAWBUIYHUPOBAHBI CAMOCTHO,
a YHUBEpPCAIbHBIC TOHATHS — aKIHICHTAIBHO.

7 Caopa. Actap, . 1, c. 37.
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IlosicHeHHe U HcCIeA0OBAHHIE

CaMocTh YTOMHOCTH KaK TaKoBasi Ha CTYNEHH CBOEH CaMOCTH U MCTHHBI Ha-
XOJIUT JIUIIh CAMOCTHBIE aKIMJACHIIMK M YacTH caMOCTH. Takas MCTHHA Ha CTY-
MIEHW CBOEH CaMOCTH HENpPUYacTHA K KaKOMY-JIMOO BUAY WHAWBUAYAINH U 00B-
eKTUBAIMH — BeJlb MOCJIEIHIEe CBOWCTBCHHBI BHEIIHEMY MupPY. HampoTus, Bce
BUJIbl UHAWBUIYAIlMH W OOBEKTUBAIlMM — KaK TO MPUYMHHOCTH M CIICACTBEH-
HOCTb, Hpe}lﬂleCTBOBaHI/IC U OTCTaBaHUC, CyLILCCTBOBaHI/Ie, C€AUHCTBO U MHO-
YKECTBEHHOCTh — OTPHIIAIOTCS TI0 OTHOIIEHHUIO K CAMOCTH YTOMHOCTH MPOCTHIM
MOJIOKUTETHHBIM OTPUIIaHHEM. TO, 9TO OTHOCHTCSI K BHEITHEMY MHPY C TOYKH
3peHHs OBITHHHBIX aCMEKTOB, C TOYKH 3PEHUS HEOOCTATKOB, MPUCYIIHX STHM
acTieKTaM, He OTHOCHTCS K CTYIICHH YTBEP)KICHUS YTOMHOCTH U MOHATHA. Takas
WCTHHA HYXIAeTCsl B UeM-TO, HE OTHOCSAIIEMYCsI K €€ CYyTH, JJIsl TOrO 4TOOBI OHA
Morja ObITh ONKCaHa BBIIEYITOMSHYTHIMH acCIeKTaMH. DTO HeYTO — JIM0O0 Obl-
THe, 160 HeObiTHe. CienoBaTeNIbHO, YTOMHOCTh JISi CBOETO OCYIIECTBICHHUS
HY’KIAeTCs B UCTHHE OBITHS; UCTHHA OBITHS jK€ HHIUBUIYHPYETCS MOCPEACTBOM
CBOEi COOCTBEHHOH CaMOCTH.

WHbIMH ClTOBaMH, YTOMHOCTEL KaK TAKOBas He HecoueTaema ¢ HeObiTHeM. To,
YTO HE HECOYETaeMO C HEOBITUEM, JUIS U3THAHUS HEOBITHS U MPOSBJICHUS BOBHE
HYXJIaeTCs B 4€M-TO, CAMOCTHO HECOYETAeMOM C HEOBITHEM. TaKOBBIM SIBIISICT-
cs ObITHE.

HcciaenoBanue

ITon 4TOWHOCTHIO, O TEPBOOCHOBHOCTH MJIM OTHOCUTEIBHOCTH KOTOPOW Be-
JIeTCs CIop, CAeAyeT MOHUMAaTh MPUPOJY U MOHSATHE, U3BECTHOE KaK MPUPOJAHAs
YHHBepcanus. JTO MOHATHE YHUBEPCATFHO B YME M YacTHO BOBHE. B3siToe kak
TaKoBOE, OHO He IperojaracT HU COyYacTHs B HEM MHOTHX ocoOel, HH HX
HecoydacThs. YTOOBl YTBEpAUTH €€ COOTBETCTBHE MHOTHUM 0COOSM W WHIWBU-
JIlyyMaM, Mbl HyXJaeMcs B IPYTOd MCTHHE NMTOMHUMO €€ CaMOCTH, 0o nobaBie-
HUE OJJHOTO YHUBEPCAJIBLHOIO MOHATHS K APYTOMY HE MOXKET MOCTYXUTh KpUTE-
pYeM COOTBETCTBMS MOCJIEIHEr0 TOMY, YTO BOBHE, MOBJI€Yb YACTHOCTb U SIB-
JIATBCS NPUYMHON MHIOMBUAYaLMHU, U HUKaKasg yYHUBEpCaJlbHas NPUpPOJA HE UH-
TUBUIYHPOBAHA caMa TI0 cele.

Hawm MoryT Bo3pa3uth, 4T0, HOJOOHO TOMY KaK YTOWHOCTh cama 1o cede He
MOXET CTaTh pe)epeHTOM TNPEAUKAIUN OBITHS, OHA TaK XXE HE MOXET CTaTh
KpUTEpHEM NpEeANKaLUN JPyrol 4YTOMHOCTH, NOO OHA HE COAEPXKUT B cebe HH-
Yero JPYroro, KpoMe CBOCH caMOCTH U €€ COCTaBIISAIONIUX, W00, JAJIT TOTO YTOOBI
cTaTh peepeHTOM YTBEPAUTEIHHBIX MOHATHHA, OHO HYKIAETCS B YEM-TO BHEII-
HeM. Tak Kak yTBepAUTEIbHbIE MOHATHUS, IOCTOJBKY MOCKOIbKY OHH SIBJISIOTCS
YTBEPIAUTEIBHEIMA TOHSATHSIMH, HE HW3BJICKAIOTCS W3 HEOBITUIHBIX aCIEKTOB,
a HEOBITHIHBIC aCTIEKThI, MOCTOJILKY MOCKOJIBKY OHM HEOBITUIHBIC aCEeKTHI, He
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W3BJIEKAIOTCA M3 acCleKTOB YTBEPAMTENbHBIX, YTOOBI CTaTbh pedepeHTOM JUIs
YTBEPIUTENBHBIX aCTEKTOB, YTOMHOCTh JIOJDKHA COYETAaThCsl ¢ YEM-TO, YTO BHE
ee camocTH. bonee Toro, naxe COMyTCTBYIOIUE YTOHHOCTU — HAlpHUMED, BO3-
MOXHOCTb CaMOM MPHUPOJIbl U YETHOCTh YHUCIIA «YEThIPe» — HeJb3s1 YTBEPAUTh
10 OTHOLIEHHUIO K Hell 6e3 ydera ObITusl.

C TOYKM 3peHHs] UCCIEJOBAaHNS MOXKHO YTBEP)KAATh, YTO BCAKAs YTOWHOCTb,
JUIsl TOTO YTOOBI 001aaTh CBOMMH YacTAMHU, HyX1aercsi B ObiTin. Korna ObiTre
HE MMEET MEeCTa, YTBEPKJICHHOCTh M YIPOYEHHOCTh YTOHHOCTH, KOTOPasi TOHU-
MaeTcsl Kak pa3HOBUAHOCTh OBITHSI, TOXKE HE MOT'YT UMETh MECTa.

[Ipenukanus onpeneneHus onpeaensieMoMy (CKaxeM, MpeauKanys MOHITHI
(GKUBOTHOE» M «Pa3yMHOE» YeJIOBEKY) AOJDKHO 3MKIUTHCS Ha YeM-TO, HE OTHO-
csieMesl K YTOHHOCTH MOC/IEAHET0. SIBIeHNe cBeTa ObITUS M CTPYEHHE CYIIeCT-
BOBaHUsI COOMPAIOT B yM€ BOEANHO BCE YMCTBEHHBIE YAaCTH YTOHHOCTH.

«CooTBeTCTBHE onpeaeJaeHus onpeaciieMomMy, Koraa A€o KacacTCa yacTei
CaMOCTH, U COOTBCTCTBUEC AKIIMJCHTAJIbHBIX HOHS[TPII71, Korga pe€dyb UACT 00 ak-
IUICHIHUAX, 4 TAKKEC COOTBETCTBHUEC HM3BJICYHCHHBIX MOHATUHA YTOMHOCTH [, H3 KO-
TOpOﬁ OHH I/ISBJ’[G‘ICHBI], SABJIACTCS COBCPUICHHBIM 0Ka3aTCIbCTBOM II€PBOOC-
HOBHOCTH OBITHS M OTHOCHTEJIEHOCTH ‘{TOﬁHOCTH))S.

OT0 M MoA0OHBIE eMy HcclenoBaHus Mo3Bossii0T Caape yTBepXKIaTh IPHH-
LIMIT NIEPBOOCHOBHOCTH ObITHs. [lomoOHBIE HcciieoBaHUs HE BCTPEYAlOTCS B
TPyZax MPearIecTBOBABIINX eMy (QHIOCO(POB U SBISIOTCS UCKIIOYATEIHEHO €ro
JIOCTOSIHUEM.

CornacHO Y4eHHUIO yCTaHaBIMBAIOIIUX HCTHHY, YTOWHOCTh SIBIISETCS YHH-
BEPCaJbHBIM TMOHSATHEM, IMOAPAKAIOIINM ONpPEICICHHOMY BHEUTHEMY OBITHIO,
KOTOpOE Ha CTOSHKE CBOCH CAMOCTH JIMIICHO BCAKON OOBEKTHBALIUN U WHIUBU-
nyauuu. Beuny cBoeil kpaliHel HEONpeneleHHOCTH U HENOCTHXKUMOCTH TP
OTCYTCTBUH CBETa OBITHS M 03apeHHsI CYIIECTBOBAHUS OHO JIMIICHO Ja)Ke TOHS-
TUHHOTO nposiBaeHUs. COrinacHO UCCIEJOBAaHUIO YTOMHOCTH, U YTBEPIKIECHHBIE
00bEKTUBALIMH SIBIISIIOTCS YACTHBIMU OBITUSIMH B 3HaHMH, NPOSBUBLINMHUCS OJia-
romapsi camopackpsitiio MctuaHoro. B kaxkaom oburanmie ObITre mposBIseT-
cs1 0cCOOBIM 00pa30M, MOITOMY JIFOIHM UCTHHEI TOBOPAT: «YTOWHOCTH CYTh HE UTO
MHOE, KaK YaCTHBIE OBITHS B 3HAHUID) .

Canpa B Acghap, B 4acTu, TOCBSIIIEHHONH OOIIMM BOMpocaM MeTa(U3HKH,
MULIET [0 3TOMY MOBOJY:

«Ecnu roBopAT, 4TO ,,MBI MPEACTaBIIsIEM YTOWHOCTh, HE MPUHUMAs BO BHU-
MaHHe ee ObITHE", TO UMeeTCcs B BUIY ObITHE BHElIHee. Benb eciu He MpUHU-
MaTh BO BHUMaHHE €€ YMCTBEHHOE OBbITHE, TO B YME HE OKakeTcs: Hudero. Jaxe
€CJIM COrJIaCUThCs, YTO MblI MOXXEM HE NPUHHUMATb BO BHHUMAHHUE YMCTBEHHOC
ObITHE YTOMHOCTH, TO U3 3TOTO €Ille HEe CIEAYeT, YTO MOCJEAHSS MOJIHOCTHIO

8 Caopa. Acoap, 1. 1, c. 42.
? Kaiicapi. Mykaannma mapx an-¢ycye, Texpan, 1352 c.x, c. 67.

DTO 1uTaTa
Ecnu na, To
M HCTOYHHMK
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JIMIICHA BCSKOTO OBITHS, BBHIY TOTO, YTO, BO3MOXHO, OHa HMEET HeKoe 0coboe

OBITHE, KOTOpOE €if cOooDIIaeTcs, Kak CIydaiiHbli MpU3HAK, ObITHEM B yMe, I10-

J0OHO TOMY, KaK BOBHE y Hee MOSBILSIETCS, KaK CIAydYallHbId MPU3HAK, ee ObITHE
10

BOBHE» .

Takum 00pazoM, YTOMHOCTh OKAa3bIBAETCsl JIMIIEHHON BCAKOW JEHCTBUTEIb-
HOCTH, U TO, YTO MPEACTABISAETCS HAM YTOMHOCTBIO, HA J€JI€ OKa3bIBAETCsl HeE-
KkuM ocoObiM ObITHEM. [lanee Canpa roBOpuT:

«HMcTrHa ke 3aK/I04aeTcs B TOM, B YEM COIJIaCHbl yCTaHABIUBAIOIUE €€, U3
yucna boxpux mrozaeil, a UMEHHO, YTO YTOHHOCTH — 3TO 0COObIe 3HAHUITHbIE
ObiTHs. B Mepy siBleHHs MM cBeTa OBITHS U €r0 COBEPIICHCTB STH YTOWHOCTH
U UX COMYTCTBYIOIUE MPOSBISIOTCS 100 BOBHE, MO0 B yme. Cuia u cnabocThb
3TOrO MPOSIBICHUS Onpenensercss 0au30cThi0 K MICTHHHOMY M OTAANI€HHOCTBIO
ot Hero, koauuecTBOM NOCPEJHUKOB M YUCTOTOM MM MYTHOCTBIO TOTOBHOCTH.
[looTOMYy y HEKOTOpBIX M3 ITHX YTOMHOCTEH MOSBIAIOTCS BCE COBEPLICHCTBA
ObITHSL, a Yy IpYyruX — He Bce. DOPMBI ATUX YTOMHOCTEH B HAllleM yMe — TEHH
OBITHIHHBIX (OPM, U3TUBAIOIIUXCS U3 VICTUHHOrO IMyTeM MEpBOTro TBOPEHUSI, SB-
JSIOIIMECS HAM B BUJIE OTPAKEHU» .

CoryiacHo yCTaHaBIMBAIOLEMY UCTHHY YYEHUIO, YTOMHOCTH Ha BCEX CTYIIe-
HAX 6blTl/lH PaCcTBOPCHLI B 6bITHl/I W JIMIIEHbI OCYUICCTBJICHUA. Onu He 4To HHOC,
KaK WUTI03usl 1 BooOpakeHue. HaxoxkieHue BOBHE W o0siajlaHue EeHCTBUTEINb-
HOCTBIO €CTh yJIeJI UCTUHBI OBITHS U €T0 CAMOCTHBIX aCIIeKTOB.

BeITHE CTpynTCA B CBOEH MOJIHOTE.
OOBEKTUBALIUY K€ CYyTy00 OTHOCUTENBHBI.

PazHnua Meskay MHEHHSIMHM NIepUIIaTeTHKOB
u MyJaast Caapsl

dunocodrI-nepunaTeTUK CUNTAIOT OBITHE TEPBOOCHOBHBIM, & YTOMHOCTH —
OTHOCHUTENbHONW. Criefysi NPUHIMITY TEPBOOCHOBHOCTH OBITHS, OHHM yTBEepXKa-
0T, YTO MPUYHMHHO-CJICACTBECHHAA CBA3b UMEECT MECTO MEXKAY pa3HbIMU BUAAMH
ObiTHsA. [TocKONBKY K€ MPUHAIIEKHOCTh K OJHON M TOH K€ CTyNeHH ObITHS
HECOBMECTHMa C NMPUYNHHO-CIIEICTBEHHOH CBA3BIO, TO OBITHE BCSKOTO CIIE/ICT-
B C HEOOXOJMMOCTBIO OTIPEAETICHO OlpeelieHIeM, IMEHYEeMBIM YTOHHOCTBIO.
Takum 00pa3oM, BCSIKOE BO3MOXKHOE COCTOMT M3 JBYX acleKTOB — acIeKTa
ObITHs, Ucxosero oT VICTHHHOrO, M acneKTa YTOWHOCTH, COMYTCTBYHOLIETO
BCSIKOMY 4acTHomy ObitTHio. MIOH CuHa B «Metadusuke» cBoero aw-Illugha’
TOBOPHT:

' Caopa. Acdap, T. 1, c. 247.
" Tam xe.
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«Beltib, HE00X0AUMOCTh OBITHS KOTOPOIl 00YCIIOBIIEHA IPYTUM, HE SBISETCS
MPOCTHIM N0 CBOEH UCTHHE, HOO TO, YTO CBOMCTBEHHO €My C TOUKH 3PEHUS €ro
CaMOCTH, OTJIMYAETCsI OT TOTO, YTO CBOHCTBEHHO €My C TOUYKH 3PEHHs APYroro.
Ero oHocTh B ObITHH 00pa3oBaHa M3 COUYETAHUs TUX ABYX acmnekToB. [ToaTomy
HUYTO, KpoMe HeoOxoaumMoro, He JIMIIEHO NOTEeHIHAIBHOCTH. TakuM o0pazom,
OH OJIMH — HEYeTeH; BCE OCTAJbHOE )K€ IMPEJCTaBIsieT cCOOOW CIOXKEHHYIO U3
JIBYX YacTed uepTy».

[lepunaTeTUKU CYUTAIOT YACTHBIC OBITHS HCTUHAMH, OTIUYAIONIMMUCS TPYT
OT JIpyra Bcel uX caMOCThl0, MO0, COMNIACHO MX YYEHHIO, IBE BEUIH OTINYaI0TCS
JIPYT OT JIpyra BCe CaMOCThI0, MOAOOHO TOMY KaK OTIMYAIOTCS APYT OT Apyra
BeIcIIMe poabl. [locnenHue MUIIEHB! aclekTa, B KOTOPOM HX CaMOCTH COYyYacT-
BOBaJIM OBI B OBITUH, M BCSAKAsl KaTETOPHs OTIAMYAETCs OT Apyroil. [loHsTre ak-
MUICHIIUH )K€ CaMO sIBISETCS OOMIel aKIUAEHIMed W BTOPHYHBIM YMOIIOCTH-
raemMbIM, 1 COy4yacTHE B aKI[UJCHLMUW HE BJIEYET COCTABICHHOCTH COYYacTBYIO-
mmx. Bo3MoXXHO Taxke, 4TO JBE BEIld OTIUYAIOTCS YaCThIO UX CaMOCTH, BXO-
JIIel B MOCIEIHIO, KaKk 3TO OBIBAaeT ¢ ABYMs BHIAMH, MPHUHAMJISKAMIAMHU
K omHOMY pony. HakoHer, IBe BEII MOTYT OTIMYATHCS YEM-TO JOOABICHHBIM K
HUM W3BHE W HE TPUHAIUICKAIIUM K HCTHHE WX CaMOCTH, KaKk 3TO OBIBaeT
C IBYMs OCOOSIMH OJTHOTO BHJA, OOJIATAIOIIUMK OJHUMH H TEMHU XK€ YaCTIMU
CaMOCTH, HO OTJIMYAIOUIMMHUCS JPYT OT APYyra CBOMMHU aKLUASHIUSIMHU.

[TockoyibKy mMepUMATeTUKH TNPUBOAIT MHOTOYMCIEHHBIE 0Ka3aTelbCTBa
MPOCTOTH! OBITHS M CUMTAIOT UCTHHY OBITHS YEM-TO OTIMYAIOMIMMCS OT YTOM-
HOCTH, a BBILICTIEPEUNCIICHHBIE Pa3IHMYUs UMEIOT MECTO B YTOMHOCTH, TO OHH
BEIHYKJICHBI 3aKJTFOUUTH, YTO OBITHE MIPHYNHBI OTIMYAETCS OT OBITHS CICICTBUS
10 CBOEW caMOCTU U UCTUHE. NIIpaKkuThl, 10MyCKaroue rpaJjauio MeXIy 0co-
OsIMH €TMHOW MPHUPOJIBI, yUaT O JAPYrOM BHJE Pa3iHuusi, B KOTOPOM oOiiee U
paznuvHOe MPUHAMJIEKUT K OJHON M TOW Ke HUCTUHe, 00naaaroieid MHOTUMHU
aKUUACHIUSAMU M UMEIolIed pasHble cTyneHu. Bo MmHorux ciydasx Mysia
Cagpa mMeeT B BUAY MMEHHO 3Ty OCOOYIO rpamamuio (Tpamamuio, UMEIONIyIo
MECTO B eIWHOU ocobu). OH monaraer, 9To B OBITHA WMEET MECTO CaMOCTHas
rpajanus, a B YTOWHOCTH — aKIWJCHTanbHas1. B Acgap, m3noxuB mokasa-
TenbcTBO MIOH CHHBI B ONTPOBEPIKEHHE TPAJAllii B CAMOCTH, OH 3aKJIFOYaET, YTO
rpajamys B 4acTX CaMOCTH BO3MOXKHA'2, a B [[aedxud YTBEp:KAAET, YTO Ipa-
JAIMsS MMEET MECTO TONBKO B OBITHH ' : Belb MOZOOHO TOMY, KAK YTOHHOCTH
HY>KIaeTCsl B OTPpaHMYMBAIOIIEM acIIeKTe Il CBOETO CYIIECTBOBAaHMSA, OHA HYX-
JaeTCsl B HEM TaKkKe U LIS TOT0, YTOOBI OBITh OMMMCAHHOM OBITHEM.

Bce cTynenn ObITHS CBSI3aHBI APYT C APYTOM, M BCAKOE BEICIIEE OBITHE OT-
JIM4yaeTcs OT HHUBILEro MO CBOEH CHJIe U COBEPUIEHCTBY. ACHEKThl COy4YacThs
U pa3Inyusl MPUCYTCTBYIOT B caMOil ucTuHe ObITus. [Ipu 3TOM cuna ObITHUS HE

2 Caopa. Acdap, T. 1, c. 107.
" Caopd. Wasaxun ap-py6yGuitita, mutorp. usa., c. 94.
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SBJISICTCS] COCTABIISIOLICH €ro OCHOBaHMS, a ClabOCTh €ro He HapyllaeT MCTHH-
HOCTb TOHATHSI OBITHS B CiTydae, KOTjJa JIesIo KacaeTcs ciaaboro Obitus. OcHoBa
WCTUHBI OBITHS UMEET CTYIIEHH, KOTOPBIE MPOSIBUINCH U3 ATOH €IMHOI OCHOBEI.

HauBbiciiasi cTyneHs ObITHS, KOTOpas OECKOHEUHa C TOUKH 3PEHUsI €r0 CHIIBI,
BPEMEHHN U KOJIMYECTBA, €CTh I/ICTMHHbIﬁ; BO3MOJXHBIC CJICACTBUA KE 3aBUCAT OT
3T0i1 ocHOBEL. Dapabu, 6u CuHa 1 npyrue nepunaTeTuky, OTBEpras IrpaJannio B
eIMHOI 0cOOM ¥ yTBEpIKIasi, YTO elMHAs UCTHHA He MOXKET MMETh HeorpeeseH-
HYIO aKIMJICHLHMIO U Y4TO ee 0cOOM He MOTYT OTJIHMYAThCS APYT OT ApYyra IO CBOeH
cHJIe U cIaboCTH, TEM CaMbIM OTBEPraroT TaKXKe CBETOBBIE OO0 U Nepelieey-
HBIE OTJIE/CHHbIE CYLIECTBA' '. DTH BO3PAXKEHUS HATIOMMHAIOT BO3PAIKEHMUS, BbI-
JBUHYTBIC HCKOTOPLIMHU IMPOTHBHHKAMU NEPBOOCHOBHOCTHU 6I)ITI/I${, YTBEPXKOAAB-
UMM, YTO €CJIH JOIYCTHTH, YTO OBITHE MEPBOOCHOBHO M MMEET CTYNEHH, TO
BO3MOXHBI JIMIIb ABa BapuaHTa. Eciu OHO TpeOyeT HeOOXOAMMOCTH, B KaKOM
cllyyae HeoOXOOUMBI Bce ero 0Co0H, a eCll OHO TpeOyeT ObITHEe CIEeACTBUEM, TO
CJIS/ICTBUSIMH SIBISIFOTCSL BCE €ro 0coOH, N0 0CoOM eMHOTr0 CMBICIIa HE TOJKHBI
OTJIMYATBCS APYT OT Apyra Mo CBOEH ucruue’’.

Bce aTi TpyiHOCTH 00YCIIOBIEHBI CMEIIMBAHUEM CBOWCTB COYYaCTBYIOIIUX
WCTHH ¥ I'pagyUpOBaHHON eAWHOH UCTHHBL. OHH MMEIOT MECTO TOJIBKO IO OT-
HOILIECHHUIO K COYyYaCTBYIOLIUM B YEM-TO PAa3IMYHBIM YTOHHOCTSAM, HO HE MO OT-
HOIICHUIO K TPaJynpOBaHHOW YTOHHOCTH, M MOCBUIKU JOKa3aTeNbCTBA, TAaKUM
00pa30oM, OKa3bIBAIOTCA 3MAKIYIIUMUCS HA €r0 3aKII0YEHUH.

Cazipa mpuzaBai Oosblioe 3HaueHHne Boz3peHusM CyxpaBapa, ¢uinocodus
KOTOPOrO, BHE COMHEHHs, OKa3aja Ha Hero 3HauuTeNbHOE BIMSHUE, XOTS U B
MyapoctH o3apeHus Canpa rioyOske u nponunnatenshee CyxpaBapau. C apyroit
CTOPOHBI, COIIACHO YYEHHIO MUCTHUKOB, OBITHE PA3NIMYACTCS C TOUKH 3PSHUS MECT
€ro MpOsIBICHHUS U MPUEMIIIOIINX €ro, a TAKKe PasiMyvs TOTOBHOCTeH 0OBeKTH-
BUPOBAHHBIX cylIHOCTeH. OHM CUMTAIOT €ro eIMHBIM WHIUBUIYaIbHBIM €IMHCT-
BOM B acleKTe M Ha CTYIEHH €ro CaMOCTH C TOYKH 3pPEHUs €ro CaMOCTHOW He-
OrpaHUY€HHOCTH, HO MHOXXECTBEHHBIM C TOUYKHU 3PEHHUA €TI0 IIPOSABICHUSA B MECTaxX
ero nposieieHus. COrnacHo X JOKTPUHE, ObITHE €IMHO HHIMBUIYaJIbHBIM €IHH-
CTBOM, HO pa3jnyaeTcsi B acleKTe ero cTyreHeil. Paznnuue u rpagauus UMeroT
B HEM MECTO C TOUKH 3PEHHs Pa3IMYHbIX €ro NPOSIBICHUH 1 MECT NPOSIBICHHUIA.

Joka3zaTenbCTBO rpajaliu B eAUHON 0co0Hn

CornacHo BEpHO PYKOBOJSIIEMY KOPAaHHUYECKOMY CTHUXY, «BCSIKHH MOCTYyIa-
€T COorJIacHO cBoeMy oObrdaro» (17:84), u 1o CJIOBY yCTaHABIMBAIOIINX UCTHHY
MYJIPELIOB, «IeUCTBHE BCSKOTO AEHCTBOBATENS TOJOOHO €ro MpUpojIey, MO3TO-

14
Uro kacaetcsl nepeleeyHbIX OTAeIeHHBIX CylIecTB, To M6 CuHa u ero nocienoBaTenu
BBIIBUHYJIM U HHYIO TEOPHIO, O KOTOPOH MBI CKa)Ke€M B JJPyTrOM MecTe.
1 -
> Cm. wactu B Acgap, nocssiieHHble MeTaH3HUKe B Y3KOM CMbICIIE U OBITHIO.
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My HanOosee COBEpIICHHBIM BHIOM COOTBETCTBUSI M OJHOPOJHOCTH SIBIISIOTCS
COOTBETCTBUE U OJHOPOJHOCTb MPUYMHEI U cleAcTBUs. OTCyTCTBUE COOTBETCT-
BHS U OJJHOKOPEHHOCTH MEXy CAMOCTHO TBOPSALIMM U CAMOCTHO COTBOPEHHBIM
MOBJIEYET BOSHUKHOBEHHE BCSIKOM BEUIM M3 BCAKOW Belu. Mexy camMOCTHOM
OPUYUHON M CAMOCTHBIM CIIEICTBUEM MMEET MECTO MOJIHOEe COOTBeTCTBHE. [loa
CaMOCTHOM MPUYMHOM M COBEPILIECHHBIM JIEHCTBOBATEIEM UMEETCS B BUIY CYILEE,
CaMOCTb KOTOPOTO SIBISIETCS MCTOYHUKOM €ro CIEACTBHs, a IMOJ CAMOCTHBIM
CIEACTBHEM — CYyIIee, CaMOCTh M MCTHHA KOTOPOro MPEAINoaratoT ero 3aBUCHU-
MOCTb OT JIpyroro U KOTOpOoe He UMeeT APYroil AeHCTBUTENBHOCTH, KpOME 3aBU-
CHUMOCTH OT JPYroro W 3WXKIEHUs B HeM. Eciu jxe 0AHOPOAHOCTh, TOXECTBEH-
Hast OMHOPOAHOCTH NMPHUYUHBI U CHEICTBHSI, UIMEET MECTO U MEXIy MPUUNHON U
JPYTUM CIEJCTBHEM, TO NOABIEHHUE Yy NaHHOW NPUYMHBI IMEHHO JAHHOTO CIIEA-
CTBWS, a HE APYTOT0, €CTh NMpeodiananue 6e3 HaTMIKus IpeodiIa aroLero.

Bcesikoe cnenctre 10 oOpeTeHNs UM €ro COOCTBEHHOTO OBITHS YK€ HCTHHHO
OCYILECTBJICHO B €ro NPHYMHE, TIPH 3TOM 00Jiee BHICOKUM M COBEPILEHHBIM Obl-
THEM. DTa OCYUIECTBICHHOCTh B NPHUYUHE SBJISETCS MCTOUHHKOM TOSIBICHUS
ciencTBus, 6e3 KOTOporo nocienHee He MOKeT UMeTh Mecta. Punocodsl Ha3bI-
BAaIOT 3TY OOBEKTHBAIMIO CIEACTBUS B €ro MPUUYMHE «OBITHEM, IPEIIIECTBYIO-
muM OBITHIO crneacTBUs». CIenCcTBUE e MPEACTaBIseT co00i He YTo MHOe, KaK
HUCITOCBITAHUE 3TOW OOBEKTHBALMM M MPEALIECTBYIOIETO aCleKTa, TOXKIECT-
BEHHOE OBITHIO MPUYHMHBI. DTO — OJHA M3 TIyOOKHX (HI0CO()CKUX TaiiH, 3a-
CITy’KMBaIOLIUX CEPhE3HOI0 PACCMOTPEHHUS.

KopoTko roBopsi, B mposuBaromieil meIpocTb MpUYUHE JODKEH HMPUCYTCT-
BOBaTh acleKT TpeOOoBaHMA CyIIero, Omaromapsi KOTOPOMY OOBEKTHBHPYETCS
ObITe crnenctBus. Ecny mpuymMHa caMOCTHO HEOOXOAMMa M JIMIIEHA BCSKOW
COCTaBJIEHHOCTH, TO, OCKOJBbKY OBITHE SIBISETCS €ro MPUYMHON M COCTaBISIET
€ro camocTh, U3 HEro He MOXXET IMOSBUTHCS OOJIbIEe OJHOTO CIEACTBHS, MO0
HOSIBJIEHHE W3 HEro JBYX CJIEACTBUIN BIEKJIO Obl ABOHCTBEHHOCTh B MHOXECT-
BEHHOCTH aCMEKTOB M 0OBEKTUBAIMK B OBITUM MPUYMHEL, TOT/Ia KaK ObUIO yCTa-
HOBIIEHO, YTO MTPUYMHA NPOCTA BO BCEX €€ acneKTax. [lepBoe HcTeklee He MO-
JKeT OBITh CYIINM, €IUHBIM YUCICHHBIM €AMHCTBOM — HAIMPOTUB, OHO JOJDKHO
cobupats B ceOe Bce acleKThl JeHCTBEHHOCTH U BCe KOH(UTYpaluy eJUHCTBOM,
Onarogapsi KOTOpOMy OHO ecTh Bce Bemiu. PuIocodbl Ha3bIBAIOT 3TO MEPBOE
cylee IepBbIM pa3yMOM, @ MUCTUKH — OBbITHEM, Pa30CTIAHHBIM HaJl OOBEKTH-
BUPOBaHHBIMH CymIHOCTAMHU. Canapa oObequHseT 3TH ABa noxaxoxa. CoriacHo
€My, UCTOYHMKOM OJHOKOPEHHOCTH SIBIAETCS HE 4TO MHOE, KaK OOBEKTHBALMS
CJIEACTBHS B TPHUYMHE 10 OOPETEHWs IOCIEIHUM €ro COOCTBEHHOTO OBITHS
W OIyCKaHWsl BHU3 Ha CTyNEHb OHOTO, U €ro ObITHE MO OTHOLIEHHIO K CBOEH
MOJTHOW MPUYMHE HUYEM HMHBIM, KaK CBS3KOH M HYyxaoi. [loaTromy duiocodst
YTBEPXKIAIOT, YTO CJIEACTBHE €CTh HEIMOJHOEe ONpeeseHue NPUUNHEI, a IPUYU-
Ha — TIOJIHOE OIpeeNieHHe CIEACTBUS, U TBEPIAT, UTO «oOJamaTeny MPUYMH
MO3HAIOTCS HE MHAve, KaKk MOCpeAcTBoM MX mpuumH». B Kopane m xamucax,
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nepegaBaeMbix oT [Ipopoka M OIMUTCKAX WMaMOB, MOXKHO HAHTH MHOXXECTBO
TTOITBEPK ICHHIHA 3T0My16.

CoriacHO yYeHUIO MepUNaTeTUKOB U JOKTPUHE UCIIOBEIHUKOB MEPBOOCHOB-
HOCTH YTOMHOCTH, CJICJICTBUE HE €CTh MOPaKaHHe OBITHIO MPUYKHBI, & IPUYNHA
He 00nazaeT BCel COBOKYMHOCTBIO COBEPIIEHCTB, MPHUCYIIUX €€ CIEICTBUIO,
W 3HaH{E O MPHYUHE He BJIEeUYEeT 3HAHUS O CIEACTBHU. VX MO3WIHUS BIICYET H
JIpyTHe TPYTHOCTH, IEPEUHCIeHNEe KOTOPBIX 3aHsII0 OBl CIMITKOM MHOTO MECTa.

Pa3bsicHeHue OJHOKOPCHHOCTH IPUINHBI
H CJIeACTBUSA

O}:(HOKOpeHHOCTb MPUYUHBI U CICACTBHUA MOXKET TIOHUMATLCA B ABYX CMBIC-
Jax.

1. OTHOKOPEHHOCTh MOPOXKACHUS, HANPUMEP OJHOKOPEHHOCTh MEXKAY Ma-
7ol u Oosbmioi Bomod. B aTom ciyuae moOaBieHWe CIEACTBUS K MPH-
YUHE HEYTO NMPUYMHOXKAET B MOCJIEAHEHN, a OTAEIIEHUE €r0 OT HEE BICYET
YMEHBIICHUE YEero-To B MOCIEAHEH M MOSIBICHHS B HEW HeJOoCTaTKa.
VY cTaHaBIMBAKOIINE HCTHHY OTPHIIAIOT OJJHOKOPEHHOCTH MOAOOHOTO poia
B MlcTUHHOM, paccMaTpUBaeMOM B €ro OTHOLLIEHUH K BelllaM, — BEpHee,
OHU OTPUULAIOT €€ BO BCSIKOW MpHUUYMHE, MPOSABISIIOLIEH CIIECTBUE Kak
SMaHauuo' .

2. OTHOKOPEHHOCTh OTPAXEHUS W OTPaXKAIOIIET0, OTBETBICHUS W KOPHI,
TOHKOH HUTH U €€ OCHOBBI-UCTHHBI, BELM U €€ TeHUu. B 3TOM Buae ogHO-
KOPEHHOCTH J00aBIICHHE CIEICTBHS K MPUYHHE WIH €r0 OTCYTCTBHE HE
BJICYCT BO3pPACTaHUS M YOBIBAHWS MPUYUHBI — HA00OPOT, J0OaBIICHHE
CIIEJICTBHS K MPUYMHE B 3TOM CIIyyae CaMOCTHO HEBO3MOXKHO, U 3Ta Of-
HOKOPEHHOCTh CBOJIUTCS K Pa3inuuio — «[mposBisiemMas WM| BeIHKAas
LIEAPOCTD JUILb YBEIUYMBAET B HEM BEJIMKOAYLIUE U 6HaFOp0HCTBO>)18.

CornacHO CKa3aHHOMY BEIIIE, HCTHHA OBITHS MMEET Pa3Hble CTYNEHH, CTO-
SIHKH ¥ yCTpOeHHs. BBUIY ero mpenensHol SIBHOCTH MCTOYHUK OBITHS OXBAaTHI-
BaeT BCe JCWCTBUS W yCTpoeHHWs. Uem Onibke Ta WIM HHAs CTYNEHb OBITHS
Kk MctuHHOMY, TeM OHa coBepiieHHee. Hao00poT, 4eM Jaibliie OTCTOUT JaHHOE
OBITHE OT CTYNEHH YHCTOTHI, TEM OJINKE OHO K HEOBITHIO BBUIY MPHUCYTCTBYIO-
nieii B HeM cMmecu. TakuM 00pa3oM, MBI MPUXOJUM K TOMY JK€ 3aKJIIOUEHHUIO
0 rpajanuu ObITHS.

' Hanpumep, «OH — Gor HeGa 1 3emitu» (43:84) 1 «OHH COMHEBAIOTCS O TOM, YBHJIAT JIU
cBoero ['ocriona, oqHako OH 0XBaThIBaeT BCSAKYHO Belb» (41:54).

7 BosbLIHHCTBO YUEHBIX, OTPULAIOIIUX OJHOKOPEHHOCTbh MICTHHHOTrO W Belleld U KpUTH-
KYIOLMX TMPHHLMIT OJHOKOPEHHOCTH, MOHMUMAIOT €¢ UMEHHO KaK OJHOKOPEHHOCTh MOPOXK/e-
HUSL.

8 113 «OTKpBIBaIOIIEH MOJIUTBBD), YATAEMOI IMUTAMH B IHU paMaJiaHa.
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Kak ObU10 ke OTMEueHO, BO MHOTHX CBOMX pabotax Cazxpa paccMaTpuBaeT
npoGsieMy OBITHSI B COOTBETCTBUM C NMPHUHLMIIOM Tpajgauuu Obitvs. OQHAKO OH
HE yJIOBJIETBOPSIETCS STMM M MHOTAA, ONbSHEB OT BHHA E€IMHCTBA, IOTPY3UB-
IIMCh B OOKECTBEHHBIE 03apeHHs U YA0CTOMBIIMCH 0coboi ["ocnoaneit 6maro-
CKJIOHHOCTH, pacCMaTPHUBaeT ee Ooee TOHKUM U COBEPIISHHBIM 00pa3oM.

Tax, B Mawa ‘up OH TIHIIET:

«Kpome Emunoro McrunHOTO, BCsiKoe [MHOE]| ObITHE MpencTaBisieT coOon
npobueck Ero camoctu u acnekt Ero. Bee cymue uMeroT eiuHyo OCHOBY, KO-
TOpas UCTUHHO OCYyIlecTBIseT UX. OH €CTb OCHOBA, a OCTallbHbIE cylue — Ero
npossienust. OH ects [lepselit v [Tocnennuii, IBubli 1 CKPBITHIHA, Kak TOBOPUT-
cs1 B MoJuTBe: ,,0 ThI; O Thl, KTO €cTh Thl; HeT Ero, kpome Hero; o Tel, kpome Ko-

o 19
TOPOTO HET [ApYyroro] ‘Tel’, O ThI, KOTOPBIA OJWH 3HAEMIb, TI€ THI» .

B npyrom mecre oH roBoput:

«U3noxxeHHOe paHee BO3BBIIICHHOE BO33PEHHE, COTIACHO KOTOPOMY B ObI-
TUM €CThb NPUYUHA U CIEACTBUE, IOCIE €ro OOCTOSTENBHOIO PAacCMOTPEHMS,
IPUBOAMT HAC K JPyroMy MHEHUIO, IPEJICTaBISAIOIEMY HHOM IyTh palMOHalIb-
HOT'0 UCCJIE0BaHuUs, COrJacHO KOTOPOMY IPHUYHMHA MpeCcTaBisieT co0oi OCHOBY,
a CIIeJICTBUSl — €€ acleKThl, Aela U MyTu. TakuM o0pa3oM, SMaHALMOHHAs MPU-
YUHHOCTH CBOJMTCS K ITPOXOKICHUIO NIEPBOHAYAJIa Yepe3 pasHble CTaJAuU U €ro
TIOSBIICHHIO PA3ITHUHBIME CIIOCO0AMI» .

Paszauna mexay
YTBep:KIeHUAMHU 00kecTBeHHbIX (pusiocodoB
H YCTAHABJMBAIOUIUX UCTUHY MUCTHKOB

CyTh YTBEpKIaeMOT0 TPEBHEUPAHCKUMH MYAPEIIAMU CBOIUTCS K TOMY, 9TO
UCTHHA OBITHS AETUTCS Ha pa3Hble CTYNEHU. DTH CTYMEHHU, OT MEePBOTo pasyma
JI0 TIEepBOMATEPUH, CBA3aHBI MEXAY c000M, OTIHYasCh APYT OT Apyra Mo CBOe
cune u cnaboctu. OnmHA U3 CTyNEeHeH dTOW NCTUHBI MTPEICTaBIsSET COO0H UCTHUHY
OBITHSI C OTPHUIIATENILHBIM YCIOBUEM, JIMIIEHHYIO BCSKOW YTOMHOCTHOM OOBEK-
TUBALIUH, OJMIETBOPSsST cOOOU CTyMEHb YMCTOrO, MPOCTOrO, COBEPILICHHOTrO U
CBepxcoBepmieHHOTO ObiTus. Ho pedepeHT OBITHS He OrpaHHYMBACTCS 3TOU
CTymeHblo. Bee cymue, Kak To MpoIoJbHbIC U MOMEePEUHbIC pa3yMbl, pa3yMHbIC
JyLlIM, NEepelleeyHble CYLUE, HEB3Upas Ha Pa3HULy MX CTYIEHEH, SBJISAIOTCS
cneactBusMu Mctunnaoro. ITOCKONbKY CTYNeHHW ObITHS OTIMYAIOTCS APYT OT
JIpyra TOJIbKO C TOYKU 3PEHUS] UX MHTEHCHBHOCTH, TO BCE 3TH CYILI[HE MMEIOT
OJIUH OOIIHii KOPEHb.

¥ Cadpa. Mama‘up. Jlurorp. w3, 6.r., c. 82.
* Cadpa. Mawia‘up. Jlutorp. u3n., c. 82; cp. Cadpd. Illasaxuz, c. 36.
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YTBepKIaONue 3TO MOSCHSIOT, YTO €IMHCTBO UCTHUHBI OBITHS ecTh abco-
JIIOTHOE €IMHCTBO, a IOCJIeIHEee TOXIESCTBCHHO €IUHCTBY 0coOH. ITocKoybKy
MHOKECTBEHHOCTb MPOJOJbHBIX CTyMeHel ObIThsI TpeOyeTcss OCHOBOI MCTHHBI
OBITHS, TO OHHU CBOIATCS K €IUHOM OCHOBe. Takas MHOXKECTBEHHOCTb, €CTECT-
BCHHO, HUKAK HC yMaHﬂeT €ANMHCTBA OCHOBBI UCTHUHBI 6I)ITI/15[.

XOTs1 OCHOBa MCTHHBI OBITHS 001azaeT aOCONMIOTHBIM €IMHCTBOM, a ITOCIEI-
HEe TOXJIECTBCHHO €IWHCTBY OCOOM, TOJIEKO OJHA W3 CTYIECHEH 3TOH WMCTHHEI
HCO6XOI[I/IM3,, a OCTaJIbHbIC CTyl'IeHl/I OFpaHI/l‘leHbI L[TOl\/’IHOCTHI)IMI/I onpeﬂene-
HUSIMU. DT CTYINEHH B MX COBOKYITHOCTH 00pa3yroT LIENOYKH BO3MOXKHO-CYIIHX.
[TockonbKy yTBepKIAeTCs, YTO OCHOBA UCTHHBI OBITHS €JIHA W YTO OJIHA U3 €€
CTyIeHelH HeoO0XoanuMa, a OCTajlbHbIE — BO3MOJKHBI, TO 3Ta OCHOBAa ¢ HE0OXO-
TUMOCTBIO TTOJDKHA 00JIaiaTh BO3BEHIMICHHEWIIEW CTYNEHBIO M caMod oOImeit
aknuaeHnuei. CienoBaTelbHO, OCHOBA WCTHHBI OBITHS JTOJDKHA OBITH MIAPE
I/ICTI/IHHOFO 1 OXBaTbIBATh EFO. 3TO CBOOUTCA K yTBep)KI[eHI/IlO MHUCTHUKOB, CO-
[JIACHO KOTOPOMY CTYIEHb HEOOXOIMMOTro OBITHS, KOTOpas €CTh CTYMeHb He-
mddepenupoBanHoro eanHCTBA (axaoduiiiia), BnseTcs 00bEKTUBALNEH OCHO-
Bbl UCTHHBI. [TOCKOJIBKY 3TO €IMHCTBO €CTh aOCOIOTHOE €UHCTBO, €ro MPOSIB-
JICHWEe B MHOXKECTBEHHBIX BelllaX HUKAK HE YIIEMISieT €MHCTBO €ro caMoOCTH
U HE YKJIOHSIETCS] OT COYETaHHSI MHOXXECTBEHHBIX BEIICH.

Besne, ky/1a HY IOCMOTPIO, SIBJICH ThHI.
O numeHHoe MeCTa, Kak MHOTO pa3 ThI SBJISEIIbCS !

ITogoGHO TOMy Kak pa3ymHas Qyllla 4elOBEKa, HEB3Wpas Ha ee o0iamaHue
CINHCTBOM OCO6I/I, NOPOABIACTCA HA MHOTI'MX CTYINEHAX, KaK TO YMOIIOCTHUTaro1as
CHJIa Ha CTYIEHHM YMOIOCTIDKEHHUs, BooOpaxarolas cujla Ha CTyHNEeHHM BOooOpa-
JKeHUS1, WJUTI030pHO MPEACTABISAIOIIAs CUIa HA CTYIEHU WUII030pHOTO MpPeACTaB-
JIEHUS U T.J., U IPH 3TOM CHJIbI, OTHOCSILIIUECS] K COKPBITOI YacTu AyILU, U CUJIBL,
OTHOCAIINECS K €€ CBHUAETENbCTBYEMOI 4acTH, eIMHbI B cBoeM ObITHH. Bee atn
CHJIBI TIPEJICTABISIIOT COOOH acIeKThl Pa3yMHOW IyIIH, M BCE CTYNEHN HaHU3aHBI
Ha HUTb eMHOrO ObITHs. [TuTarenbHas cuia, cuila CHa M Ipyrye TIPUPOIHbIE CH-
JIBI, @ TAKKe COEMHEHHE MyIIN C HUIMM HUKAK HE YMEHBIIAIOT YUCTOTY CaMOCTH
W TIPOCTOTY UCTUHBI nymn. B cBoeil rmocce k Mazaxup Myl Cazpbl s ity:

C TOuKHM 3peHHsl ee CaMOCTH, ObITHE HE OTHOCHUTCSI K OCHOBE CyOCTaHIHAab-
HBIX WM aKIUACHTAIBHBIX YTOMHOCTEH M HE OMMCHIBAETCS BO3MOXKHOCTRIO. Ca-
Ma €ro caMoCTh U3rOHsIeT HeOBbITHE, SBISSCH €r0 MPOTHBOMOIOKHOCTHIO. Cy0-
CTaHIMAJIbHBIC Y aKIHUJCHTAIbHBIC O0BEKTHBALIMK OBITHS HE OTHOCATCS K OCHO-
BE UCTHHBI OBITHS W TOSBIISIOTCS Y Hee Kak CilydaiiHble Mpu3Haku. [10CKOIbKY
OBITHE KaK TAKOBOE HE OMKMCAHO YTOMHOCTBIO, TO OHO HEOOXOIMMO IO CBOEH ca-
MOCTH, 0€3 NpusTHs B pacueT 4ero-inbo apyroro. ITo cBoeld camocTu oHa Tpe-
OyeT YHCTOTHI U He TIpueMJieT HHAaKOBOCTH. C TOYKH )K€ 3pEHUS ero MPOsSBISHUS
Ha CTYIMEHSAX COTBOPEHHBIX CYIIMX U CAMOPACKPHITHS B YME U BOBHE U3 HEro HC-
TeKaroT 4ToiiHocTH. OHO cobupaeT B cede Bce MpeKpacHble MMEHA U BO3BBILICH-
Hble aTpuOyThl. M3 HEro MposBISIOTCS BCE TMOHATHS M OOBEKTHBUPOBAHHBIC
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cymHocTd. OHO IPOSBIIAETCS BO BCEM M OXBAThIBAET BCE CBOUM 3HAHHEM U MO-
mp10. OHO sIBHEE BCEro SIBHOTO U MPOSIBISIET €r0 COINIACHO YTBEPXKICHHUIO, YTO
nepBblil VICTUHHBIN SIBJIEH pa3yMy sICHEE BCSIKOTO SIBHOTO, KOO OH HPOSBIISET BCE.

Cepalie, 6maroapsi O3HaHUIO Y3pEBIIEe CBET U 0OpETIee YUCTOTY,
Bo Bcem, uto oHO BuauT, cnepa BuauT bora.

VcrananuBaomuil KICTUHY, MO3HABIINNA €AMHCTBO CBUIETEIHCTBOBAHUS
[Ipexne Bcero BUAUT CBET ObITHS.

Becnb mup sBieH Onaronapst Ero ceety —

Kak sxe sBuThCS emy U3 mupa?!

Uro cka3zaTh 0 HEBEX/Ie, KOTOPBIi 3TO CBETSAIIEE COIHIE

Wer ¢ 3ax0KeHHOI cBe4oil B pyKax, B IyCTbIHE?

HcTuHHBIMT SBCH, U On HHUKOI'Ja HE ObLI COKPBIT; MUP COKPBIT U HUKOI'ld HE
ObLI SIBJICH, HO JIFOAW CUHUTAKOT, YTO ACJIO0 o0cTOoHUT HaO60pOT.

OuepTs royIoBy, OHU OErYT 4epes3 ThiCA4y PaBHUH
Ha connuenexe, He BeJasi 0 TOM, YTO NPEJCTaBIsET COOOH COMHLE.

KOF,H& s IOCMOTPEJ Ha CYIIUX OKOM COBOKYIUICHHSA, TO Y3P€JI, UYTO €AUHECHNE
COIYTCTBYET UM, HE pa3aciiiad Uux.

Ot umama Anu niepenaroT: «SIBHOE — B COKPBITOM, B COKPBITOE — B TIPOSIB-
neHuH. YTo SIBUIOCH, TO CKPBUIOCH; YTO CKPBUIOCH, TO SBUIOCHY). M OH cka3zan
taxoke: «llo3naiite bora mocpenctsom boray.

I'ocnognee o3apenne

CoBeplleHHbIE MUCTHKH PaCXOJSITCSl BO MHEHHSX O TOM, JIMILEHO JIU ObITHE
HctrrHOr0 1 0HOCTh HeoGX0aMMO-CYIIero BCKOTo yCIoBust (1d 6u wapm)
WIN K€ OHO PacCMaTPUBAETCS C YCIIOBUEM HEYUYMTBIBaHUA yCIoBuUs (6u wiapmu
Jd), TO €CTh KaK CTYIEHb MEPBOTO COKPHITOTO, MEpPBOH OOBEKTMBALMU WU He-
U GEepeHIIMPOBAHHOTO ANHCTBRA.

[MpuaepxuBaroinecs NepBOro MHEHHs MOJNArarT, YTO ObITHE ILUpE ITON
CTYNEHH W YTO CTYNEHb HEYUWTBHIBAHWS YCIIOBHUS SBISIETCSI MEPBBIM Camopac-
kpbiTieM Mcrunnoro. Ilo ux crnoBaM, 3T0 mepBas 0ObEKTHUBALMS, TOSIBIISIO-
asics y MCTHHBI OBITHSI KaK CllydyaiHbld Tpu3HaK. Pasymeercs, o0e rpymmnbl
CYUTAIOT, YTO MCTHHA VICTHHHOTO JNHIIeHa MPHUMECH BOSHUKHOBEHHS, aCTIEKTOB
COCTaBJIEHUSI ¥ BO3MOXHBIX OOBEKTHBAaIMiA, Ha3bIBas 3TO camopackpsitie Vc-

! TTox GbiTHEM Ge3 BCSKOTO YCI0BHs (1d 6u wiapm) AIMEETCS B BULY IPHUPOJA OBITHS KAK
TaKOBOI'0, TO €CTb YMCTasi UCTHHA ObITHS, O€3 ydera ee OTCTpaHEeHHs OT Yero-1udo Wiu cMme-
MIUBAHUA C 4eM-IH00. B 3Toif HcTHHE He yYnTHIBAIOTCS KaKol ObI TO HU OBLIO aTpUOYT, Kaue-
CTBO, UM WJIM ONHUcaHue... Takoe ObITHE, BBUAY €ro HpeAelbHOH YHCTOTHI, HE OIPAHUYEHO
JlaXke OrpaHUYEeHHEM HEeOrpaHWuYeHHOCTH. AOCONIIOTHOE ObITHE sIBIISiETCS JEHCTBHEM U Orpa-
HUYeHUEM HCTUHBI ObiTHs VcTHHHOTO.
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TUHHOTO «Pa30CTIIaHHBIM OBITHEM)», UCTHHOM, Onaromapsi KOTOpPO# CyIIecTBY-
€T COTBOPEHHOEY, «JICHCTBEHHON BOJIEI» M «OOLIMPHOI MHUIOCTBIO». OXBaThIBa-
Hue VICTUHHBIM BElEH OHU ONMMCBHIBAIOT KaK «IOAAEPKHUBAIOLLEE OXBATbIBAHUEY,
a OXBaTbIBaHWE BO3MOXHO-CYIIHMX «Pa30CTIaHHBIM OBITHEM» — KaK «CTpys-
mieecst oxBatbiBaHuey». [1o ux cioBam, «ucTuHa MICTHHHOTO, CO BceMHU ee Ooxe-
CTBCHHBIMH acIieKTaMH, He BHEIOJOXXHA BellaM. B mpoTuBHOM ciydae ObITHE
HcTnHHOTO OKa)XeTcsi ompeJiefieHHOW M OrpaHMYeHHOW HEKOW 0co0OH cTyre-
HBIO, YTO NMPOTHUBOPEUUT OBITHIHOMY €IUHCTBY, H0O He BKIIto4aeT bora B Benm
BO Bcex acmekrax Ero 60)kecTBEHHOCTH, UTO, B CBOIO OYepellb, BIEYET BO300-
HOBJIEHWE, BO3HUKHOBEHHE U ynopobienue bora tBapu u orcyrcreue Ero oun-
HIEHHOCTH OT nocnenneut. [loaTtomy roBopurcs, uto,

Ecnu Oyneis o4niarth, 3Hai, 4To OyIelib CBI3bIBATH,
A HauaB ynogoOJsTh, CTaHElllb OrPAaHUYHBATS.

JInmbe 060MMU My TSMU CMOXKETITb K [ENH OI0OUTH
U B no3HaHbe NPEBOCXO/ICTBO, COBEPLICHCTBO OOPECTH.

Tot, KTO MapHOCTH MPEBO3HOCHUT, K MHOTOOOXKHUIO 30BET,
VYTBep:kaas eAMHUIHOCTh, K EquHNYHOCTH HAET.

Beperuch ynono0ieHbs, eciivi NapHOCTh yTBEPXKAaellhb,
U Geru oT ouHIEHbS, K €IUHUYHOCTH 30BS

PaccMoTpeB 3TOT BONPOC, MOSICHAM, YTO KAKOBOCTb MOKET OBITh JINOO Orpa-
HUYMBatoUIel, Jmbo onpuunHsromen. [lepBas yMHOXKaeT caMoCTh CyOBEKTa;
BTOpasi )Ke MpeACTaBisieT cOO0M HEe4yTo, Haxonslleecs BHE CAaMOCTH CyObeKTa.
CoracHO MPHHIMITY IEPBOOCHOBHOCTH OBITHS, YTOMHOCTH MPEACTABISIET COOOM
HEYTO OTHOCHTENIbHOE, cieaytolee ObITHio cyniero. C TOUKM 3peHHs CyLIecT-
BOBaHMs, YTOMHOCTH MPUCYLIA OrPaHMYMBAIONIAs KaKOBOCTb; OHA JIMIIEHA ca-
MOCTHOTO ObITHS. ATPHOYT CyIIECTBOBAaHHS NMPHUMEHUM K YTOHHOCTH aKIUICH-
TaJIbHO, & K OBITHIO — CaMOCTHO. PaHee roBopuiiock, 4To 4TOHHOCTD Kak TaKoBas
JIMLIEHa CaMOCTHOTO pe)epeHTa MM YTO TaKuM pedepeHTOM sIBIsSeTCs 0coboe
OBITHE, COYETAHHOE CO YTOMHOCTELI0. COEqUHUBIINCH C 9TUM OBITHEM, YTOMHOCTD
ucyesaer B Hel, oOpeTas OCyIIECTBIEHHE IOCPEICTBOM 3TOTO MCUYE3HOBEHMS.
Taxkoe OCYIIECTBJIICHNE MBI Ha3bIBA€M aKIHUJACHTAJIbHBIM, UJIU MeTa(bOpI/l‘lHl)IM.

OnprunHAIOMmAs KaKOBOCTh HE OTHOCHTCSI K CAMOCTH CYOBEKTa, SIBIISISICH MC-
TOYHHKOM OCYIIECTBIICHHS 3TOT0 CyOBEKTa MM €ro aTpuOyTOM.

Bce BO3MOXHBIE OBITHS HMMEIOT ONPUYMHSIONIYI0 KaKOBOCThb, HYXKAAsACh
B YeM-TO BHE UX CAMOCTH JUI ONMCAaHUs UX ObITHEM. B cBOIO ouepens, orpaHu-
YHMBAIOIAsi KaKOBOCTb HA3bIBAETCSl TAKXKe IOCPEJAHUKOM B IMPEIULUPOBAHUU
ciy4aitHoTo Tipu3HakKa (eacuma oap ‘ypyo).

TpeTbrM BHIOM KaKOBOCTH SIBJISETCS aOCONIIOTU3UPYIOIAsi KaKOBOCTh, SIB-
JSFOIIAsicss aTpHOYTOM HEOTrpaHMYEHHOH YTOMHOCTH pona W BHAa. I10siCHUB 3TO,

2 Hon ‘Apabir. ®ycye an-xukam. Beiipyr, 1980, c. 70 (pyc. mep. A.B. CmupHOBa, cM.:
Cmupnos A.B. Benukuii meiix cypusma. M., 1993, c. 125).
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MBI CKaXX€M: UCTHHHBIM M CaMOCTHBIM pe()epeHTOM BCSIKOTO MOHSTHUS SIBISIETCS
pedepeHT, n3 KOTOPOro AaHHOE TIOHATHE MOYKHO M3BJIe4b O€3 IPHHATHS B pacueT
BCSIKOTO acleKTa WM KaKoBOCTH. B IPOTHBHOM cilydae OH He SIBJISIETCS CaMOCT-
HbIM pedepenToM. Tak, At TOro 4TOObI M3BJIEYb MOHSATHE OBITHSI M3 MPUPOJIBI
OBITHSI KaK TAKOBOT'O, Mbl HE YUHTHIBAEM HUKAKOIl acleKT, K00 OCHOBa HMPHPO/IbI
ObITHSI €qUHA ¥ OHA HE OrpaHMYeHa HUKaKUM OTPaHHYCHHEM M YHCTa, a «UHCTast
BeIllb HE YMHOXKAeTCsl W HE yBenuduBaeTcs». I[IoHsATHE OBITHS Mpeaunupyercs
npupozae ObITHA BeUHOW HeoOXxomuMmo# mpeaukaumei. CrienoBaTenbHO, OCHOBA
€ro MCTHHBI OBITHITHO Heo0X01Ma, U ee ONHCaHUe aCIeKTaMH, JHUIICHHBIMH He-
00XOIMMOCTH, MPEACTABIISIET COO0M OOBEKTHBAIIMIO OCHOBBI UCTUHBI OBITHS.

Wnn, ecnu xo4velib, CKa)KM: OCHOBA MCTHHBI OBITHSI €CTh YHCTask HEOTpaHH-
YeHHOCTh U OecnipiMecHoe ObiTre. [Ipenmonaraemele ee COBEpIIEHCTBA M 00B-
€KTHBALMH TTOTPYKEHBI B €€ UCTHHY M COKPBITOE €e caMOCTH. MBI cunTaeM mc-
TuHy McTHHHOTO OBITHEM, JUTS M3BJIEYEHUS U3 KOTOPOTO MOHSTHS CyLIeCTBOBA-
HUsI MBI HE HYXJaeMcsl B U4eM-JIH00 MOCTOPOHHEM M He paccMaTpUBaeM 4YTO-
6o nHoe. TakuM 0Opa3oM, MOXKHO CKa3aTh, YTO OBITHE B acleKTe OTCYTCTBUS
ero 00beKTUBAINH («C YCIOBHEM HEYUYHTHIBAHUS YCIOBUSA») ecTh ICTUHHBI.

Bceobriee «pazocTiaHHOE OBITHE», KOTOPOE MPENCTABISAET COOOH MPOsIBIIe-
HHUE 3TOW MPHUPOJBI, B OJHOM acCIeKTe TOXKAECTBEHHO VICTMHHOMY, a B Ipyrom
orinyaetcs ot Hero. B acrnekte nHaKOBOCTH OHO — yCTaHaBJIMBAIOLIEE NCTHH-
HOCTb CBOWCTB MHOXXECTBEHHOCTH M OTIIPaBJIEHHsS MPOPOKOB M HHUCHOCIAHMS
IHMCaHWH; B acrleKTe eJUHCTBA — TrapaHT MCTUHHOCTHM eIMHCTBA NEHCTBHS M
IEUCTBEHHOT'0 €IMHCTBA VICTUHHOTO.

CnoBy VICTHHHOTO BTOPHT CIIOBO COBEpIIEHHBIX MHUCTHKOB, CUMTAIOIIUX UCTH-
Hy OBITHS €MHON 0COOBI0, & MHOKECTBEHHBIX BO3MO)KHO-CYIIIMX — OTHOILIEHUSMHA
WCTHHHOTO OBITHS M aCTIEKTAMH M CAaMOPACKPBITHSIMU a0COIFOTHO €JMHOTO.

OH eCTb YHCTOC 6BITI/IC, U HUYTO MHOEC, TAKUM o6pa30M, YTO B HEM BOBCEC HE
MNPUCYTCTBYHOT MHO>KECTBEHHOCTb U COCTABJICHHOCTb, U OHU OTHIOJAb HE pac-
CMAaTpUBAKOTCA Kak €ro anI/I6yTI)I U KadecTBa. B HeM HeT pas3jin4us, UMCHHU, OT-
HOIIEHMS WU CBOMCTBA — HaIlpoTUB, OH €CTbh YHUCTOEC OBITHE.

Hucroe ObITHE €CTh 6BITI/I€, JIMIIEHHOE KaKOro-1u0o OrpaHUYCHUA (B TOM
YHUCJI€ OIrpaHUvYCHUA HGOFpaHI/I‘IGHHOCTI/I). OFpaHI/I‘IeHI/ISI MOPOXKAAT PA3TUIUA
1 HE COYeTaeMbl C CAMOCTHOM HCOI'paHUYCHHOCTBIO.

B Tom YEAUHEHHOM MECTE, I'I€ OBITHE JTUIICHO BCAKOU MPUMETHI
n A€ MUP TAUTCA B YTOJIKE HG6LITI/I$I23,

Hpe6I)IBaJ'IO 6I)ITI/IG, JIMIICHHOC HAa4YC€PTaHUA Z[BOﬁCTBeHHOCTH

n JCJICHUA Ha «MbD» U «TbD»,

3 MockombKy Ha CTyIeHH Hemu( epeHIIPOBANHOTO eHHCTBA OTCYTCTBYET BCAKAS 00b-
eKTHBALUsI, COrJIaCHO CJIOBY «OblT bor, u, kpome Hero, He ObLI0 HUYEro», HA ATOH CTYNEHH
OTCYTCTBYET KaKoe-1100 MHOe ObITHE, TOMUMO UCTUHHOTO ObiTHs. Bee oObekTuBanmu, Oyap
TO eJMHCTBO WJIM TBapHAsi MHOXKECTBEHHOCTb, XPAHSTCS B COKPBITOM OBITHSL.
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BriTHe, He CKOBaHHOE y3aMU MPOSIBIICHUIA,

SBneHHoe camomy cebe Oaaroapsi cBoeMy COOCTBEHHOMY CBETY.
Panyromiee cepaiie KpacaBuilbl B TOPHHUIIE COKPBITOTO,

[Tomon KOTOPO# He 3alsTHAH YIPEKOM U3bsIHA.

3epkaio He BHJIEIIO €€ JIUIIA;

Pacuecka He KOCHyJIach e JIOKOHa.

VYTpeHHuii BETEPOK HE IIEBETIbHYJ €€ BOJIOCKA;

CypbMa He OKpacuia ee BeK.

Oma 3aurpsiBasia cama ¢ co6oro,

Koxkernunyas ¢ co00ii, Kak BO3JII00JIEHHAS C BIIFOOJEHHEIM.
[3arem] ona Bo3/BUTITIA CBOM IaTep BHE MPEAETIOB 00JIACTH CBATOCTH,
[IpOSBHBIIKCH BO BHEIIHEM MHPE M B Iylre” .

B cBoeii onTonorun Canpa cieyeT BO33peHHIO Jrojeil eauHcTBa. To 00-
CTOSITENICTBO, YTO MHOTJA OH YTBEPXKIAET, YTO UCTUHA OBITHS UMEET CTYIEHH,
a MHOTJIa TOBOPHT, YTO OHA €/IMHA €JMHCTBOM OCOOH, HE COEPKHT B cede mpo-
THBopeqsz. OH cuMTaeT BCE aCMEKThl HCTHHBI OLITUS YaCTIMU €IUHOIO OBITHS
U B CBOMX pab0Tax MHOTOKPATHO MOBTOPSIET, YTO BCE UCTHHBI OBITUS SBIISIOTCS
3BEHBSIMU €IMHOTO OBITHSI U YTO MHOXKECTBO IPOSIBJIICHUH TMOCIEIHEr0 HE MPo-
TUBOPEYUT €IUHCTBY OCHOBBI €r0 WMCTHHBI, KOO BCE ACHEKTHl OBITHS CBSI3aHBI
eJIMHBIM CMEICTIOM. Bee cylue CyniecTBYOT eTUHBIM OBITHEM U XUBYT €IAHHON
YKU3HBIO, SBIISSACH CTYTNIEHSIMH UCTUHHOTO OBITHSI, U MHOYKECTBEHHOCTh aCTIeKTOB
U PaKypcoB OTHIOJIb HE HAapyIlaeT eIUHCTBA OCHOBBI MCTHHEI OBITHS, U0O BO-
IUTOIIEHHE, OTPe/ICJICHNE U TPOSIBIICHHE B 00pa3e COTBOPEHHBIX CYIIUX HE Mpo-
TUBOPEUUT MPHUHIMITY a0COTIOTHOTO eAMHCTBA ObITHs. BoucTtuHy, uctuHa ObI-
THS UMEET CBOE MPOSIBIICHHOE U He TPOSIBIICHHOE U sIBHOE U CKpBITOe. Ee siBHOE
CBOUTCS K €€ CKPBITOMY, U €€ MPOSIBIEHHOE — K He MposBieHHOMY. PaccMoT-
pH 3TO Ha pUMepe CBOEH MyIIH, KOTopas, Oyaydd eIWHOM MO CBOEH CaMOCTH,
HUMeeT pa3HbIe CTYICHH B acCIeKTe ee OBITHS U JeHCTBEHHOCTH U CTYIEHH YIIO-
no0JieHus: U ovMIIeHUs. Ee OTCTpaHEeHHOCTh OT MAaTepPHH HE MPOTHBOPEYHT €€
BOIUIOIICHHOCTH B TeJle, YMOTIOCTHKEHHE — BOOOPaXKEHHI0. DTO OOBSICHSIETCS
TEM, YTO COBOKYITHOE a0CONIOTHOE OBITHE MMEET MHOTHE acCIeKThl U MPOsBIIe-
Hus. UTak, cepBa paccMOTpH caM ce0s, a 3aTeM oOpaTHCh K cBoeMy [ocmomy
n opa3mMbiciiu 0 Ero cnose: «KTo mo3Han camoro ceds, TOT mo3Hai cBoero I'oc-
0% .

Ilepesoo ¢ nepcudckozo A. Juwomca

* Tox «3epKanoM» CleayeT MOHMMATH BO3MOXKHBIE MECTA SBICHHS M YTBEp)KICHHBIC
00BEKTHBALINH, SBIISIOLIMECS MECTOM CaMOpacKpbIThs U MaHupecrauuu MctuaHoro. [lox «io-
KOHOM» U «BOJIOCAMI» MOJPa3yMeBalOTCsl aTPUOYThI MOLLM, a M10]] «PacyecKoi» — MecTa siBJe-
HUS TTOCNIETHUX. « Y TPEHHUI BETEPOK» CUMBOJIM3UPYET MUJIOCTHBOE JIbIXaHHE, «Pa30CTIaHHOe
OBITHE» U CBSITOE UCTEUCHHE.

» Jror BOMPOC MOAPOOHO paccMaTpUBAETCS aBTOPOM B €ro KHuUre Xacmiu az Hazap-u
‘upgpan éa pancagpa (Memxen, 1379 ¢.x./1960).



JxaBaam Amysan
(Kym, Hpan)

BCTYIUIEHUE K PAXUK-H MAXTYM'

Iepswiii pazoen.
IIpeBo3HeceHHast MyIPOCTb U 000KeCTBUBIIMIACA My/Apell

1. ITogo6HO TOMY KakK OCHOBY NPEBO3HECCHHOW MyIpPOCTH 00pa3yroT (uiio-
co(ckoe 1oKazaTenbCTBO, MUCTHYECKOE Mo3HaHKUe W KopaH, cyTh 000)KeCTBHB-
LIErocsi My/ipelia COCTAaBIIsIeT MCTUHHOE OCYILECTBICHHE B ceOe BhIlIenepednc-
JICHHBIX DJIEMEHTOB MYAPOCTH TAKUM OOPa30M, YTO 3TH IJIEMEHTBI CTAHOBATCS
Kak Obl €ero BHIOBOW (hOPMOI M MOAEPKUBAIOUIUM BHIOBBIM OTiauuueM. [lo-
JI0OOHO TOMY Kak MPeBO3HECEHHAs! MYIPOCTh IJIABEHCTBYET HaJl BCEMH HAyKaMH,
000KEeCTBUBLIMICS MYyApeLl sBJISETCS IJaBol BCEX MYJIpELOB, MO0 «IIEHHOCTb
BCSAKOTO JIeNla — B TOM, 4TO IIPHIHYECTBYET eMy»>. TOT, KTO He SIBISIeTCS Yesio-
BeKoM (hritocopcKoro 1oKazaTenbCTBa, MUCTUYECKOTro Mo3Hanus 1 KopaHa wuiu
y KOr0 OHHM MPHUCYIIH TOJILKO KaK COCTOSIHMS, @ HE KaK MOCTOSHHbIE CBOMCTBA,
aKIMICHTAIbHO, & HE CAMOCTHO, HUKOT/Ja HE CTaHET OO0KECTBUBIIUMCS MY/I-
peLom.

2. OnpenenuTs 3TO MOKHO UCXOJS U3 CIIOCO0a MBICIUThH U HAIMYUS WIH OT-
CYTCTBHUSI TADMOHHMM B HAY4HOW CHUCTEME KOHKPETHOro Mbiciutens. Eciu mo-
CTHXKCHUE UCTHUHBI B MeTa(u3M4eCKUX BOMpOcax TpeOyeT BTOPOro POMKACHHS
MBICIIUTENS. U HAIWYUSL Y HErO BTOPOM MPHUPOAbI, TO MOCTHKEHHE UCTUH TIpe-
BO3HECEHHOU MYAPOCTH — TaKHUX KaK, HAIPUMEp, €AMHCTBO YMOMOCTHTAIOIIETO
U YMOITOCTUTaeMoro — TpebyeT TpeThero poxaeHus (¢unocoda U MOsSBIECHHS
y HEro TpeTbel NpupoAbl. Tak Kak COBOKYIHOCTb 3TUX UCTHH Ha A3bIKE 1lIapua-
Ta 0003HaYaeTCs CIOBOM «Bepay (#mar), a Ha sA3bIKE 3HATOKOB 00KECTBEHHBIX
HayK — «DO0XKECTBEHHOU MYAPOCTHIO», TO 000KECTBUBIINIICS MyApell SBISETCS

' MImeeTcs B BuIy KOMMEHTapHii aBTOpa K IEpBBIM IBYM ToMaM Acghdp Myser Campel,
CO3/aHHBIA HA OCHOBE €ro JIEKLUH B KYMCKOM T€0JIOTHYecKoi ceMuHapuu. TeKkeT mepeBoanuT-
cs1 o Tpetbemy m3nanuio (Kym, 1386 ¢.x./2007) ¢ HEKOTOPBIMH COKpAILICHUSIMH.

2 Haxmx an-6anara. § 81.
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WUCTHHHBIM BEPYIOIIMM B TOIJIMHHOM CMEICIIE 3TOTO CIoBa (M Ha0OOpOT, MC-
TUHHBIN BepYIOIINHA eCTh 00KECTBEHHBIN MYApEI).

3. ENMHCTBEHHBIM CPEeICTBOM JOCTHXKEHHS ATOH TPYTHOAOCTYIHON CTOSHKU
ABJIseTCsl CyOCTaHUMAaNbHOE JBHXKEHHE JyXa, COBEpIIaeMOe B YEThIPEX CTpaH-
cTBUAX. TOT, KTO COBepIaeT CBOe CyOCTaHIMAIbHOE IBI)KEHHE B CTOPOHY 3Bep-
CTBa, CKOTCTBA WJIH JIbSBOJBLCTBA, @ HE AHIEJIbCKOI'O YMHA, WIM K€, COBepllas
CTPaHCTBHE B CTOPOHY aHI€JIbCKOI'O YMHA, HE JOCTUIaeT KOHEYHOM LeJId, a Mpo-
XOJUT JINIIb HEKOTOPBIE CTYNCHH, HUKOTJa He CTaHeT 000KECTBUBIIMMCS MY/I-
pertom.

4. TlpuMeToil COBepIIEHCTBAa MPEBO3HECEHHONH MYIPOCTH UM IMOJHOTHI CEro
Japa Juis 000XECTBUBIIETOCS MyJpena sBISETCS COBOKYIUIEHHE COKPBITOTO U
CBUJIETENILCTBYEMOr0, OTAAHUE AOJDKHOE KaK MEPBOMY, TaK U BTOPOMY, U HE
3aCJIOHEHHE MEPBOTO BTOPHIM, a BTOPOro — mepBbiM. COBEpIIEHHBIM pedepeH-
TOM 3TOTO SIBJSIETCSI HEMOPOYHBIA MPEBO3HECEHHBINH YenoBeK [uMaMm Aud], ro-
BOPUBLIMA:

«IIpocu y MeHs, mpexae 4eM Thl noTepsut MeHs! Bouctuny, HebecHbIe Tpo-

I1bI H3BECTHBI MHE JIyHIIIe, YeM 3eMHbIe!»’

5. CoBeplLIEHHBIN YEJIOBEK JIyUlle 3HAKOM C COKPBITBIM MHUPOM, YEM CO CBH-
JIeTENbCTBYEMBIM, BBULY TOIO YTO CTYINE€Hb COKPBHITOIO COBEpPLIEHHEE CTYyNEHU
MPOSIBIIEHHOTO, U MPEBO3HECEHHBIN UEIOBEK CUJIbHEE CTPEMUTCS K TOMY, YTO
6oJsiee COBEPIIEHHO; €ro MOCIe0BaTeIH K€, B CBOIO OUYepeib, MOJIPAXKAIOT eMY,
OTHIOJb HE YJOBJIETBOPSAACH YEM-TO, YTO HIDKE O0KECTBEHHBIX MUCTHH, — «BCSI-
Kuil 3HaeT cBoi Bomomoi» (2: 60). OHM He HANMWBAIOTCS HUYEM, KPOME BOJEI,
ObroImeit B paro u3 uctoyarnka Kascapa.

6. CyOcTaHnManbpHOE JBIKEHIE CTPAaHHIUKOB COBEPIIIACTCS MO-pa3HOMY, HOO
BCSIKUH ABMXKYILUICS IBHXKETCS B MEpY LIMPOTHI cBoero ObiTHs. CyOcTaHIuab-
HOE CTPaHCTBHE COBOKYITHOI'O 4eJoBeKa Oosiee COBOKYITHO BBHIY OOJbILEH MOI-
HOTBHI €r0 OBITHSA.

Otpunaromuii cyOCcTaHIIMaabHOE JBIKCHHE HUKOTAAa HE CMOXKET MOCTHYb
CBOIO COOCTBEHHYIO BHYTPEHHIOIO TpaHC(OPMAIUIO JOJDKHBIM 00pa3oM: TOT,
KTO HE MOCTUI Ha OMbITE OTCTPAHEHHOCTH NyXa OT MaTepHH, JIMLIEH AOCTYIa
K BBICOKMM MeTadu3nueckuM TaiiHaM. IHbIMU clioBaMu, He MTO3HABILIMI ce0s He
MOXET MO3HATh JIOJIKHBIM 00pa30oM U BHELIHUN MUP.

7. AckeTndeckue ynpakHeHHs, IpeANrCaHHbIe PETUTHO3HBIM 3aKOHOM, TaK-
’Ke KaK BO3BBIIICHHBIH MMOMBICET, CITY)KaT NeHCTBEHHBIM (aKTOPOM ISl TTOCTH-
JKEHHSI BBICOKAX YMOITOCTUTAEeMBIX HCTHH, HOO MpaBUILHOE Pa3MEIIIICHHE Ha-
PSRy CO CMUpPEHHEM SBIISETCS MOATOTOBUTENFHON MPUYNHON HUCIOCTAHUS 00-
skecTBeHHBIX 3HaHMi. OT MOH CuHbl nepenarT, 4to B HHUcnociaaHuu borom
3HaHUS MBICIIb BBITMOJNHSAET TAKyl0 XK€ pojb, KaK Ijlad ¥ CMUPEHHe — B UCHpa-
myBaHUM 0T Hero MuiocTy u ynoBiaeTBopeHur VM HalMX Hy*XI.

3 Tam e, § 189.
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«Craper ozapenus» 1llnxab ag-Jlun CyxpaBapau, B CBOIO OYepellb, COBETY-
€T, Tepel] TeM KakK MPUCTYNUTh K M3y4eHHIo ero «MyapocTH o3apeHHs», co-
BepIIATh ACKETHUECKHE YIPAKHEHHs B TEUEHHE COPOKA JIHEii .

Kak BepHOe pa3MbllIJIeHHE, TaK U COBEpIIaeMble NMPaBUIBLHBIM 00pa3oM ac-
KEeTHUECKHE YIPAKHEHUsS] UTPAIOT BAXKHYIO POJb B CyOCTaHI[MOHAJIBHON TpaHC-
dbopManuu YenoBeka, OHAKO 0Cc000 EHCTBEHHO MX COBOKYIUICHHE U TOBEpKa
yuenuem Kopana.

Bmopoii pazoen.
OTin4uMe NpeBO3HECEHHOI MYAPOCTH
OT IPYTrUX 00:KeCTBEHHBIX HAYK

1. KimroueBoe OTiMuYMe MPEBO3HECEHHON MYIPOCTH OT APYTUX O0KECTBEH-
HBIX HayK — B YaCTHOCTH, TAaKUX KaK TEOpeTHYEeCKUil cy(pusMm (MHCTHLU3M),
dbunocodus ozapeHusi, nepunaretTuueckas Gpuiaocodus, KajJaMm U HayKa O Xaju-
cax, — 3aKJI0YaeTcsi B TOM, YTO BCSKasi M3 3THUX HAyK paccMaTpHBAET JIMIIb
OJIUH acreKT (uIoco(CKOro M0Ka3aTeNbCTBA, MUCTHYECKOro 3HaHus, KopaHa
M MPOPOYECKOr0 OTKPOBEHHMs, HE MPUHKMMAsi BO BHUMAaHHE JPYrue acCrleKThl
W CTOPOHEI, & €ClTi U o0pamaeTcss K HUM, TO pacCMaTPHUBaeT WX JIUINb KakK JO-
INOJIHUTECJIbHBIC JOKa3aTeJIbCTBA cBOel MpaBOTHI, & HE KaK COGCTBCHHO YKaszaHusd
(0ana’un).

2. Kaiicapu B cBoeM koMMeHTapuu Kk @ycyc M6H Apabu numer: «boxxbu
JIFOJIM HAXOJST 3TH CMBICIIBI TOCPECTBOM CBOEH MHCTHUYECKON MHTYHMIIMH, a He
MOCPEICTBOM MHEHUs W monaranus. CIIOBO OypxaH e YIOTpeONseTcs WUMH
B CMEBICTIC TIOOYKIEHHS (manOix), ¢ TNENbI0 CO3MaHUS PACHOJIOKECHUS K KOMY-
60 MK YeMy-Tu60, a He B CMBICIIE J0Ka3aTeIbCTBA» .

CyxpaBap/i, B CBOIO O4epe/lb, TOBOPHUT: «S MOCTUT 3TO HE MOCPEIACTBOM
pa3MbILIUIEHHs, & UHBIM MyTeM. 3aTeM s CTall MCKaTh JI0Ka3aTelbCTBA 3TOMY
MOJIOKEHHIO, TaK, YTOObI, €CJIM He PUHUMATh BO BHUMaHHUE YMCTBEHHOE J0Ka-
3aTeNLCTBO, HUYTO He MOGYXKIAI0 Obl MEHs COMHEBATHCA»'.

B cBoro ouepenp, TonkoBarenn KopaHa U XaJucOB OCHOBEIBAIOT CBOM METOJ
Ha nepeaaydye 3HaHug MO LCNOYKE OT YUHMTEId K YUYCHUKY, CHUTasd OCHOBHBIM
KPUTEPUEM MCTUHHOCTU 3HAaHUS UMEHHO ero nepenady. Eciv oHM U NPUBOIAT
JI0Ka3aTebCTBA, TO T BBIMOJHSIOT JIMIIb BCIIOMOraTeNIbHYIO posb. MyTakai-
UMbl TaKXKe HE HACTAWBAIOT HA 005A3aTEJIBHOM COUYETAHMM pa3yma U mepea-
BAaeMOTr0 3HAHMUS, CUUTAs, YTO HAUYUS OJJHOTO JAOCTATOYHO (KaK U3BECTHO, Ta-
Kre mpo0IeMbl Kajlama, KaKk IPOPOYECTBO B €r0 0COOOM CMEICIIE H UMaMar B €ro
0c0o0OM CMBICITE, 3HXKIYTCS Ha NepelaHHOM 3HaHKH, a He Ha I0BOJIaX pazyMa).

4 Cyxpasapoir. XuKkMat an-uimpax, c. 258.
3 Kaiicapu. Illapx ¢ycye, Texpan, 1952, ¢. 4, 58, 252.
8 Cyxpasapoir. Xukmar an-umpa, c. 10.
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3. OnmHako 000XKeCTBUBIIMICS MyJpel cHuTaeT Gpuaocockoe A0Ka3aTenb-
CTBO pPaBHBIM MHCTHYECKOMY ITO3HAHUIO, MOJIB3YSICh MEPBBIM OTHIOJb HE TOIBKO
B Ka4eCTBE JOMOJIHUTEIBHOTO MOATBEPKACHHS WM OOYXIEHUSI, a pacCMaTpH-
Bas (miocockoe 10Ka3aTeNbCTBO M MUCTHYECKOE TTO3HAHUE B Ka4E€CTBE OCHO-
BOTIOJIAraloOIMX (a HE BTOPUYHBIX) AJIEMEHTOB CHCTeMBl Hapsny c¢ Kopanow.
B wyacTHbIX ciiyyasx, KOrja pasyM YCTaHaBJIMBaeT HEOOXOAMMOCTb WIIM BO3-
MOYHOCTh KaKOTo-au00 OOIero MpUHIIMIMA, MPUCYTCTBYET MHUCTHYECKOE IO-
3HaHMe, HO (uitocodckoe 10Ka3aTeNbCTBO OTCYTCTBYET. B psige npyrux ciyya-
eB Kopan jgocturaer cBoeil menu 6e3 NMPUCYTCTBUSI MUCTHYECKOT'O TO3HAHUS,
MCXOJSIIET0 OT HE HEMOPOYHBIX MUCTHKOB.

WHpiMK croBamM, Korza JIeNlo KacaeTcst OOIIMX NPHHLUIIOB, TO 000XeCT-
BUBILHICS MyJpel HE yIOBJIETBOPSETCS HU YHCTO MUCTHYECKHM IO3HAHUEM,
HH JI0BOZIOM, OCHOBaHHOM Ha TepeJaBaeMOM 3HaHHWH, HO MPUBOJUT TaKXKe pas-
BepHyTOEe (hrstocodckoe HOKa3aTeNbCTBO, 3HAs, YTO BCE, YTO CBUAETEIBCTBYET-
s Ha OTIBITE, JOKA3yeMO.

4. Pazymeertcs, cieyeT UMETh B BHIY, 4TO (UIOCOPCKOE NOKA3aTEIbCTBO
¥ MHCTHYECKOe MOo3HaHue OTHOCATCs K KopaHy kak orpaHuueHHOe K abCoJtoT-
HOMY, a abCONIOT COEpXKUT B cebe Bce, uTo orpaHudeHo. OrpaHudeHHOE XKe,
B CWJIy KYLIOCTH €ro OBbITHS, JIMIIEHO HEKOTOPBIX acnekroB abcomtora. Hermo-
POYHBIN COBEpIIEHHBIH YEIOBEK MOKET COOOIIMTh MUCTHUKY O YEM-TO U3 CBUJIE-
TENBCTBYEMOTO MM, OH TaKXe MOXET HpeAcTaBuTh Quiocody duiocodcekoe
JIOKa3aTeNIbCTBO UCTHHHOCTH CBHETENBCTBYEMOT0 MM. VICTOYHMKOM 3TOro co00-
IIEHNs W J10Ka3aTelbCTBA SBJIAETCS MpHCYIas eMy HeOrpaHWYEHHOCTb W IIH-
poTa OBITHSI TIPOPOYECKOTO OTKPOBEHHMS 10 OTHOILIEHUIO K OrPaHNYEHHOMY OblI-
THIO PHUIOCO(CKOro 10Ka3aTeNbCTBA 1 MUCTHYECKOTO TIO3HAHUS. DTHM, KCTaTH,
OOBSACHSIETCS pa3uine MEXIy HETIOPOYHBIM COBEPLICHHBIM UYEIOBEKOM, C Of-
HOW CTOPOHBI,  GHUIOCO(YOM U MECTHKOM — C JPYTOM.

5. Cagpa yTBepXkIaeT, YTO «pa3luyuhe MEXIy 3HAHUSAMM JIIOAEH CHeKyIs-
TUBHOTO PACCMOTPEHHUs W JIIOJIed WHTYUTUBHOTO BUAeHUs (Oacap) momgoOGHO
pa3UuUI0 MEXIy TOHMMAHUEM CMBICIA CIafoCTH W BKYILIEHHEM €€ WM pa3-
JUYMIO MEXIy TOHHMMaHHEM CMbICTa 370POBbsS M BJIACTH M OOJaJaHueM 3710-
poBbeM W BiacThio. CremoBaresibHO, HEBO3MOXKHO ITO3HATh WCTHUHBI BEpbI,
TpeIBapHUTENLHO HE OYMCTHB CBOE cepiie» . [1oaTomy duaocockoro aokaza-
TeJILCTBA 0€3 peabHOr0 HaXOXAeHHs HepocTaTouHo. OH rOBOPHUT 0 HE0OXOIH-
MOCTH B3aUMHOT'0 MX COITyTCTBOBaHHS JIPYT IPYTY CIEAYIOLIMM 00pa3om:

«MBI He paccMaTpHBaeM 37eCh YHCTOE MHUCTHYECKOE MO3HAHHE M BKYILICHHE
WY YHCTOE MOJPaXKaHHE PETUTUO3HOMY 3aKOHY MPU OTCYTCTBUH JOKA3aTEIIbCTRA.
OHOTO JIMIIb CBHIETEILCTBOBAHMSL, O3 (PHIocodCcKoro qoka3aTenbcTa, HEIOCTa-
TOYHO Ui CTpaHHHUKa. Pazymeercs, uucro ditocodckas AUCKYCCHS, IPH OTCYT-
CTBHH MICTHYECKOTO OTKPOBEHHSI, TAKIKE COJIEPYKHT B CeOe CyIIECTBEHHBIN H3BIH»'.

" Caopa. Kommentapuii k cype an-Bdiu ‘a, Texpan, 1365 c.x., c. 76.
8 Canpa, Acgpap, 1.7, ¢c. 326 u 153; 1. 9, c. 234.
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OH noJsiaraet, 4YTo BEPHbIH PETUTHO3HBIN 3aKOH MPEBBIIIE TOr0, YTOOBI MPO-
TUBOPEYUTH AOCTOBEPHBIM (PHIIOCOPCKIM MCTHHAM, M POKIMHAET HHUI0CODHIO,
4BM 3aKOHBI IPOTHBOpeUaT Kopany u npefanuio’. 3aTeM OH 00bACHSET, MOUeMy
HEKOTOPbIE MUCTHKH HE CIIOCOOHBI TOUYHO c(hOPMYJIMPOBATH MPHUHIMITBI CBOETO
YYEHMsI U OIUcaTh cBUIETENbCTBYeMoe UMU: «IloCKonbKy OHM BceLeno npena-
JIMCh aCKETHYECKUM YIIPaXHEHHUSIM W HE UCKYIIEHBI B HAyYHOH Oecene, OHM He
MOTYT JOJKHBIM 00pa3oM HM3JI0KHTb CBOM MHCTHYECKHE OTKPOBEHUS, WU XK€,
Oy /Lyuu 3aHATHI Gojlee BaXKHBIM JI€I0M, OHH He yJEISIOT STOMY BHUMAHHs ',

O npuHLMUIE eANHCTBA OBITHS, NCTIOBELYEMOM JIFOABMH MHUCTHYECKOTO OT-
KpPOBEHMsI U CBUAETEIbCTBOBaHUs, Caapa roBoput cienyromum obpasom: «Ilo-
CTHXXEHHUE 3TOr0 NMPHUHLMIIA TOCPEACTBOM JIMIIb HEKOW CyMMBI CIIEKYISTHBHBIX
BO33pEHUH, O€3 PACCMOTPEHHsI TEOPETHUYECKUX MOCHIJIOK U OTKa3a OT MPHUBBIYKH
YIOTPe6IATh MOTeMUYECKHe MPUEMbl B JIUCKYCCHH, HEBO3MOXHO»''. B cBOIO
ouepenb, 0 HEOOXOJMMOCTH ONMUPATHCA Ha MPOPOUYECKOE OTKPOBEHHE M CBHJIE-
TEJILCTBO HEMTOPOYHOI0 B 00KeCTBEHHBIX HCTHHaX Cajipa rOBOPHT CleAylolee:
«TocpenctBom Kopana u mpopodeckoro mnpenanusi (BOCXOZSIIEro K HETOpod-
HOMY, He 3allITHAHHOMY JIOJKBIO U OIIMOKOI1), a Takke MaTeMaTH4YeCKOTr0 YMCT-
BEHHOT'O JJOKa3aTeJIbCTBA MOXKHO JIOKa3aTh BCE, YTO HEe aOCypAHO M HE HEBO3-
MoxHO»'2. TakuM 06pa3oM, MPOPOUECKOe OTKPOBEHHE BBITIONHAET POIIb CPes-
Hero TepMuHa B (HUIOCO(CKOM HOKa3aTeNbCTBE MPU YCIOBHH TOTO, YTO €ro
JIOCTOBEPHOCTh JOKYMEHTAJILHO HEOCHIOPHUMA U YTO OHO COAEPXKHT B cede sICHOe
yKa3aHue.

6. TakuM 00pa3oM, BCEOXBATHOCTh NMPEBO3HECEHHONW MYAPOCTH 3aKIH0YaeT-
C4A B TOM, YTO OHa, B OTJIMYMUE OT APYIMX HAyK, KaK HaChIIacT HlOI[eﬁ CBUJC-
TEJILCTBOBAHUS, TaK U COOOLIAET MacTepaM IMCKYPCHBHOTO PacCMOTPEHUs He-
OCIIOPYMO HCTHHHOE 3HaHWE. Beap 17 MHCTHKAa JOCTaTOYHO MUCTHYECKOTO
MO3HAHMsI, HO OHO HE YJJOBJIETBOPSET MPEACTaBUTENIEH AUCKYPCHBHOTO MOAX0/a.
HaobopoT, 0qHOTr0 ANCKYPCHBHOTO 3HaHMS HEIOCTAaTOYHO JUIsi MUCTHKa. [lorne-
MHKa MyTaKaJJIMMOB, IpecieNyIolias Lelb 3aCTaBUTh 3aMOJIYaTh MPOTHBHHKA,
He yOexxaaeT mpuBepkeHna GuiococKoro 10Ka3aTesbCTBa.

CrnenoBaTenbHO, €AMHCTBEHHBIM BHJIOM 3HAHMSA, YJOBJIETBOPSAIOIINM Kak
CaMoro IMPEeBO3HECEHHOTO MY/pela, TaK M JI0Jed CBUIETEIbCTBOBAHUS U Clie-
KyJISITHBHOTO PaCCMOTPEHHS, ABIISIETCS IPEBO3HECEHHAs: MYAPOCTb.

7. Orcrozia cieyeT, 4To MPEeBO3HECEHHast MyJPOCTh He MPeCTaBIseT co00i
MIPOCTYIO0 COBOKYITHOCTH PallMOHAIBHBIX W MHCTHUYECKHX HayK, YTO aBTOMATH-
4YeCKH JIen1ajo Obl BCAKOTO, YCBOMBLIErO BCE YAaCTH 3TOM COBOKYMHOCTH, Ipe-
BO3HECEHHBIM MyJperioM. HanpoTus, oHa npezacrasisieT co0OH MPOCTYIO UCTH-

® Tam xe, T. 8. ¢. 303.

' Tam e, T. 6, c. 284.

" Cadpa. An-Ma6na’ Ba an-ma‘an. Kym, 1399 x., ¢. 306.
"2 Caopd. Acdap, 1.9, c. 67; 1.7, c. 327.
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HY BBHJY CBOEH NMPOCTOTHI, BOMPAIOLIYIO B CE0sl COBEPIIEHCTBA BCEX 3THX HAyK
Hanbos1ee mosHBIM 00pazoM. OG0KECTBUBIIMIACS Mypell, B CBOIO OUepe/ib, pe-
CTaBJIsieT co0O0il COBEPIIEHHOr0 YeJI0BeKa, KOTOPOMY BBHUJIY HEOTPaHWYEHHO-
CTH ero OBITHS MPHUCYIIH BCE COBEPIIEHCTBA (PMI0CO(OB, MUCTUKOB, MyTaKal-
JIMMOB U MyXaJlJHUCOB, n0o oH BJIaACCT NpeAMETOM UX HAYKHU JIYUIIC U MMOJTHEC
X CaMHMX M CIIOCOOEH M3JI0XHTh ero 0ojee OCHOBaTelbHBIM oOpa3oMm. Benb
abcomoTHOE 00JIalaeT COBEPIICHCTBAMHM OI'PAaHWYEHHOTO B OOJbIIEH CTENeHH,
yeM camo orpaHudyeHHoe. Hemapom B dunocodun Canpbl ocoboe BHUMaHKE
yZenseTcss pacCMOTPEHHIO MPOMEKYTOYHOTO BOOOPaKEHUs, MPUCYILETo CHIIe
BOO6pa}KeHI/lﬂ u cujie MblCﬂl/IB, TOTrAa Kak MHOTHE APYTHUE MBICIUTEIN, BKIIIOYasA
Jla’ke HEKOTOPBIX MUCTHUKOB, PACCMATPUBAIOT 3TH CHIIBI KaK Cyry0o MaTephalib-
HbIeM.

8. Tem caMbIM YCTaHOBJIEHO pa3iMyKe MEXKAY TeM, KTo coOnpaeT B cebe Bce
HAYKH, ¥ T€M, KTO TpocTo 3HaeT BcE. [lepBrIii B M000H U3 HAyK MPEBOCXOIUT
3HATOKa ATOH HayKH; BTOPOHW B JIydllleM cliydae paBeH eMy. Benb mepBbiii yio-
CTOMJICSI HICTUHHOTO €IMHCTBA, TOT/Ia KaK BTOPOI YBHU/EJ JHIIb OTHOCHTEIBHOE
€IUHCTBO B WCTUHHOM MHO>KECTBEHHOCTH.

Hanpumep, Hacup an-luna Tycu MOXXHO paccMaTpuBaTh B Ka4eCTBE YellO-
BeKa, BOOpaBIIEro B ce0sl BCE TEOPETHUECKHE COBEPIICHCTBA, a HE MPOCTO 3py-
nurta. PaccmMarpuBasi HEKOTOpBIE CIIOKHBIE U 3allyTaHHBIE BOIPOCH! Kajlama, OH
npeanaraeT UM Oosee mpueMIIeMble PEIICHMs, YeM Te, KOTOpbIE Mpeasaraaich
crelrallucTaMy Mo 3Toi Hayke, B yacTHocTh Daxp aa-/[uHom Pasu.

Bo3bMeMm B KadecTBe MpHMepa BONPOC O criocode CBSI3U He-HEOOXOIMMO-
cyiero ¢ Heooxoaumo-cymum. @axp aa-/{un Pasu yTBepiknaet, 4to paszHoria-
CHsl, UMEIOLIEe MECTO 110 ATOMY BOIPOCY MEXIy MyTakalauMamH M (uioco-
dbaMu, HOCAT YMCTO TEPMUHOJIIOTHUECKHUI XapaKTep.

B otBer Tycu 3ameuaer, 4TO «3TO [MHUMBIN]| MUp, 0€3 JOCTHIKEHHS COTIa-
CHsl MEKy TIPOTHBHHKAMI» ~. 3aTeM OH MOAPOGHO pa3bHpaeT IPHHIIMIE! yue-
HHsI MyTaKaJJIAMOB M OCHOBHBIE MOJIOKEHHUS JTOKTPUHBI (hrstocodoB, mpuxoas
K BBIBOJY, 4TO Pa3u HeBEpHO MOHSII MOCIEAHUE U PaBHBIM 00pa3oM HE MOCTHUT
U UCTHHHOTO CMBICIIA CJIOB MYTaKaJUIMMOB (XOTS M CUMTa ceOsl BbILIAIOIINMCS
CHELHUaICTOM T10 Kanamy). Tycu OOBSICHSET 3TO TeM, YTO CII0co0 MBICIH MyTa-
KaJutuMa OJrKe K crmoco0y MBICITH QH3UKa, YeM K crtoco0y MBICTH MeTapHu3uKa.
O0a nepBbIX J0Ka3bIBalOT ObITHE TBOpLA OT TBapu. B cBoro ouepens, metadu-
3MK OJIM)KE K MHUCTHKY, YeM K JBYM IEPBBIM, KaK 00 3TOM, B YaCTHOCTH, CBH/IE-
TENBbCTBYET HM3BECTHOE «I0KA3aTEeNIbCTBO MPABEIHBIX» (OYPXaH ac-cudOuKum).
TeM caMbIM BBISICHSETCSI M TO, KAKOBa CTOSIHKA caMoro TycH u KakoBa — KpH-
THUKyeMOro um Pazu.

" Tam e, T. 3, c. 475-487.
' Cwm., manp.: Kaiicapir, Wapx dycye, ¢. 282.
' Am-Tyeir. Wapx an-umapar, Texpan, 1329 ¢.x., T. 5, ¢. 3.
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XOTsl HeNb3s1 CTaBUTh 3HAK a0COIIOTHOTO PaBEHCTBA MEXKAY Pa3HBIMM Mpe-
CTaBUTEISIMU KajlaMa W XOTS HET COMHEHHS, YTO MYTa3WINTBI OBbUIM CYyLIECT-
BEHHO Oosiee CBOOOJIHBIMH MBICIHUTENSIMH, Y€M allapuThl, OJHAKO OOLIMH Crio-
€00 MbILIIEHU] MyTakaJuIMMOB Tycu cXBaThIl BEpHO.

Tpemuii pazoen.
JyxoBHas xu3Hb Mysuibl Caapbl

OcHoBHbIe (QaKThl BHeLIHEH kn3HU Caapbl MEPeunCisioTesl BO BCTYIUICHUN
K TIOYTH BCSKOMY M3AaHHIO €ro TpynoB. OJHaKo Mbl HalmpacHO OyAeM Tam Hc-
KaTh IyXOoBHYIO Ouorpaduio Cazapbl. OHa COIEpXKUTCS B CaMUX €ro KHHIax,
a He BO BCTYIUIGHUSIX K HUM. B 4acTHOCTH, cielyeT BbISBUTb NMPUHUMIIBI U
OCHOBBI, PUCYTCTBYIOIME BO BCEX €r0 TPyAax.

Ecnu BHemHIo0 xu3Hb Caapbl MPUHATO AEIUTh HA TPU NEPHOJA, TO €ro
BHYTPEHHIOIO )KM3Hb MOXKHO Pa3JIeJINTh Ha MATh YacTel. Tpu neproaa BHEIIHEH
JKM3HM MOXKHO OXapaKTepH30BaTh KaK JABM)KEHHE BO BPEMEHHM, TOTAA KakK MSTb
3TAIoOB €ro JYyXOBHOT'O pa3BUTUSI — Kak 00pa3dMK CyOCTaHIMAIBLHOTO JIBHIKE-
HHUS.

HcTuHHAs KN3HB BCSIKOTO YEJIOBEKA 3aKII0YAETCs] MMEHHO B CyOCTaHIMab-
HOM JBMKCHHUH, a HE B JIBIDKEHMH KaKOTo-JIMOO MHOTO BHJA, OTHOCSIIEMCS JIH-
60 k ero Temy, MO0 K AyXy aKIMAEHTAIbHBIM oOpa3om. Kak m3BecTHO, MUD
OBITHSl JIETUTCSl Ha TPU YacTH — YYBCTBEHHO BOCIPHHHMaeMylo, BOOOpakae-
MYI0 M yMonocTturaemyto. [Ipucyiue 4enoBeKy CHIIbI TOCTHKEHUS! COOTHOCST-
Cs C OJIHOM MM HECKOJbKMMHU U3 3TUX TpeX 4acTed. Ero nmpakruueckue Cuibl,
B CBOIO Ouepe/ib, CIeAYIOT TeopeTnueckuM. IloaToMy Bee moau aensiTest Ha Tpu
rpymnmsl: 1) Ar01u 9yBCTBEHHO BOCIPHHMMAEMOTO M 3TOTO MHUpA; 2) JIOAHU TO-
CTUr'aeMoro B BUAE MTOJ00MS, WIIH JIIOAX MTOTYCTOPOHHETO MHPA; 3) JIIOU pazy-
Ma wii moau bora...'°. Cy6craHiuansHoe IBHKEHHE BCAKOIO 4elOBEKa CO-
BEpLIAETCS COTIaCHO €ro MO3HAHUIO U CKIIOHHOCTH.

Tpu umkia BaemHel >xu3Hu Caapel cnenyromue: 1) nepuon oOydeHus pa-
LMOHAJBHBIM U TPAAWULMOHHBIM HayKaM 10/ PYKOBOACTBOM BBIJAIOLINXCS yUH-
tenelt (B wactHocTH, Mupa [Jlamana u Illeiixa baxan) B lllupaze u Ucdaxane;
2) BpeMs OTIIENBHIYECTBA U OTKa3a OT BCSKOTO HAYYHOTO MCCIIE0BaHMUS U TIpe-
ObIBaHUMS B iepeBHe Hemonaneky oT Kyma; 3) mepuon Bo3BpalieHHs K Hay4HO-
MY MCCIIEZIOBaHUIO U TIPETOIaBaHuUIo.

B cBo ouepenb, NATh 3TANOB €ro JyXOBHOM )KU3HM MOXKHO MEPEUUCIUTh
CIIeIYIOIINM 00pa3oM.

[TepBriit aTan npexacrasiser coboit neproxn nzyuennst Cagpoil mpousBese-
HU# PunocodoB (TIEPUIMATETHKOB U MIIPAKUTOB) U MYTaKALTUIMOB (MyTa3HIIH-
TOB M AIIAPUTOB), TBOPUBIINX 10 Hero. CoriacHo MOCIOBHLE, INIACSIIEH, 9TO

' Canpa. Tagpcip diiam an-kypeir. Texpan, 1366 c.x., c. 101.
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«JIOCTOMHCTBA NPaBeJAHUKOB CYTh MOpOokH npuOmmxkeHHbIX [K bory]», Canpa
CUNTAET 3TO BPEMs CBOCH KM3HM MOTpPAadyeHHBIM, 0 OONbIIOMY cyeTy, Oecro-
ne3Ho, mpocs y bora npomenus 3a 31o. OH ONMUCHIBAET 3TOT MEPHUOJ KaK «TOT-
TaHHE Ha MECTe», a HE KaK CTPaHCTBUE, O3HAMEHOBAHHBbIH HEBEICHHEM, a HE
MOHUMAaHHEM U Pa3MBIIIJICHUEM.

Bropoit neprox mpencrasiser co0oii cyOcTraHIMambHOE HpeoOpasoBaHKE
1 lyXOBHOE CTPAaHCTBHE OT MHOKECTBEHHOCTH K €IMHCTBY M OT TBapH K TBopILy
U 3aBEpIIAETCsl CBUIETEIbCTBOBAHUEM Hayajla TBOPEHUS U JOCTH)KEHHEM Haua-
Jia cBATOCTH (Ipyx0b1 ¢ Borom) (sanaiia).

Tpernii nepuon npeacrasisieT codOi nMepros CyOCTaHIMATBHOTO IBHKEHUS
W TyXOBHOM TpaHc(hOpManny, BEIPAXKAIOIIEHCS B IEPEX0/ie OT €AUHCTBA K €ANH-
CTBY U B cTpaHcTBHU OT McTuHHOTO K VicTHHHOMY, BMecTe ¢ ICTMHHBIM, U B CBH-
JIeTeIbCTBOBAaHUM MPEKPACHBIX UMEH bora. 910 — camoe JUIMHHOE U3 YeThIpex
ctpaHcTBui Caapsl.

YeTBepThlil Mepruo MpeACTaBIsieT cOOOH HOBBIH 3TAIl CTPAHCTBHSA, JyXOB-
Hoe oOpallleHne OT eIMHCTBA K MHOXKECTBEHHOCTH U CTpaHCTBHE OT McTHHHOTO
K TBapH, MpOsIBIIOLIeecs KaKk CBUAETENbCTBOBaHUE BoXXbUX cleoB U BO3aeH-
CTBHMH B MecTax NposiBiIeHus Ero Bemuuus n KpacoTsl.

Tpu nocnenuux crpancTBust Cangpa cCOBEPIIMI BO BPEMSI CBOETO BHEIIHETO
OTLIENBHUYECTBA U YIAJICHUsI OT MHpa: COBEPIICHUE JyXOBHOTO CTPAHCTBHSA
HHMKaK He NMPOTHBOPEUYMT TEJIECHOMY yJalleHHUI0 OT MUpa — Hao0OpoT, BTOpoe
OnarompusTcTBYeT nepBoMy. BrickaszbiBanust Cazipbl Ha 3TOT CUET NOPA3UTEIb-
HO CXO0XH C BbIcKa3biBaHusAMH CyxpaBapan u MI6H Apabu, B KOTOPBIX OHH TI0-
BECTBYIOT O CBOMX JyXOBHBIX COCTOSIHUSX.

[TaTe1ii mepuon npencrasisieT coboil cyOcTaHIMAIbHOE CTPAHCTBHE OT MHO-
JKECTBEHHOCTH K MHO>KECTBEHHOCTH M OT TBapu K TBapu mocpencrsom Mcrun-
HOTO W TPOsIBIAETCS Kak JocTaBieHue mocnanusi Mcruanoro k mecram Ero
MIPOSIBJICHUS TIOJ JIMYMHONW MHOKECTBEHHOCTH M «He3acloHeHue» MCTHHHBIM
TBapH B €ro cBUjieTendbcTBOBaHMM. Ha 3ToM srtame, Cajgpa HaXoauT CBOE MpHU-
3BaHNE B MPENoJjaBaHiy, 00yUYeHNH U BOCIIMTAHUH JPYTHX.

OTOT MATHIA MEPHO TyXOBHOTO CTPAHCTBHS COBMAIAET C €r0 BO3BPAIICHH-
€M M3 OTILIEIbHUYECTBA B OJHOM M3 cell B OKpecTHOCTIX Kyma B Oombiioit mup,
B Hay4HbIE [ICHTPBI.

Pa3znuny mexnay Bo33peHusaMu Caipbl Ha HEPBOM U MSTOM dTamax MOXKHO
BKparTIle ONucaTh CIeqyIomnM 00pa3oM.

1. Ha nepBom stame Caznpa BianeeT JIMIIL OJaronproOpeTeHHBIM 3HaHUEM,
JIelyIUPOBaHHBIM OT YMCTBEHHBIX NOHATHI. Ha msarom ke sTane npuobdpe-
TEHHOE 3HaHWE MPEACTaBIsIET cOOOW MoApaxkaHHe OObEKTHBHPOBAHHBIM U
CBUJETENBCTBYEMBIM BOBHE HCTHHAM. MHBIMM clioBamH, B MEPBOM cClydae
MBI HIMEEM JIENIO C JIOCTOBEPHBIM 3HAHUEM, HE CTaBILUM JOCTOBEPHOH 00b-
€KTHBHOCTBIO [UIS €r0 00a1aTens, a BO BTOPOM — C JOCTOBEPHBIM 3HAHHEM,
OepyIinM Hayallo B IOCTOBEPHON OOBEKTHBHOCTH.



36 TpancuenpeHTHas punocodus Mynner Caapsl * J[kaBagu AMynn

2. Ha nepBom stamne 3nanne Caapbl, BBUIY TOTO YTO OHO HE CBEPEHO ¢ 00BEK-
TUBHOM MCTHHOM, CONEPXXUT B ce0Oe psJ OMOOK; ero ke 3HaHHe Ha 3aKIo-
YUTENBHOM 3Tare, Oyly4d CBEPEHHBIM C OOBEKTUBHOW WCTWUHOM, JMIIEHO
omKOOK, paHee COAEpKalMXcsi B ero yueHnd. Tak, Ha MepBOM JTare
CTepkHEM ero (uiIoco(uH SBISIIOCH OLIMOOYHOE MOJIOKEHUE O MEPBOOC-
HOBHOCTH HYTOWHOCTH. DTO C HEHM30EKHOCTBIO TOBIEKJIO MHOTHE ApYrue
omnOku. Ha mocnenHeM ke sTamne, caenaB CepALEBUHON CBOETO Y4EHHS I10-
JIO)KEHHE O TIePBOOCHOBHOCTH ObITHs, Canpa cMOT n30eXaTh MHOTHX SIBHBIX
U CYLECTBEHHBIX OLIMOOK.

3. Ha nepBom srane ¢uiiocopckoe 3Hanue Canpsl He TOJIBKO He ClIOCOOCTBOBAIIO
OBJIAJICHUI0O UM MHCTHUYECKUM CIIOCOOOM IMO3HAHUs, HO, HA00OPOT, NEHCTBO-
BaJIO KaK MPerpaja M MpernsITCTBUE Ha ero MyTH K HeMy. B cBoro ouepens, Ha
nocnenHeM stane Capa MoCTPOMI MOCT, TIPUTOIHBIN TS Tepexoa oT (uito-
couM K MUCTHYECKOMY TTO3HaHWIO. Beap XOTS yMCTBEHHbIE NOHATHS U MOA-
pakaroT AeHCTBUTENBHOCTH, OHAKO 3TO MOJpa’kaHUe COBEpIIAeTCs He Hemo-
Cp€ACTBEHHO, a NOCPECACTBOM AYIIEBHBIX q)OpM, M O3THU IOHATUSA HUKOI'Ja HE
CBSA3aHbI IIPSIMO C BHEUIHEW AEHCTBUTENBHOCTHIO. Beab To, 4TO BOBHE, sBIS-
€TCs BHEITHUM peepeHTOM 3THX MOHATHI, a He NCTHHHON MX 0CO0BI0, HOO
MIOHSTHE HE TOXKAECTBEHHO YTOMHOCTH. C Apyroil CTOPOHBI, COITIACHO MOJIO-
JKEHHUIO O IEPBOOCHOBHOCTH OBITHSI, YM JIMIIEH JIOCTYyTIa K TOMY, YTO SIBIISIETCS
HCTUHOM, TO €CTh K OBITHIO, U BEIHYXK/IEH Y/IOBJIETBOPSTHCS JIUILL €e 00pa3oM.
Takum oOpasom, ¢uiocodcTBOBaHHE yMa HE HPHBOIUT K OOBEKTHBHOMY
MHCTHYECKOMY TO3HaHHIO. B CBOIO ouepenpb, Ha TocieaHeM dtamne Gpuiocod-
ckast MbpIcib Cafipbl 3WXKIETCS HA CBHAETEIbCTBOBAHWM BOOYMIO, CTaBILIEM
MPEANOCHUIKON M TMOATOTOBUTEIBHBIM YCIOBUEM MHCTHUYECKOTO ITO3HAHMSL.
Tem cambiM Cazpa mepexoauT OT BO33pEHMs] 00 aHAIOTMYECKOH rpajalin
OBITHSI K MCTIOBEJAHHIO €TI0 MHIMBHIYaIbHOTO eIMHCTBA.

4. Tlo3Hanwus, kotopeiMu Cazipa 00J1ajan Ha Ha4yaJlbHOM JTare, HUKOMM o0pa-
30M HE OBUIH JOCTATOYHBIMU [JIs1 MPABUJIBHOT'O TOJIKOBaHUA KopaHa H 110-
CTHXXEHUSI €r0 CKPBITOro cMmbicia. HaobopoT, OHM MpHUHYXIaTN €ro OrpaHu-
YUTBCS PACCMOTPEHHEM €ro BHemrHel cTopoHbl. IlomoOHO Beskomy Qop-
MaJIbHOMY 3HAHHMIO, €T0 TOTJAAIIHEee 3HAHNE OrPaHUYUBAJIOCh YEIOBEYECKUM
acnekToM KopaHa M B nydliem ciyyae KacajaoCh HHU3IIErO YPOBHS aHIelb-
ckoro mupa. B cBoro ouepenp, 3HaHue, KoTopbiM Caapa o0nagan Ha KOHEY-
HOM 3Talle, CIYXKHJI0 XOPOIINM MOJCTIOPbeM Kak Uil COXPaHEHHS BHEIIHETro
cmbicna KopaHa, Tak ¥ U1 MOCTHXKEHUS] BHYTPEHHETO, CKPBITOIO CMBICTIA.
Ha sTtom stame oH nocturaer uctuny KopaHa B Buie «II€pBOKHHUIH», KOTO-
pasi He HalHcaHa HM Ha apaOCKOM, HM Ha €BPEHCKOM MM apaMeHCKoM, HO
obyayaeTcsi B CIIOBECHOE U MHCHbMEHHOE OfiesHHE, JIMIIb KOrjJa OHa MpOsB-
nsietcst BoBHE. J[J1sl MOCTHIKEHHUSI CMBICHIA €€ CJIOB ClielyeT YCBOUTH (op-
MaJIbHbIE€ HAYKH, OAHAKO IJId MOCTHUXKCHHUA €€ 00BEKTUBHOM PCaIbHOCTHU
3TOTO HEIOCTATOYHO.
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Hawmryumiell moaroToBKoi Ui MOCTHXKEHUsI CKphITOro cMeicia Kopana
SBISIETCSI CBU/IETEIILCTBOBAHNE OOBEKTHBHBIX WCTHH; OJHOTO BHEIIHETO
3HAHMS I 3TOrO SIBHO HEJOCTAaTOYHO. Beab yMCTBEHHBIE IIOHATUS HE pac-
KPBIBAIOT UCTHHY JyXa, SBISAIOLIYIOCS SBJICHHON BOBHE OOBEKTHUBHOM Oei-
CTBUTENBHOCTBIO. OHM TaKke He MOTYT CIY>XUTb CPEICTBOM IOCTHKECHUS
BHyTpeHHero cMbicna Kopana. Pasymeetcs, mocpeacTBoM 3HaKOMCTBA € yMO-
MOCTUTa€MBbIMU 3HAHHUSAMHU MOXKHO M3BII€Yb TOYHBIE cMbICHBl. OfHaKo, Ka-
KM OBl TOHKMM HU OBUT yMCTBEHHBIH CMBICI, YMCTBEHHOE HE MPEBpaIlaeT-
csi B 00BEKTUBHOE U SIBICHHOE BOBHE. [103TOMY OHO HE yTOJISIET XKaxIy Iy-
Xa, a HaIpOTUB, yBeauuuBaeT ee. Cazipa He TOJIbKO pa3pelun riayookue ¢u-
nocockue mpodiemMbl, HO U PACKPbLUT HOBbIE TOPU30HTBI IS MOCIEYOIINX
TonkoBarenel Kopana.

5. Ilogo6HO TOMYy Kak ero 3HaHHWEe MEepBOrO Mepruoja He MMENIO0 Hay4YHbIX IO-
CIEICTBHUI IO OTHOLIEHUIO K MUCTHYECKOMY Mo3HaHUI0 U KopaHy, OHO Tak-
K€ HE UMEJIO NIPAKTUYECKOro CJIEJICTBUSA B IJIaHE BOCIUTAHMS AYLUU U OYU-
weHus cepaua. B cBoro ouepenp, 3HaHME, KOTOPBIM OH 00ajai B MOCIeA-
HIOIO 3M10XY CBOEH JKU3HM, CTAHOBWJIOCH BaXXHEHIIMM CPEICTBOM OUYMLICHUS
cepaua M ayxa. Begp myx siBisieTcss 0ObEKTHBHO AAaHHBIM BOBHE CYLIMM U
€ro COBEpPIICHCTBA TOXKIECTBEHHBI eMy. OHHM CyIIecTBYIOT BOBHE, M 0O0Ib
JyXa W JIEKapCTBO AJIsl HETO HEJb3s BBIABUTH OCPEICTBOM YMCTBEHHBIX MO-
HATUH, PaBHO KaK IOCPEACTBOM HMX HEBO3MOXHO JOCTHUYb COBEPLICHCTBA
nyud. [TogoOHO TOMy Kak B 3Ty 3aKJIIOYMTENILHYIO 310Xy CBOEH JKM3HU
Cazpa 10Ben O COBEPIISHCTBA CBOE BlaJeHHe (UIOCO(OCKUM JI0Ka3aTellb-
CTBOM M JOCTHUT HOJIHOTBI B MHCTHYECKOM NO3HaHWM U 3HaHuM KopaHna,
B 3Ty HOpPY OH TaKXe JIOBEJ O HEOOXOAWMOro COBEpIIEHCTBA HPABCTBEH-
HYIO U IPAKTUYECKYIO0 CTOPOHY CBOEH TMYHOCTH. Beap cBuaeTenbcTBOBaHME
Jyloi O0KEeCTBEHHBIX MCTUH SIBISETCS OCHOBAHUEM Il JOCTUXKEHHUS €10
COBEPILEHCTBA BO BCEX €€ ACIEKTaX, KAK TEOPETUYECKUX, TaK U MpPaKTHYeE-
cknx. OTMETHM, 9TO TeM %e crnocodom, kotopsiv Cazpa B Achdp'’ omucel-
BaeT COBEPIIECHCTBO TEOPETHUYECKON M NMPAKTUYECKOW CHI, B NMPEIUCIOBHH
K Tonkoanuio Aiiam Kkypcii'® OH u3naraeT moseieHue Boxbel MHIOCTH
0 OTHOLIEHHIO K HeMy: «CnaBa bory, KOTOpbIl MO3BONMI MHE BMECTHUTh
B MOEH I'pyIu MCIIaM U OCBETUJ MeHs cBeToM Moero I'ocnoga». Ilockonbky
YHUCTOTY AyXa MOXHO OOpecTH JHIlb B yAAJI€HUH OT MHUPA, TO U3bSIH €ro
Cazpa ycMaTpuBaeT B JIFOOBU K 3TOMY MHPY, SIBISIFOLLEHCS] KOPHEM BCEX 3011
HcTOuHMK BCEeX PEeNMrHO3HBIX COONAa3HOB M W3BSIHOB B MYCYJIBMaHCKOM Be-
poyuennn Cazpa ycMaTpHBaeT B OOIIEHWM HECOBEPIICHHBIX M MOPOYHBIX

o 19
YYCHBIX C BJIACTUTCIISIMU U IPABUTEIIAMU CBOCHU SIIOXU .

" Caopd. Acdap, T. 1, ¢. 20-22.
'8 Cadpa. Tadchp aifar an-kypc, c. 8-9.
19

Tam xe, c. 13.
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[Mogo6HO TOMYy Kak MyIpOCTb HE MO3BOJISIET JIIOOUTH HE UCTUHHOE U I10-
OyxmaeT K OIarodyecTHio M acKeTU3My, JIOOOBb K MHpPY HPEISTCTBYET
YCBOGHHIO MYZAPOCTH, H0O B MaTepHaJbHOM MHpPE MPEMATCTBHE BO3HHKAET
¢ ABYX CTOpOH. [103TOMY MOpOYHBIE JIIOM W HEBEPYIOLIHE JHIIEHBI CUACThs
COBEpLICHHA MOJIMTBBI, @ MOJIMTBA, B CBOIO OYEPEAb, MPENATCTBYET COBEP-
IICHUIO PaclyTCTBa W OTPHULAHMIO bora — «BOMCTHHY, MOJHTBA HPETUT
pacnyTcTBY M oTpuuanuio» (29:45). Caapa roBopurt: «3a CBOIO COpOKaJeT-
HIOKO XU3Hb g HE BUAC] HUKOI'O, KOMY MNPETUIIO OBl U3YUYCHHUE MYIPOCTHU
(pumocodun), ecu TOIBKO UM HE OBJIaJeNa JII000Bb K 3TOMY MUDY H JKela-
HHE HAYATbCTBOBATH B HEM H €CITH €r0 Pa3yM He MOTUHHHIICS TTOXOTHY ..

Ha ocHOBe CBHIETENLCTBOBAHMS BOOUMIO, SIBJISIIOLIETOCS OCHOBOW CO-
BEpIICHCTBA MpakTHYecKol MynpocTH, Caapa oOBSBISET BCSIKOE 3aHSATHE
JlenaMyd 3Toro mMupa 0e3 BOCHUTaHHs JyXa JODKHBIM 00pa3soM BpeIHBIM
¥ HacTaMBaeT Ha HEOOXOAMMOCTH OUYHILEHHS TyXa Mepei TeM, KaKk MPUCTY-
AT K JeJIaM 3TOr0 MHpa.

I/ITaK, HUCTOPUIO PIHTeHHeKTyaHLHOﬁ KHU3HHU CaI[pBI MOJXHO BOCCO314aThb Iy-

TEM PaCCMOTPEHHMS U aHAJM3a €ro YeThIPpeX JYXOBHBIX CTPAHCTBUMN (3HAYUTEIb-
HYIO 4acTh KOTOPBIX OH COBEPINWI B YeJAWHEHHH OT MHpa). B Havane TpakraTta
an-Maca’un an-xyocutitia Canipa TOBOPUT CIEAYIOIIEE:

«OTH CBATHIC BONPOCHI U aHTEJIbCKUE MOJIOKEHUSI HE OTHOCSITCS HU K (UIIO0-
copun B ee 0OIIENOCTYIIHOM LIKOJIBHOM CMBICHIE, HU K JMAJEKTUKE Kalama...
Hanpotus, oHM — TO, YTO MOCPEACTBOM MUCTHYECKOTO OTKPOBEHHS ObLIO SIB-
JICHO CepJIlly MEHBIIEro U3 paboB BO BpeMs €ro OTCTPaHEHHs OT YYBCTBEHHO
BOCIIPUHHMAEMOT'0 MHpa U €ro BOCXOXKAEHHs IO CTYNEHSIM AyII U pa3yMOB K
HaMBBICIIUM LI€JISIM, KOTJIa OH COBEpILAJ CTPAHCTBHE OT YyBCTBEHHO BOCIIPUHU-
MaeMoro K HMJUIO30PHO MPENCTaBISEMOMY U OT HEr0 — K yMOIIOCTUI'aeMOMY,
4yT10OBl coenquHUThCS ¢ JlelicTBeHHBIM Pa3ymMOM yMCTBEHHBIM M J€HCTBEHHBIM
COEMHEHHUEM, I10CJI€ MHOTOKPATHOTO CONPUKOCHOBEHHS C HUM M YMHOMKEHHS
CBHUJICTENBCTBOBAHUM, KOT/Ia Aylla yKpamaeTcs: popMaMu MO3HaBaeMbIX BELIeH,
03apAACh MECTHUECKHM TTO3HAHHEM H CBETOMY .

[Ipu 3TOM He ciemyeT MBITaThCSI COOTHECTH dTambl AyXOBHOU Xu3HN Caapsl

C TOYHBIMHU JJaTaMH €ro BHeIIHel Omorpaduu, 100 BUAOBEIM OTIMYHEM, Ha KO-
TOPOM 3WXKACTCS JKU3Hb Myapena U ¢puiocoda, sBiseTcs: coBepliaeMoe UM cyo-
CTaHLIMaJbHOE ABW)KEHHE. B 5TOM IBIKEHHH, KaK U3BECTHO, IIPEOJIOIEHHOE pac-
CTOSIHHE TOXKAECTBEHHO ABMXYyLIeMycs: «CTpaHHHK, CTpaHCTBYIoIMi K bory, —
TO €CTh AyIlla — COBEPIIAET CTPAHCTBUE B ceOe caMoM, NMPeooIeBasi CTOSHKH,
PACTIONOKEHHBIE B €r0 CAMOCTH, OCPEICTBOM CBOEH CaMOCTHY .

2 Caopd. an-Mab6a’sa an-ma‘az, c. 198; cp.: on ace. Tadciip aiiat an-kypei, c. 60.
2! Caopd. an-Maca’un an-kycuitiia, c. 4.
2 Caopa. Acdap, T. 9, c. 290.
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Bcesikyto npupoaHyro TpaHc(hOpMaIio, COBEPIIAIONIYIOCS B Telse, CIeIyeT
paccMmarpuBaTh Kak COIYTCTBYIOIIEE HEKOTOPOTrO yXOBHOTO Npeo0pa3oBaHus,
160, cornacHo y4denuto Caapsl, T€I0 HaXOIUTCS B IyXe, a He IyX — B TeJle, TaK
KaK OrpaHWYeHHOE MOXXHO BMECTUTh B HEOTPaHMYEHHOM, HO He Hao0OpOT.
B «Teonorun Apucroresnsp» roopurcs: «He mgymia nmpeOsIBaeT B Tene, a T€no —
B JIyIIe, NGO MepBoe OOIIHPHEE BTOPOTon™.

TakuM 00pa3oMm, Teno BCeraa COMYTCTBYET IyXY, SIBISSCH €ro OBITHHHBIM
aCIIeKTOM M CTYIEHBIO, HUCIIeAmel ¢ Hero. TOoYHBINH croco0 3Toi CBsI3M Mpo-
SICHUTCSI ITPU BOCKPECEHUH.

Ilepe6ood c nepcudckoeo HAnuca Juiomca

3 1ur. no: Cadpa. Acdap, 1. 8, c. 308.
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MULLA SHAMSA GILANI
AND HIS TREATISE ON THE INCIPIENCE
OF THE COSMOS
(hudiith al-‘alam)

If you’ve ever seen the famous 2002 Iranian TV serial Rowshantar az kha-
miushi on the life of Mulla Sadra, you might remember one of his friends ever
ready with a joke, very much the life of the party, called Shamsa. This is a fic-
tional portrayal of the philosopher-theologian Mulla Shams al-Din Muhammad
b. Ni‘matullah Gilani, a student of Mir Damad and a friend of Mulla Sadrz"i.1
Mulla Shamsa was certainly quite a serious thinker. We know very little about
his life beyond the fact that he was a student of Mir Damad, as he attests on
many occasions in his works, and a friend of Mulla Sadra.” Awjabi suggests that
he was born in 982/1574-1575 and died sometime in 1064/1654 based on
manuscript evidence. He studied at the Madrasa-yi Shaykh Lutfullah al-Mayst
in Isfahan and may have taught there later, inheriting the mantle of Mir Damad
who was the instructor in philosophy there.” He probably also knew Nizam al-
Din Ahmad Gilant (b. 993/1585 and d. Hyderabad 1071/1660), the physician

" On his full name, see the incipit to his Tazkirat al-kuhhalin, MS Tehran University Cen-
tral Library 448, mentioned in Fihrist-i kitabkhana-yi markazi-yi Danishgah-i Tihran, Tehran:
Tehran University Press, 1962, IV, 733.

? Ibrahim Dibaji, “Ahval u asar-i Mulla Shamsa Gilani ba-inzimam-i Risala fi tahqiq
ma‘na l-kulli,” in M. Mohaghegh & T. lzutsu (eds.), Majmii ‘a-yi sukhanrani-ha va maqala-ha
dar bara-yi falsafa va ‘irfan-i islami, Tehran: McGill Institute of Islamic Studies, 1971, 53-96;
Henry Corbin, La philosophie iranienne islamique aux XVIle et XVIlle siécles, Paris: Buchet/
Chastel, 1981, 120-50; ‘Alt Awjabi, “Mulla Shamsa Gilant va maktab-i falsafi-yi Isfahan,” in
Ayina-yi mirath 111.3 & 4 (1384 Sh./2006), 101-29; Muhammad-Riza Zadhiish, Didar ba
filsiifan-i Sipahan: farhang-i filsiifan-i Isfahan az dawran-i bastan ta i riizgar, Tehran:
Mu’assasa-yi pazihishi-yi hikmat u falsafa-yi Iran, 1391 Sh./2012, 149-52.

3 Muhammad Zaman b. Kalb ‘Alf Tabrizi, Fara'id al-fawa’id fi ahwal al-madaris wa-I-
masajid, ed. Rastl Ja‘fariyan, Tehran: Ihya’-yi kitab/Miras-i maktab, 1374 Sh./1995, 295.
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who was also a student of Mir Damad and took his tradition to India. Not much
is known about his whereabouts. He died probably sometime in 1064/1654,
a few years after his teacher and his friend.

Mir Damad

His teacher Mir Damad, named thus because his father Sayyid Shams al-Din
Muhammad was the son-in-law of the powerful jurist at the Safavid court
Shaykh ‘Alt al-Karakt (d. 940/1533), was born in 969/1561 into a family that
combined the authority of Persian sayyids of Astarabad who, as Shi‘i scholars,
from the beginning of the empire were closely involved at the Safavid court and
the scholarly credentials of the ‘ulama’ of Jabal ‘Amil.* Just as his father had
played a prominent role at court under the early Safavids, he also enjoyed pa-
tronage under the successors to Shah Tahmasb and studied with leading figures
prominent at court in Mashhad, Qazvin and Isfahan. Critically in philosophy, he
was a student of his Astarabadi compatriot Mir Fakhr al-Din Muhammad Sam-
makl (d. 984/1577), a prominent companion of Shah Tahmasb and himself a
student of Mir Ghiyath al-Din Manstr Dashtakt and hence linking him to the
Shirazi philosophers who promoted a Shi‘i Avicennism in the early Safavid pe-
riod.” With Sammaki, he studied the texts of the Avicennan tradition including
al-Shifa’ (“The Cure”) and al-Isharat wa-I-tanbihat (“Pointers and Reminders”)
as well as the Hidayat al-Hikma (“Guidance in Philosophy”) of al-Abhart
(d. 663/1265, on which Sammaki has a commentary)—although probably for
not long, considering the death date normally given for Sammaki. He became
famed as a polymath: jurist, theologian, philosopher, occultist, tradent, scientist
and even poet with the pen name Ishraq. Because of his mastery, he seems to
have been called the Third Teacher (thalith al-mu ‘allimin) after Aristotle as the
first and Farabi as the second already in the Safavid period.® Late in life he be-

* Iskandar B&g, ‘Alam-ara-yi ‘Abbasi, ed. Traj Afshar, Tehran: Intisharat-i ittila‘at, 1350 Sh./
1971, 1, 146—47; Taqt al-Din Awhadt Balyani, Tadhkira-yi ‘Arafat al-‘ashiqin wa-‘arasat al-
‘arifin, ed. Sayyid Muhsin Naji Nasrabadi, Tehran: Intisharat-i Asatir, 1388 Sh./2009, I, 591—
96; Mirza ‘Abdullah Afandi, Riyad al- ‘ulama’ wa-hiyad al-fudala’, ed. Sayyid Ahmad Hu-
sayni, Qum: Kitabkhana-yi Ayatullah Mar‘ashi, 1981, V, 40-44; Henry Corbin, La philoso-
phie iranienne islamique aux XVlIle et XVIlle siécles, Paris: Buchet/Chastel, 1981, 17-49.

% Iskandar Bég, ‘Alam-ara’-yi ‘Abbast, 1, 146; Afandi, Riyad al- ‘ulama’, 111, 330; Jaya
Jahanbakhsh, Mu ‘allim-i salis: zindaginama-yi Mir Damad bih hamrah-i Risala-yi tashifat-i
vay, Tehran: Intisharat-i Asatir, 1389 Sh./2010, 39-42; Sayyid Muhammad ‘Ali Mudarris
Mutlaq, Maktab-i falsafi-yi Shiraz, Tehran: Mu’assasa-yi paziihishi-yi hikmat u falsafa-yi Iran,
1391 Sh./2013, 175-80.

6 Balyani, ‘Arafat al-‘ashiqin, 1, 591; Jahanbakhsh, Mu ‘allim-i salis, 22—24. On philoso-
phy in Shiraz, see Reza Pourjavady, Philosophy in Early Safavid Iran: Najm al-Din Mahmiid
al-Nayrizi and His Writings, Leiden: Brill, 2011, and Ahab Bdaiwi, Shi‘i Defenders of
Avicenna: An Intellectual History of the Dashtaki Philosophers of Shiraz, unpublished Ph.D.
dissertation, University of Exeter, 2014.
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came the Shaykh al-Islam of Isfahan, and died in 1040/1631 whilst accompany-
ing Shah SafT to the shrines of the Imams in Iraq.

Mir Damad had a number of significant students both in the transmission of
hadith and in philosophical training. In the latter category one finds Mulla Sadra
Shirazi (d. 1045/1635), a pre-eminent thinker of the Safavid period who rejected
both the metaphysics of his teacher as well as his theory of perpetual creation,
nevertheless their mutual affection was clear as evidenced by the fact that Mir
Damad named his son Sadra; Sayyid ‘Ala’ al-Din Husayn b. Raft® al-Din Mu-
hammad al-Husaynt known as Khalifa Sultan or Sultan al-‘ulama’ (d. 1064/
1654), a son-in-law of Shah ‘Abbas I and a powerful vizier of his two succes-
sors;’ Muhammad Taqt Astarabadi (d. 1058/1648), a commentator on the Fusis
fi-I-hikma attributed to Fe‘tr:?lbi;8 Mirza Muhammad Rafi‘a Na’in1 Tabataba’1
(d. 1082/1671), a prolific philosophical commentator and author of the Persian
Shajara-yi ilahiya;’ ‘Abd al-Razzaq Lahiji (d. 1072/1662), a son-in-law of Mulla
Sadra and an Avicennan in the period;10 ‘Abd al-Ghaffar Gilani, who wrote a
commentary on al-Igazat;"' Rajab ‘Al Tabrizi (d. 1080/1670), a thinker who
was more apophatic in his approach to metaphysics;'> and Aqa Husayn Khwan-
sarT (d. 1098/1687), an Avicennan commentator on al-Isharat wa-I-tanbihat,
who was also a leading jurist and favourite of Shah Sulayman." Apart from
Mulla Sadra, most of these students accepted Mir Damad’s form of Avicennan
metaphysical essentialism that was later termed asalat al-mahiya."* But also, in

7 Afandi, Riyad al- ‘ulama’, 11, 51-55.

8 Al-Hurr al-‘Amili, Amal al-amil, ed. Sayyid Ahmad Husayni, Najaf: al-Matba‘a al-
Haydariya, 1965, 1, 252; Muhammad Taqi Astarabadi, Sharh-i Fusis al-hikma, ed. M.T. Da-
nishpazhtih, Tehran: McGill Institute of Islamic Studies, 1980.

% Mirza Rafi* al-Din Muhammad Tabataba’t, Hikmat-i ilahi dar mutin-i farst, ed. ‘Abdul-
lah Narani, Tehran: Intisharat-i Yaghma, 1385 Sh./2006.

1% Corbin, La philosophie iranienne, 96-115; Hamid ‘Ata’1 Nazari, Fayyaz-i Lahiji va an-
disha-yi kalami-yi ii, Qum: Daftar-i nashr-i ma‘arif, 1392 Sh./2014.

""Mir Damad, Risalat al-igazat fi khalg al-a‘mal, ed. Hamid Naji, Tehran: Mu’assasa-yi
pazhiihishi-yi hikmat u falsafa-yi Iran, 1391 Sh./2012.

12 Corbin, La philosophie iranienne, 83-95.

13 Corbin, La philosophie iranienne, 115-19.

" The question of where Mir Damad himself stood on the issue of the ontological priority of
existence or essence is not so straightforward. Broadly, it is stated—and following his student
Mulla Sadra who accused him of it—that he upheld metaphysical essentialism for the cosmos as
he considered existence to be a concept that was merely posited in the mind to represent the real-
ity of things and essences that are and that he considered the product of creation (al-jal) to be
essences that come to be in the cosmos (Mulla Sadra, al-Shawahid al-rubibiya fi-I-manahij al-
sulitkiya, ed. Sayyid Mustafa Muhaqqiq Damad, Tehran: Bunyad-i hikmat-i islami-yi Sadra,
1382 Sh./2003, 96; Mir Damad, Kitab al-Qabasat, ed. Mahdi Muhaqqiq et al, Tehran: Tehran
University Press, 1977, 72; Mir Damad, Nibras al-diya’ wa-taswa’ al-sawa’ fi sharh bab al-
bada’ wa-ithbat jadwa I-du ‘a’, ed. Hamid Naj1 Isfahani, Tehran: Miras-i maktib, 1374 Sh./1995,
79). However, he does not shy away from affirming existence for God as primary, nor does he
deny that existence of an object per se is identical to its very actuality (i.e. more than a concept in
the mind such as a secondary intelligible) (Mtr Damad, Kitab al-Qabasat, 49-51).
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the form of his students, we see the whole range of philosophical tendencies in
the later Safavid period from the more mystical to the Avicennan, from the il-
luminationist to the Sadrian to the attempt to recover Mir Damad’s school.

In particular, for the transmission of his ideas and glosses on his works, the
most important figures were Sayyid Nizam al-Din Ahmad ‘Alawi ‘Amilt
(d. before 1060/1651), his cousin (khala-zad) and son-in-law;'> Qutb al-Din
Muhammad Ashkivart known as Sharif-i Lahiji (d. 1090/1679), the author of the
influential history of philosophy Mahbib al-quliib;'® Nizam al-Din Ahmad Gi-
lant (d. after 1071/1660), a major figure in the transmission of science to the
Deccan, who also continued Mir Damad’s position on creation in his own trea-
tise on the Hudiith al- ‘alam;'” and our Shams al-Din Muhammad Gilani known
as Mulla Shamsa. It was these students who perpetuated his “Yemeni philoso-
phy” (al-hikma al-yamaniya). His Yemeni philosophy is neither simply illumi-
nationism following Suhrawardi nor an unmodified Peripatetic Avicennism. We
know that he studied Avicennan texts (including the kalam reception tradition of
them) and probably taught them, and like many in his time was enamoured of
the Theologia Aristotelis that he cites copiously in his work, also possibly teach-
ing works like the Fusis al-hikma attributed to al-Farabi which became popular
in the Safavid period and on which he wrote a gloss.'®

Mulla Shamsa

Mulla Shamsa travelled quite a bit as attested in his works and the ijazat that
he issued. From the dating of his texts we can surmise that he went on /ajj in
1048/1638, and visited Mashhad in 1045/1636 and again probably spent some
time there around 1060/1650. Not much is known about his students. Perhaps
his only well-known student was ‘Ali-quli b. Qarajghay Khan (d. 1091/1680),
the author of a Persian philosophical summa the /hya’-yi hikmat as well as of a
Persian gloss on the Neoplatonic classic Theologia Aristotelis (Uthilijiya)."’
Other students included Sayyid Fakhr al-Din Mashhadi, the author of a Tafsir
sirat al-fatiha,”® and Sayyid Muhammad Qasim Husayni.”' His son Zayn al-Din

13 Corbin, La philosophie iranienne, 168-79.

16 Qutb al-Din Ashkivarl, Mahbib al-qulib, eds. Hamid Sidqt and Ibrahim Dibajt, 2 vols.,
Tehran: Miras-i makttb, 1378—1382 Sh./1999-2003.

"' Nizam al-Din Ahmad Gilani, Rasa'il-i falsafi, eds. Azadih Karbasiyan & Muhammad
KarTmi Zanjan1 Asl, Qum: Majma‘-yi zakha’ir-i islamt, 1391 Sh./2012, 13-50.

'8 Aba Nasr Farabi, Fusiis al-hikma wa-sharhuhu, ed. ‘All Awjabi, Tehran: Anjuman-i
asar va mafakhir-i farhangit, 1381 Sh./2002.

1% < Ali-quli b. Qarajghay Khan, Ihya -yi hikmat, ed. Fatima Fana’, 2 vols., Tehran: Miras-i
makttb, 1377 Sh./1998; Zadhush, Filsifan-i Sipahan, 147-149.

% Sayyid Muhammad Baqir Khwansari, Rawdat al-jannat, Tehran: Intisharat-i Isma‘liyan,
1972, 11, 353; Aqa Buzurg Tihrani, al-Dhari‘a ila tasanif al-shi‘a, Najaf: al-Matba‘a al-
Haydariya, 1972, 1V, 340.
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Muhammad, whom he mentions in his Hudiith al-‘alam, was probably also a
student.

Mulla Shamsa had a philosophical correspondence with Mulla Sadra. He
sent five questions to him on issues which they differed over:**

i) Which categories undergo motion?

i1) In what sense do vegetables have souls?

iii) To what extent do we need the concept of mental existence for successful
predication?

iv) What is the nature of animal perception?

v) How can we make sense of Mulla Sadra’s principle of the soul being corpo-
real in its incipience and spiritual in its survival?

From this we can conclude that Mulla Shamsa rejected the notion of substan-
tial motion (haraka jawhariya), rejected Mulla Sadra’s notion that all that exists
is conscious and perceiving, had no need for mental existence (because he did
not agree with Mulla Sadra’s principle of asalat al-wujud), and rejected his
friend’s account of the afterlife. Mulla Sadra’s responses recorded in the hand of
his student and son-in-law ‘Abd al-Razzaq Lahiji was completed on 19 Jumada
IT 1034/March 1625 in Qum (apud MS Kitabkhana-yi Malik 6222). Around the
same time, Mulla Sadra sent him a copy of his treatise on the Huduth al-‘alam,
to which he responded in his own text, as we shall see below.” That text is
dated 1034 as well, corresponding to some time in 1624 or 1625, almost defi-
nitely again in Qum.**

Mulla Shamsa was quite a prolific glossator and writer of treatises. In the
former category, he wrote:

1) a gloss on the Sharh al-isharat of Nasir al-Din TusT, a text that he cites often,

2) agloss on the Ithbat al- ‘agl of Nasir al-Din TusT,

3) a super-gloss on the gloss of Mirza-Jan Shirazi on the Sharh Hikmat al-‘ayn,
another text that he cites in both the Masalik al-yaqin and the Hudiith al-
‘Glam,”

4) a commentary on his teacher’s Kitab al-Qabasat,

5) a gloss on al-Imadat of Mir Damad,

*!' He copied his teacher’s ‘Ilm al-wajib—a copy is extant in MS Tehran University Cen-
tral Library.

2 Ajwibat masa’il Mulla Shamsa Gilant, ed. Hamid Naji in Majmii ‘a-yi rasa’il-i falsafi-yi
Sadr al-muta’allihin, Tehran: Intisharat-i hikmat, 1375 Sh./1996, 107-121.

3 Attested in the MS Tehran University Central Library 2062 autograph copy of the
Hudiith al-‘alam of Mulla Sadra.

* Mulla Sadra, Risala ST hudiith al-‘alam, ed. Sayyid Husayn Misaviyan, Tehran: Bun-
yad-i hikmat-i islami-yi Sadra, 1378 Sh./1999.

» Mirza Baghnawi Shirazi, Hashiya ‘ala Sharh Hikmat al-‘ayn, Qum: Majma‘-yi zakha’ir-i
islamt, 1392 Sh./2013.
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6) a gloss on the Sharh al-hidaya of Maybudi which was rather popular as an
Avicennan text in this period (a number of figures in the circle of Mir Damad
and his teacher Sammaki wrote on it),

7) a gloss on Khafii’s gloss on the section on proof for the existence of God
(magsad 111) in the Sharh al-Tajrid of Qﬁshchi,26

8) a gloss entitled the Ithbat al-ma ‘ad al-jismani on Mir Ghiyath al-Din Dash-
tak’s Hashr al-ajsad fi yawm al-ma ‘ad,

9) and a gloss on the Shamsiya cycle in logic.

In later years, he wrote a number of works in metaphysics from the Avicen-
nan concerns of the period:

1) the Ithbat wahdat al-wajib, on the need for there to be a single Necessary ex-
istence (a version of the early dalil al-tamanu ‘ of the kalam tradition and the
response to the famous objection of Ibn Kammiina) completed in Mashhad at
the end of Shawwal 1045/April 1636,”

2) the Hudith al-‘alam, completed in Mashhad in early Dhii-1-Qa‘da
1045/April 1636 which we discuss in more detail below,

3) the ‘Iim al-wajib, on the problem of God’s knowledge which was related to
the question of proving his existence completed in Mecca in 1048/1638,

4) the Fawa’id falsafiva, various considerations of philosophical problem fol-
lowing the method of Mir Damad which was penned on 1 Safar 1048/June
1638 in Medina,

5) the Ibtal wujiid al-wajibayn [which may be the same as the Hall shubhat Ibn
Kammiina] completed in Shiraz in 1050/1641 taking up a topic he had ad-
dressed a few years before,

6) the Masalik al-yagin or the Ithbat al-wajib wa-tawhidih, a text within this
well-known genre on Avicenna’s proof of the existence of God and his unity
which was completed in Mashhad in Jumada I 1060/May 1650,

7) the Risalat al-wujid,

8) al-imkan al-ashraf, on this principle of contingency and on the Neoplatonic
dictum ex uno non fit nisi unum,

9) al-Hikma al-muta ‘aliya, another text on the nature of God, proving his exis-
tence,

10) the Tahqiq ahwal al-mawjidat, completed on 23 Sha‘ban 1052/November
1642,

11) the Tahqgiq ma ‘na I-wujid, completed in 1059/1649,

12) the Tahqiq ma ‘na I-kulli, draws upon the logical category to apply to the na-
ture of God,

chi, ed. Firtiza Sa‘atchian, Tehran: Miras-i maktab, 1382 Sh./2003.

2" On Ibn Kammiina’s objection to the proof for a single Necessary Existence (shubhat al-
tawhid), see Reza Pourjavady & Sabine Schmidtke, A4 Jewish Philosopher of Baghdad.: ‘Izz al-
Dawla Ibn Kammiina (d. 683/1284) and His Writings, Leiden: Brill, 2006, 37-51.
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13) and on the ontological mode of nafs al-amr which was probably completed
towards the end of his life—a gloss on this, completed in Rabi* I 1064/
February 1654, is extant in MS Majlis-i Shiira 1823.

Aside from these philosophical works, he wrote some theological treatises
on the imamate and some exegeses including the Tafsir surat al-ikhlas com-
pleted in Mecca in 1048/1038.

I first came across his work in two ways: first, the famous anthology of Cor-
bin and Ashtiyani contains some excerpts of his Hudiith al-‘alam (which 1 dis-
cuss below), and second, in a manuscript of his risala on wujid (entitled the
Tahqgiq ma‘na l-wujid) in the British Library (from the Delhi Collection—
a great but much under-used part of the holdings) in which he criticises Mulla
Sadra on both the ontological primacy and gradational nature of existence, pro-
viding further evidence that his metaphysical innovations took some time to be
accepted—I argue in ongoing research on the 18" century that Mulla Sadra be-
gan to be established as the hegemonic thinker late in that century.*®

The Masalik al-yaqin:
Demonstrating the Existence of God

Most recently, the Masalik al-yaqin fi bayan ‘umdat usil al-din has been ed-
ited and published—excerpts were earlier available in the Anthologie edited by
Corbin and Ashtiyani.”” The Masalik is divided into an introduction and three
chapters. It was completed in Jumada I 1060/May 1650. It is broadly a defence
of Mir Damad’s metaphysics. In the introduction, he states that he sets out to
analyze three questions in the chapters. First, extra-mental existence is identical
to the existence of God—what is sometimes called asalat al-mahiya, namely
that one ascribes existence to contingents but they have no reality—it also re-
flects a somewhat monistic approach to reality in which all that exists is God.
He holds that in actuality contingents do not have existence but rather it is our
modes of conceptualization that analyze a mental distinction between the thing
that we perceive and the fact that it exists. Contingents are therefore not real
composites of existence and essence. Second, the divine properties and names
are identical to the very essence of the divine countering both the Ash‘arT theo-

28 «“Whatever happened to the school of Isfahan? Philosophy in 18" century Iran,” in Mi-
chael Axworthy (ed.), Rethinking the 18" Century, New York: Oxford University Press, forth-
coming, and “ ‘Alf Niri,” in Sabine Schmidtke and Reza Pourjavady (eds.), Philosophy in
Qajar Iran, Leiden: Brill, forthcoming.

» Mulla Shamsa, Masalik al-yagin fi bayan ‘umdat usil al-din, eds. Tuba Kirmani and
‘Ali-Riza Asghari, Tehran: Bunyad-i hikmat-i islami-yi Sadra, 1392 Sh./2014; Sayyid Jalal al-
Din Ashtiyani and Henry Corbin (eds.), Anthologie des philosophes iraniens despuis le XVile
siecle jusqu’a nos jours, Tehran: Département d’iranologie de I’Institut franco-iranien, 1972,
I, 411-451.



Mulla Shamsa GilanT and his Treatise on the Incipience of the Cosmos 47

logical position on realist distinction and the Mu‘tazilt denial of the attributes
per se—neither nominalism, nor realism. Third, affirming the reality of divine
knowledge, partly motivated by the need to establish how God knows particu-
lars, by arguing that neither the Avicennan theory of representation by which
God knows particulars in a universal sense, nor the illuminationist/Sadrian posi-
tion whereby God knows particulars by their presence to him are correct. As the
text was written after the Hudlith, he refers back to his argument on this issue in
that text and his critique of Mulla Sadra. The third chapter takes up most of the
space and is quite a sophisticated critique of the Avicennan tradition, citing the
metaphysics of the Shifa’ and Sharh al-Isharat and along the way rebutting the
famous objection to the necessary existence known as the objection of Ibn
Kammiina (there is some evidence for that period that it was philosophers in
Shiraz at the beginning of the Safavid rule who associated this critique with the
Jewish philosopher). It begins with a critique of the Avicennan position on
God’s knowledge of particulars as well as the illuminationist one that God’s
knowledge of entities is presential (hudirt). He also discusses the incipience of
the cosmos and his teacher’s position.’ Significantly like his teacher and his
friend, he uses extensive scriptural material, especially hadith from Kulayni’s
al-Kafi, to corroborate his arguments.’’ Although he wrote various versions of
his argument on the nature of God and his attributes, this treatise brings all those
strands together.

Background to the Hudiith

The [Ithbat] Hudith al-‘alam was completed in Mashhad in Dhii-1-Qa‘da
1045/April 1636. It is a text in the tradition of the “Yemeni philosophy” initi-
ated by Mir Damad. Mulla Shamsa in his text explicitly responds to his friend
Mulla Sadra’s positions in his Hudiith al-‘alam, drawing upon his own glosses
on KhafrT on the Sharh al-tajrid and defends Mir Damad’s concept of perpetual
creation as well as the metaphysics of essence; he criticises Mulla Sadra (ba ‘d
al-fudala’ al-mu ‘asirin) for holding that all separable beings are incipient in
time but simultaneously believing that higher intellects have no temporal begin-
ning. He also refers to his son Zayn al-Din Muhammad who seems to have had
scholarly credentials.

Before we analyse the contents of the text, it would be useful to sketch the
issue of the incipience of the cosmos. The issue of why there is something rather
than nothing and how the cosmos came about is not a novel one nor was it in
either the medieval or Safavid periods. Nevertheless, it became a major philoso-
phical concern of the Safavid period due to the efforts of a leading jurist, court-

39 Mulla Shamsa, Masalik al-yaqin, 118-122.
3! Mulla Shamsa, Masalik al-yaqin, 53—57, 241-244, 249-273.
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ier and philosopher-theologian Mir Muhammad Baqir Damad. Creationism, the
idea that the cosmos came about as a result of the work of some intelligent arti-
san, regardless of whether one held that the process of creation was ex nihilo or
in time, seems to have been a long-standing position in ancient thought, and was,
even in the late antique period, not seen as being entirely separate from the in-
strumental emanation of the cosmos from the One.” Sedley shows how ancient
creationism was an indication of an engagement with teleology considering how
we got here and where we got here from—thinkers from Anaxagoras to Aris-
totle concerned themselves with this process of unfolding, discussing along the
way the basic stuff of existence, the nature of the first thing, the language of
creation that particularly came from the Timaeus and Phaedo of Plato, through
Aristotle’s famous argument for a principle who was an unmoved Mover (the
teleological argument for creation from motion in Physics VIIL5). The Timaeus
in particular was broadly recognised in the later Neoplatonic and medieval tradi-
tions as the key text on cosmology, which identified the cosmos as the work of
an intelligent demiurge who designed the structure of the universe, was a wise
and just creator who fashioned the universe in time, and was responsible for the
instauration of both its material and immaterial features, culminating in the crea-
tion of man which, in his perfection, is the homology of the cosmos as such and
indicates the creator.”® Philosophy, famously in a phrase that echoed in much
later Hellenic and Islamic thought, was an imitation of the divine (theosis, al-
ta’alluh) because through philosophising one ascribed and understood the ra-
tional order of the universe and became like the demiurge insofar as is humanly
possible.** Therefore, the need to understand the process of creation was central
to the philosophical enterprise as a process of realising one’s humanity.

Later debates on creationism and eternity drew in particular on the famous
debate between the pagan Proclus (d. 485) and the Christian John Philoponus
(d. c. 570)—that was greatly influential in later theological circles, Christian and
Muslim alike, although it would be misleading to think that the debate was pri-
marily a Christian or anti-Christian one—where issues around time, eternity,
and divine agency began to be raised. Proclus put forward eighteen arguments
for the eternity of the cosmos that were often aimed at other pagan interpreters
of Plato. The first one of these—namely the superabundant goodness of the One
that overflows and emanates being—has only survived in an Arabic version.”

32 David Sedley, Creationism and Its Critics in Antiquity, Berkeley: University of Califor-
nia Press, 2008; Lloyd Gerson, “Plotinus’ metaphysics: creation or emanation?” Review of
Metaphysics 46.3 (1993), 559-574.

3 Sedley, Creationism, 96-132; G.J. Reydams-Schils (ed.), Plato’s Timaeus as Cultural
Icon. Notre Dame: Notre Dame University Press, 2003.

3% David Sedley, “The ideal of godlikeness,” in Gail Fine (ed.), Plato 2: Ethics, Politics,
Religion, Oxford: Oxford University Press, 1999, 309-328.

3 Proclus, On the Eternity of the World [De Aeternitate Mundi], ed./tr. Helen S. Lang,
Berkeley: University of California Press, 2001, 156-163.
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Proclus’ arguments followed a reading of the Timaeus that distinguished the
cosmos’ logical posteriority to the One from its temporal consequence; thus many
of the points relate to the absurdity of a “time before time” (e.g., argument 5) or to
rather Aristotelian arguments from motion, generation and corruption. Philo-
ponus responded to these arguments in his Against Proclus on the Eternity of the
World and in his Against Aristotle on the Eternity of the World, often on good
Aristotelian grounds.’ The latter work is reconstructed from citations in Sim-
plicius’ commentaries on Aristotle’s De Caelo and Physics and is also cited in
al-Farabi (d. 339/950).>" His first three sets of arguments for a creation in time
stem from the impossibility of an actual infinite obtaining drawing upon the
argument against a circular series (intraversability) and an infinite chain of natu-
ral causes in De Generatione et Corruptione 11, 5, the impossibility of an infinite
being exceeded, and Physics 111, 5.°® One of the interesting suggestions that
Philoponus has in his refutation of the fifth argument is to posit that, despite
eternity being a feature of “everlasting things,” it does need to have some exten-
sion, a feature associated with the concept of perpetuity (dahr) to which we will
return later.*” In his refutation of the sixth argument, he uses a classical dialecti-
cal tool; since that argument cites Plato’s Timaeus, Philoponus enters into the
debate and insists that Plato himself refers to the cosmos as generated, and that
Plato’s reference to a time before the heavens were suggests that the notion of
creation in time is not incoherent in Plato.*’ Proclus’ eleventh argument depends
on the Aristotelian notion of prime matter as ungenerated and incorporeal
ground for an eternal universe;*' Philoponus responds by equating prime matter
with a generated three-dimensionality of things in the cosmos.

The theologians in their search for natural theology—and their respect for
the Aristotelian tradition—found in Philoponus the ideal ally. Mu‘tazilt thinkers
used the argument against an actual infinite: al-Nazzam (d. 230/845) insisted
that the universe was finite as cited in the Kitab al—intisdr,43 and al-Kindi
(d. c. 257/870) drew upon Philoponus to argue against infinite bodies and infi-

36 Cf. Herbert Davidson, Proofs for Eternity, Creation, and the Existence of God in Me-
dieval Islamic and Jewish Philosophy, New Y ork: Oxford University Press, 1987, 86—116.

37 Philoponus, Against Aristotle on the Eternity of the World, tr. Christian Wildberg, Lon-
don: Duckworth, 1987; Damien Janos, Method, Structure, and Development in al-Farabi’s
Cosmology, Leiden: Brill, 2012, 157-162.

3% Philoponus, Against Proclus on the Eternity of the World 1-5, tr. Michael Share, Lon-
don: Duckworth, 2004, §§ 7-24, 22-32.

3% Philoponus, Against Proclus on the Eternity of the World 1-5, §§ 114-116, 85.

40 Philoponus, Against Proclus on the Eternity of the World 6-8, tr. Michael Share, Lon-
don: Duckworth, 2005, §§ 139-143, 25-27.

* Proclus, On the Eternity of the World, 94-99.

2 Philoponus, Against Proclus on the Eternity of the World 9—11, tr. Michael Share, Lon-
don: Duckworth, 2010, § 421-429, 78-82.
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nite time.* It seems that their concern—perhaps akin to Philoponus’—was to
defend the uniqueness and incomparable transcendence of God. Nevertheless,
with the advent of the philosophical traditions in Islam, one can discern a shift
from the paradigm of a volitional, creator God who creates with a purpose and
who creates out of nothing (ex nihilo) in time—what Netton famously called the
“Qur’anic creator paradigm”—to a more instrumental One from whom the cos-
mos emanates, as well as to the True One who is all that there is in a monistic
universe. Arguably we can discern this shift, from a conception of absolute crea-
tion out of nothing that fixes the temporal finitude of the cosmos to atemporal
causation and the eternity of the cosmos predicated on the key notion of prime
matter from which all things are created, in the career of al-Farabi.* For
Avicenna (d. 428/1037), the teleological proof explaining the “whence” of the
cosmos was subordinated to his “ontological proof” of God as the necessary of
existence and hence the utility of drawing upon Philoponus’ arguments against
eternity and for creation dissipated; by doing this he was extending Aristotle to
include a God who was not just the final cause but also the efficient cause of the
cosmos.* Insofar as God’s creative agency was eternal, the cosmos must be
eternal and hence only logically posterior to God and not posterior in time,
a position known as “essential creation” (hudiith dhati) or contingency.

The issue between the creationists and emanationists came to a head with al-
Ghazali (d. 505/1111) who famously declared the doctrine that the cosmos is an
eternal result of the existence of God and an emanation from him to be one of
three heretical doctrines which placed philosophers outside the pale of Islam;
it was not the practice of philosophy as such that he found unacceptable but
rather the postulation of metaphysical speculations that derived from Hellenic
authority (in Plato, Aristotle, Galen and so forth) and contradicted the apparent
sense of the Islamic scriptures.?’ Just as arguably most Islamic philosophy is an
attempt to make sense of Avicenna, so too is it a response to al-Ghazali’s objec-
tions on these three key positions.

Even during the Avicennan hegemony of the middle period, the insistence of
philosophers upon denial of the creation of the cosmos in time was often set
aside by theologians and nuanced in theological works that were heavily influ-
enced by philosophy starting already with Ibn Ghaylan (d. after 580/1184) who
acts as a bridge between al-Ghazali and Fakhr al-Din al-Razi (d. 606/1210) and

* Peter Adamson, al-Kindi, Oxford: Oxford University Press, 2007, 74—105; lan Netton,
Allah Transcendent: Studies in the Structure and Semiotics of Islamic Philosophy, Theology
and Cosmology, Richmond: Curzon Press, 1989, 65-70.
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Treiger, Inspired Knowledge in Islamic Thought: Al-Ghazali’s Theory of Mystical Cognition
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whose attack on the philosophical doctrine of the eternity of the cosmos is moti-
vated by his desire to save the scriptural account of creation and refute the per-
nicious influence of Avicenna, here cited primarily through his al-Isharat wa-I-
tanbihat.*® Even the most prominent Shi‘i theologian of the medieval period—
and Avicennan commentator no less—Nasir al-Din al-TisT (d. 1274) insisted on
a cosmos that had a beginning in time and criticised those who held that it was
eternal.* It was thus for this reason that philosophers in the Safavid period at-
tempted to respond to al-Ghazali and to the theologians as such, partly in de-
fence of Avicenna and philosophy—as was clear in the work of Mir Sadr al-Din
DashtakT (d. 903/1498) and his son Ghiyath al-Din (d. 949/1542) in Shiraz—and
especially in the thought of Mir Damad (d. 1040/1631), a leading thinker and
jurist of Isfahan and a scion of the Persian sayyid nobility of Astarabad who
devoted most of his life’s work to providing a set of philosophical proofs—
grounded in Avicennan philosophy—that demonstrated that the cosmos had a
beginning in the ontological state of perpetuity (a/-dahr) mediating between
eternity (al-sarmad), the abode of the One, and temporality (al-zaman), the
abode of the transient and contingent many, and that it was God’s creative
agency that brought about its existence. If ever there was a philosopher in the
post-classical period obsessed with a single problem, it was Mir Damad and the
problem of the incipience of the cosmos (hudiith al-‘alam), to which he posed
his solution known as perpetual creation (hudiith dahri).

Fundamentally, for Mir Damad, philosophy was a prophetic inheritance. His
concern was with hikma ilahiya in the sense of a philosophy that brings one
closer to God and to becoming divine on the model of theosis sought in late an-
tiquity.”” His method involved a presentation of philosophy that existed before
him primarily from the school of Avicenna, which he labels “Greek philosophy”
(hikma yunaniya), and then a critical exposition of the position, replacing it with
his improved argument which he described as “Yemeni,” based on the famous
saying attributed to the Prophet: “Faith is Yemeni and wisdom is Yemeni” (al-
iman yamani wa-I-hikma yamaniya) as reported in practically all the canonical
hadith collections.”® This prophetic inheritance as philosophy is indicated in
Mulla ‘Alf Nari’s (d. 1246/1831) gloss on the Nibras al-diya’ (“Lamp of Illumi-
nation”) where he equates Yemeni philosophy with “Muhammadan wisdom”
because it was what is received from the “Breath of the Merciful” or the

==

“Muhammadan reality,” although this may signal that Nari’s showed stronger
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adherence to the school of Ibn ‘Arabi than did the master himself.** He consid-
ered all previous schools of thought (Peripatetic and Illuminationist philosophy,
Ash‘art theology, and even Twelver Shi‘i theology) to be incomplete and unre-
liable in their understanding of reality. His Yemeni position is not a purely ra-
tiocinative one and it extends knowledge and understanding beyond the confines
of discourse (bahth) and reason to the non-propositional, intuitive (dhawgq), im-
mediate, and mystically disclosed (kashf). As his primary concern is with the
philosophy of theistic creation, his Yemeni philosophy is deployed to solve the
problems of time and creation.

In the Jadhavat va mavagit (“Flaming Embers and Epiphanies”), a thought-
ful contemplation written in Persian (his only major work in that language) of
Moses’s encounter with the theophany of the burning bush on Mount Sinai, he
describes different conceptions and levels of creation:

Causation—which is a term for emanation, “making,” (al-ja I) and bringing
into existence—in the doctrine of “those rooted in knowledge” (rasikhin ‘ulama’)
and of the metaphysicians of Greek and of Yemeni philosophy is of four types:
ibda“ (origination, creatio ex nihilo), ikhtira“ (production), sun ‘ (fashioning or
creation in the higher intelligible world), and takwin (generation or creation in
the sub-lunar World).53

Later in the same text, he analyses the Yemeni philosophical understanding
of numerical order and the existence of Platonic numbers as first-order emana-
tions from the One, an important element of the argument concerning levels of
creation from the One.>* In one of his most important works on philosophical
theology, al-Sirat al-mustaqim (“The Straight Path”)—primarily concerned with
the problem of creation and, like many others, left unfinished—Mir Damad sets
out what he intends to accomplish with the work:

The one most desirous among creation for his Lord the Self-Sufficient,
Muhammad b. Muhammad known as Baqir Damad al-Husayni—may God make
his afterlife good—presents to you, brothers of mysticism, and expounds for you,
brothers of retreat and solitude, a solution to the confusion caused in you by the
multitude of teachers attempting to reveal the difficult relationship between the
Eternal and the incipient, and [aims] to ease its difficulties with clear thought ac-
cording to the method of Greek philosophy and of Yemeni philosophy, and to
investigate the discourse of those expounders and make them wiser with firm
writing and forthright exposition.>

52 Mir Damad, Nibras al-diya’, 72.
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He clearly thought that those who had written before him on the issue of
creation and time, including Avicenna, had failed to convince, and he felt that
he could produce a more robust argument and base his Yemeni philosophy on
the central doctrine of perpetual creation. Later in the text, before he embarks on
the main discussion of the doctrine, he distinguishes three types of prior non-
existence based on Yemeni philosophy:

According to what we have acquired from the mature Yemeni philosophy
ripened by the faculty of the intellect, obtained through demonstrative syllo-
gisms and divine inspirations, it appears that incipience has three possible mean-
ings: The first of them is the priority of the existence of a thing by essential non-
existence and this is called, according to the philosophers, “essential creation”
(hudiith dhatt) [...]. The second of them is the priority of a thing by its non-
existence in perpetuity and eternity that is atemporal so that the thing is non-
existent in a real sense through pure non-existence which is not qualified by con-
tinuity and its opposite. It then moves from this pure non-existence to existence
and would appear to be most appropriately termed [incipience], that is, perpetual
creation (hudith dahri). The third of them is the priority of the existence of a
thing by its non-existence in time so that its existence is preceded by an element
of time, and this is called by the theologians “temporal creation” (hudiith
zamat'm').56

The very notion of perpetual creation is directly related to his school of
Yemeni philosophy. In al-Ufug al-mubin (“The Clear Horizon”), the text that
was so popular in India, he begins by saying that the work on the nature of the
metaphysics of theistic creation is the result of what came to him from “matured
Yemeni philosophy and the pure, ecstatic philosophy of faith.””’ In this text, he
makes it clear that true philosophy arises from an act of divine grace—
a bounty—and God has expanded his heart to understand reality and chosen him
from among the people of the Islamic community worthy of it so that he is ca-
pable of explaining truth through demonstration (al-haqq bi-I-burhan), and ca-
pable of dispelling confusion and lack of clarity through the mercy of God.™
Elsewhere in the same text, he argues that the twin pillars of the Yemeni phi-
losophy are the tripartite levels of temporality as well as metaphysical essential-
ism, the notion that it is essences that are the result of God’s creative agency in
the cosmos (maj ‘aliyat al-mahiya).”

Why was Mir Damad so concerned with the beginning of the cosmos? It was
not just al-Ghazali to whom he was responding, and Avicenna whom he was
defending or extending. It was Jalal al-Din Davani (d. 908/1502), who in his

5 Mir Damad, al-Sirat al-mustaqim, 195.
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Anmiidhaj al- ‘ulim (“Exemplars of the Sciences”) revived the debate on the
beginning of the world and hence led to the Safavid responses.”” The totality of
the section on principles of faith—the longest section of the text—is taken up
with the question of the incipience of the cosmos; contrary to the philosophers’
position—excepting Plato—which affirmed the eternity of the cosmos and mere
logical posteriority of the cosmos to the One, he insisted that the cosmos came
into existence after it was not and had to be preceded by “real non-existence”
(‘adamiya haqigiya). Mir Damad similarly insists upon this while rejecting the
mere logical posteriority of the cosmos. Davani’s argument is based on refuting
eternity and arguing for the conception of temporality based on motion, which is
rejected by Mir Damad. The Shirazi thinker’s own school continued to uphold
his position, whilst Safavid thinkers (Mahmiid Nayrizi for example) seemed to
adhere broadly to Nasir al-Din TasT’s formulation of the temporal incipience of
bodies alongside the eternity of intellects.”’ Mir Damad was heir to the intellec-
tual tradition of the Dashtakis through his kinsman Mir Fakhr al-Din Sammaki.
He wrote a gloss on the Davani text (albeit on a point of logic defending
Avicenna) and his own Anmiidhaj al-‘uliim, as did his student Khalifa Sultan,
that placed his loyalties with the Dashtaki tradition (al-ustadh ghawth al-
hukama’).*?

Alongside this motivation to write on the beginning of the cosmos, the genre
of treatises establishing the existence of a creator (ithbat al-bari’) increasingly
considered the question of divine creative agency (in terms of the attribute of al-
qudra) and raised the question of whence the cosmos, not least in a text written
by a thinker who died just before him, Abu-l-Hasan al-Kashant (d. 966/1559)
entitled the Kitab al-Shawariq.”® Kashani may have been a student of Dashtaki
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and in his treatise he devotes a large section to the discussion of divine creative
agency in terms of understanding how the cosmos is created by God as well as
God’s will (irdadatuhu) to create.** His main concern is to demonstrate the no-
tion of God’s volitional agency to bring the cosmos into existence out of nothing,
albeit on the basis of the Avicennan argument for God as the necessary of exis-
tence and the principle that for something to exist it must first be necessary (ma
lam yajib lam yijad). Not only must the cosmos be the creature of a volitional
God—and he insists that a denial of such a theological proposition places one
beyond the pale of Islam—but also it must be preceded by “pure non-existence”
(‘adam sirf).”® Kashani spends some time criticising the philosophers’ position
on the eternal cosmos through a critique of their notion of temporality predi-
cated on motion that results in his own denial of the reality of time. Thus al-
ready in these texts that precede Mir Damad we see a theological concern with
the question of the creation of the cosmos with the insistence that the cosmos
must have been preceded by its absolute non-existence, and the need to temper
its eternity which was a position normally associated with philosophers—or
rather the falasifa who in the Safavid period are often decried while the hukama’
are praised.

The question of creation was consistently discussed in his works: probably
first in the Khulsat al-malakiit in 1021/1611, then in al-I‘dalat al-‘awisa in
1022/1613; 1025/1616 was a popular year for a number of his incomplete works
on this topic including al-Sirat al-mustaqim fi rabt al-hadith wa-l-qadim, al-
Ufuq al-mubin, al-Imadat, and al-Iqazat fi khalf al-a ‘mal; the Tagwim al-iman,
his complete theological summa that discusses creation followed in 1026/1617;
and 1034/1625 was also a significant year with the Hudith al-‘alam and al-
Qabasat later on; finally Nibras al-diya’ followed in the year after. It is rare
perhaps—but certainly the case with Mir Damad—for an author to be so fixated
on the same issue as to write a number of versions of the different argument,
many of which seem to have been responses to his students and remain incom-
plete.

The Kitab al-Qabasat of Mir Damad

Al-Qabasat or the Qabasat haqq al-yaqin fi hudith al-‘alam was completed
in Sha‘ban 1034/May 1625 and reflects his mature and perhaps final doctrine
late in life and at the end of the reign of Shah ‘Abbas. It seeks to establish
a middle path based on the method of Avicennism between the postulation of a
cosmos that is eternal and a cosmos that is created in time, based on the notion
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of perpetual creation in which the cosmos is preceded by real non-existence.
The text itself is divided into ten gabasat—burning embers (sing. gabas), each
of which is divided into a wamda (flash, pl. wamdat) and wamid (blaze, pl. wa-
midat). The very term gabas suggests Mir Damad’s fascination with the
theophany on Mount Sinai and alludes to Qur’an 27.7: “Behold when Moses
said to his people: I perceive a light; soon I shall bring you some information
from there or bring a burning brand (shihabin gabasin) so that you may warm
yourselves.” In the preface to the text—one of the few in philosophical theology
that he actually completed—he noted that some friends had asked him to pro-
vide a reasoned proof for how God exists solely and uniquely in his eternity and
yet manages to act and produce an entire cosmos that has some sort of begin-
ning (hudiith).*® Ultimately he is interested in whether the cosmos—everything
apart from God—has a beginning or does not (kadith am azali), and to demon-
strate that beginning is with the creator hence ensuring divine creative agency.

The first six gabasat establish his theory of perpetual creation (hudiith dahrt)
beginning with his definition of creation (hudiith) and the three “receptacles” of
existence in the first one followed by eight arguments including deploying scrip-
tural evidence in Qabas IV. Qabas VII involves the examination and refutation
of those who hold that the cosmos has no beginning in time in an unqualified
manner (hudith dhati). Qabas VIII moves onto the related issue of God’s crea-
tive agency (qudra) and will (irada). Qabas IX analyses the chain of being and
how God’s creative agency works through the eternal intelligibilia and how be-
ing then reverts back to God. The final gabas discusses the major implication of
the study that relates to the problem of divine decree and destiny (al-qada’ wa-I-
qadar) and how one makes sense of the problem of evil (al-sharr).

The argument for perpetual creation is based on eight philosophical princi-
ples summarised thus by his student Sayyid Ahmad al-‘Alawt in his commen-
tary:

We have investigated the eight principles that are the principles for the dem-
onstrations of the creation of the world in this book. The first is the knowledge
of the receptacles of existence (aw ‘Tyat al-wujiid), namely: temporality, perpetu-
ity, and eternity. The second is the knowledge that existence is identical to the
essentially necessary Being but accidental to contingent essences. The third is
the knowledge of the three kinds of essential priority and their characteristics.
The fourth is the knowledge of the two kinds of discrete priority (al-gabliya al-
infikakiya), the eternal and the temporal, and their characteristics. The fifth is the
knowledge of the three kinds of creation (al-hudiith) and their requirements. The
sixth is the knowledge of quantitative relation (al-nisba al-mutagaddara) and
everlasting relation (al-nisba al-abadiya) and the distinction between them. The
seventh is the knowledge of the mode of existence of the unqualified natures and

5 Mir Damad, Kitab al-Qabasat, 1.
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the investigation of them. The eighth is the knowledge of the continuity of mo-
tion and temporality and what is associated with that.®’

What is clear from this list is that this is very much an Avicennan formula-
tion, which draws upon Avicenna’s own distinction, as we shall see, between
two types of non-temporal creation—one that is preceded by matter and hence
by qualified non-existence, and the other which is not preceded by matter and
hence by absolute non-existence. Mir Damad sets out the following, rather proc-
essual, definition of orders of temporality before citing his examples from the
Peripatetic tradition.

In de re existence (al-husil fi nafs al-amr), there are three types of ontologi-
cal receptacle (wa 7va). The receptacle of an extended existence in flux (al-
wujitd al-mutaqaddar al-sayyal) and a continuous extended non-existence that
belongs to mutable entities insofar as they are mutable in time (zaman). The re-
ceptacle of a pure existence (sarih al-wujiid) that is preceded by a pure non-
existence, and that transcends the horizon of extension and non-extension and
belongs to immutables, insofar as they are immutable while embracing actuality,
is perpetuity (dahr). The receptacle of a pure Real Immutable Sanctified Exis-
tence (baht al-wujiid al-thabit al-haqq) absolutely devoid of the accidentality of
change and transcendent above any sense of being preceded by non-existence,
which is pure and sheer activity (energeia, fi liya), is eternity (sarmad). Just as
perpetuity transcends and is vaster than time, so too is eternity higher, more ma-
jestic, holier and greater than perpetuity.®®

There are five key points in this passage. First, note the processual nature of
entities at each of these levels and the processual nature of the order of tempo-
rality that corresponds to it. We are not faced here with an Avicennan substance
metaphysics. Even God is a process insofar as He is pure activity. Second, note
that both existents and non-existents are considered within the category of time
that raises interesting issues of tenses and future possibility within this world.
Third, the level of perpetuity is the crucial ground for the relationship between
God the immutable and the world the mutable (generative and corruptible in the
standard Aristotelian terminology). Fourth, time is an aspect of existential
consciousness. This raises the possibility of the psychic provenance of time
that would suggest continuity with the late Neoplatonic tradition. Fifth, the
temporality of perpetuity (dahr) seems to follow Proclus’ (and other Neopla-
tonists’) notion of “temporal perpetuity” in proposition 55 of the Stoikeosis
Theologike.”’

67 Sayyid Ahmad al-‘Amili al-‘Alawi, Sharh kitab al-Qabasat, ed. Hamid Naji Isfahani,
Tehran: McGill Institute of Islamic Studies, 1376 Sh./1997, 395.

8 Mir Damad, Kitab al-Qabasat, 7.

 Proclus, Elements of Theology = Kalam fi-I-khayr al-mahd, ed. ‘Abd al-Rahman
Badawi, Kuwait: Wikalat al-matba‘at, 1977, 28-30.
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Mir Damad then draws upon a number of texts proving his tripartite division
of temporality, beginning with passages from Avicenna. First, he cites the pas-
sage below from al-Ta ‘ligat that comprises a series of notes addressing ques-
tions brought to Avicenna’s attention by his students concerning issues in his
major works. Thus the discrete paragraphs of the Glosses are often more explicit
and clear than the relevant passages on time in a/-Shifa’ or in al-Isharat wa-I-
tanbihat. This passage describes the intellect’s ability to grasp three orders of
temporality relating to three types of entities. This is significant: temporality
devoid of an ontology of things would be quite absurd for Avicenna and is so
for Mir Damad also.

The intellect grasps three types of entities. The first is in time and expressed
by “when” and describes mutables that have a beginning and an end, although its
beginning is not its end but necessitates it. It is in permanent flux and requires
states and renewal of states. The second is being with time and is called perpetu-
ity (dahr) and it surrounds time. It is the being of the firmament with time and
time is in that being because it issues from the motion of the firmament. It is the
relationship of the immutable to the mutable although one’s imagination cannot
grasp it because it sees everything in time and thinks that everything “is,” “will
be” and “was,” past, present and future, and sees everything as “when” either in
the past or the present or the future. The third is the being of the immutable with
the immutable and is called eternity and it surrounds perpetuity ... Perpetuity is
conscious of time as it surrounds it. Time is a weak existence as it is in flux and
mutable.”

The inadequacy of human intellection requires us to use notions of temporal-
ity and even tensing to explain, in temporal terms, the two notions of perpetuity
and eternity even though these notions and realities transcend time as such. Our
ordinary language of time and temporality is tensed; that is an inescapable
fact. ' Normally we consider temporality to be associated with motion—
following Aristotle—but he considers temporality to be associated with an onto-
logical state and hence one can talk of “when” creation happened in perpetuity.
The Neoplatonic taste of the passage is quite clear: what is immutable, what is
simplex and motionless is ontologically higher and prior to what is mutable,
complex and in motion. That time is described as a “weak existence” also sug-
gests the beginnings of a processual shift in the language of temporality and
ontology as it entails the notion of intensity, of more or less, stronger and
weaker, in existence, which would seem odd in a strictly substantialist notion of
existing things.

" Mir Damad, Kitab al-Qabasat, 7-8; cf. Avicenna, al-Ta'ligat, ed. Sayyid Husayn
Musaviyan, Tehran: Mu’assasa-yi pazithishi-yi hikmat u falsafa-yi Iran, 1391 Sh./2013, 421—
423.

"' Mir Damad, Kitab al-Qabasat, 48.
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He follows this up with a passage from the metaphysics of al-Shifa

There is no extension in either perpetuity or eternity because measure per-
tains to motion. So time is as if an effect of perpetuity and perpetuity [is] as if it
were an effect of eternity. If there were no permanence of the relationship of the
causes of bodies to their principles, bodies would not exist, let alone their motion,
and if there were no permanence of the relationship of time to the principle of
time, time would not be realized.”

Thus we have further evidence adduced to demonstrate the intimate link be-
tween ontology and temporality. But what we also see in this passage is an as-
pect of the circularity of Avicenna’s definition of time: we can only understand
eternity and perpetuity through temporality, and temporality and change only
with respect to immutability and permanence. Note the recourse to figurative
language to describe the relationship between temporality and atemporality pre-
cisely because the notion of a God who is beyond time is so difficult to grasp.
This is also reiterated by al-‘Alawi. What emerges is that Avicenna’s own con-
ception of atemporal creation is modified: while he might hold that intelligibles,
those things in the “mind of God” that, so to speak, exist in eternity, Mir Damad
places them as having an atemporal beginning (and creation) in perpetuity and
having no end and that this level is associated with what thinkers call the mode
of being known as nafs al-amr. Being preceded by pure non-existence does not
mean being preceded by prime matter or even the essence of the divine but
merely the absence or privation of being existent or even possible. He is shifting
around Avicenna’s cosmology.

Finally, we have two passages from Avicenna’s later summa, al-Isharat wa-
I-tanbihat. The first passage comes from Namat VII on the intellect and the par-
ticular section relates to Ibn Sina’s famous “denial” that God knows particulars
because that would compromise God within time:

It is necessary that the knowledge of particulars that the Necessary Being has
is not temporal knowledge such that He is in time, in the present, past and future.
That would require that an attribute of His essence be that He is mutable. Rather,
it is necessary that His knowledge of particulars be in a sense that is holy and
transcends time and perpetuity.”

God, as a transcendent, immutable and timeless deity, cannot be confined in
temporality. Our knowledge of things is a function of the temporal and onto-
logical contexts of ourselves and the objects of our knowledge.”* God is not

2 Mir Damad, Kitab al-Qabasat, 8-9; cf. Avicenna, Avicenna, al-Shifa’: al-llahiyat, eds.
G. Anawati et al., Cairo: al-Hay’a al-misrTya al-‘amma li-1-kitab, 1960, 19, 117.

" Mir Damad, Kitab al-Qabasat, 9; cf. Avicenna, al-Isharat wa-I-tanbthat ma ‘a sharhay,
ed. M. Shihabi, Qum: Nashr al-balagha, 1375 Sh./1996, 111, 315.

™ Cf. Mir Damad, Kitab al-Qabasat, 135.
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confined to such a context; He is singularly in eternity and thus His knowledge
of objects cannot be the same as ours conditioned by space and time and sensi-
bility. Avicenna explicitly rules out the tensed notion of time. The second pas-
sage from Namat V deals with the nature of eternity and causality.

If it is permitted for something to be similar in state in all matters and have
an effect, it is not far from being necessarily eternal.”

If a cause encompasses potentially all things and there is sympathy between
it and all entities beneath it in the ontological hierarchy, it is an eternal cause
beyond time since, unlike its effects, it is not confined by temporality. The simi-
larity of the state of that thing in all cases means that Avicenna is discussing
immutable entities. Immutable causes are beyond time. Mir Damad goes on to
cite an explanation of eternity with respect to the two other modes of temporal-
ity as explained in the commentary upon the passage by Ibn Sina’s enthusiastic
but creative champion Nasir al-Din al-Tust (d. 1274):

He [Avicenna] uses the term “eternity” to express permanence because it is
a technical term. The term “time” is applied to the relationship between mutables.
The term “perpetuity” is applied to the relationship between immutables and mu-
tables,76and the term “eternity” is applied to the relationship between immu-
tables.

He completes his citation of Avicennan texts by quoting a passage, by way
of summarizing the school position, from the Kitab al-tahsil (“The Digest”) by
Avicenna’s student Bahmanyar (d. 1066):

It is known that time does not exist in time so that its non-existence is in an-
other time. Time is one of those things that is weak in existence such as motion
and matter. Temporal things are those in which there is priority and posteriority,
past and future, beginning and end, and what is motion or possesses motion. But
what is extrinsic to this is what exists with time...

If this simultaneity exists by analogy of the permanent to the impermanent,
then it is perpetuity that encompasses time. If it is in relation of the permanent
with a permanent, then it is properly called eternity ... Both of them are opposed
to being temporal in time ... Neither perpetuity nor eternity have extension, ei-
ther in conjecture or in fact, not even in a measure of motion.”’

This passage strongly mirrors the initial Avicennan citation from the Glosses
and illustrates the completion of the Avicennan “position” whose authority Mir
Damad wishes to invoke.

The citations from the Theologia Aristotelis are designed to demonstrate that
perpetuity is the level of intelligible time, while the level of eternity is that of a

> Mir Damad, Kitab al-Qabasat, 9.

76 Avicenna, al-Isharat, 111, 119.

" Mir Damad, Kitab al-Qabasat, 10; cf. Bahmanyar, Kitab al-tahsil, ed. M. MutahharT,
Tehran: Tehran University Press, 1996, 462—463.



Mulla Shamsa GilanT and his Treatise on the Incipience of the Cosmos 61

simultaneous whole. The Theologia thus also represents the threefold division of
temporality, but also most significantly posits the possibility of a human soul to
traverse these levels. In the headings of topics (ruits al-masa’il, kefalaia) pro-
vided in the introduction to the text, the author argues that every intelligible
entity is timeless because intelligibles properly exist in perpetuity and not in
time. It is because of this that they can be causes of time.”® Humans are thus
paradoxical composites of a body that is temporal and a soul that belongs to
perpetuity.” To demonstrate the distinction between time and perpetuity, Mir
Damad cites Mimar II of the Theologia in which the author argues that when the
soul reverts to its origin in the higher intelligible world, as is its wont as indi-
cated by the famous doffing metaphor of Enneads 1V.8.1, it shows that it be-
longs to a world of perpetuity and not of time.** Through its recollection of the
immutable and timeless essences, the soul knows of things in that intelligible
realm, and thus can be a cause of time through the process of cognition. Then he
cites Mimar V of the Theologia to demonstrate the divine level of eternity.®' The
author discusses three levels of activity: the perfect energeia of the First Agent
that is God, a less perfect activity of the intellects, and the transient activity of
temporal agents. To each of these levels of activity corresponds a level of tem-
porality. Finally, he cites Mimar VII of the Theologia to demonstrate the rela-
tionship of God with entities across time.* There is a causal chain that traverses
levels of temporality depending on the level of the mutability of entities at each
ontological level. What is of critical importance is that God does not create in
time but rather time comes into existence with the cosmos; the cause of time
itself must transcend time.

The result of the citations of these texts is to show that there are three levels
of temporality that correspond to three ontological levels of reality. Hence, there
are three possible types of incipience: the first means that the cosmos has a be-
ginning in time (hudiith zamani), a view usually associated with theology; the
second that the cosmos is preceded by absolute non-existence which means that
it succeeds God by essence (hudiith dhati), a view associated with Avicenna;
and the third that the cosmos is preceded by a relative non-existence, meaning
that it was potential but then becomes actual, and this last is what is known as
perpetual creation (hudiith dahr?). Once he has established that creation relates
to these three levels of reality defined in “temporal” terms, he needs to decouple

® Mir Damad, Kitab al-Qabasar, 11; cf. Arista [Aflatin], Uthalijiva: Theologia Aristo-
telis, ed. ‘Abd al-Rahman Badawi, Cairo: L’Institut Francais, 1947, 8—10.

" Cf. Aristd [Aflatin], Uthiliijiva: Theologia Aristotelis, 11.

% Mir Damad, Kitab al-Qabasat, 11-12; cf. Aristi [Aflatin], Uthalajiva: Theologia Aris-
totelis, 22,29-31.

8 Mir Damad, Kitab al-Qabasat, 12-13; cf. Aristd [Aflitin], Uthilajiva: Theologia Aris-
totelis, 68.

82 Mir Damad, Kitab al-Qabasat, 13—14; cf. Aristd [Aflatin], Uthialiajiva: Theologia Aris-
totelis, 94—114.
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the definitions of time and motion, working against both the Aristotelian and
Avicennan traditions, as he does in Qabas VI.** His main attempt in five argu-
ments is to establish perpetual creation and then to disprove that time extends
eternally, considering it to be a discrete and continuous reality; these are pri-
mary proofs of the impossibility of an actual infinite.* Time and motion appear
at the level of the physical cosmos and all that is temporally created is thus also
perpetually created.®

Now what does this entail for the God-world relationship? Avicenna reduces
the notion of the incipience of the world to a mere contingency (imkan) on the
Necessary Being.® The cosmos is utterly dependent upon God as its cause,
giver of existence and ontological sustainer. The world is essentially created
(hudiith dhat) as it is logically posterior to God but not temporally posterior.
For Mir Damad, the reduction of creation to contingency does not entail a real
beginning of the world. Further, he regards the Avicennan compromise between
the perpetual level of the intellects and the eternal level of the divine to be prob-
lematic.®” The beginning of the world may be saved through a radical disjunc-
ture between the notions of perpetuity and eternity. Essences that are logical
concomitants of God are not really incipient, and thus the notion of incipience
needs to address the issue of whether contingency lies in the nature of events or
in their temporality.®® Actual essences are instaured in the mind of God and con-
stitute the nafs al-amr state of things in this world.* That state pertains to levels
of essence and not, like in Mulla Sadra and others, to existence.” Perpetual
creation requires two basic metaphysical principles of the mental distinction
between existence and essence in contingent beings, with essence being onto-
logically prior for the contingents and instaured at the level of perpetuity.”’

If, following Avicenna, we accept the absurdity of creation in time, the ques-
tion arises: where and when does creation take place? While, for Avicenna, the
answer to this question may be meaningless insofar as the world has no real
beginning, for Mir Damad, the answer is more ontologically absolute and dis-
tinct: creation and the incipience of the world occur at the level of perpetuity
because it is there that the immutable God in His eternity interacts with mutable
time. This theory is known as perpetual creation. For Mir Damad, there must be
a rupture (infikak) between the divine essence and the cosmos, the latter being
absolutely posterior to the former. The cosmos is both conceptually and causally

8 Mir Damad, Kitab al-Qabasat, 183-237.
8 Mir Damad, Kitab al-Qabasat, 227-231.
8 Mir Damad, Kitab al-Qabasat, 198—199.
% Avicenna, al-Isharat, 111, 97-115.

8 Mir Damad, Kitab al-Qabasat, 326-329.
8 Mir Damad, Kitab al-Qabasat, 226.

¥ Mir Damad, Kitab al-Qabasat, 22.

% Mir Damad, Kitab al-Qabasat, 48.

' Mir Damad, Kitab al-Qabasat, 51.
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posterior to God because all that exists revolves in the perpetuity of dahr but
God alone exists at the level of sarmad.” In the Tagwim al-iman (“Establishing
Faith”), he argues that God is absolutely prior and unique in eternity, creative
and together with entities in perpetuity where He brings them forth from poten-
tiality into actuality, and transcends time whose physical constraints cannot em-
brace Him.” One point to bear in mind in understanding Mir Damad’s notion of
incipience is his essentialism.”* He posits three ontological levels: God who is
beyond being, essences both in potentiality and actuality in perpetuity, and indi-
vidual existents that manifest those essences in this phenomenal world. At the
level of perpetuity, potential essences are those that are sharing simultaneity
(ma ‘iya) with God, but those essences that become actual are posterior to God
because they have undergone the process whereby He brings them from potenti-
ality to actuality. The problem thus with the Avicennan model is that it does not
explain divine causality at this level and does not characterize the coming into
actuality of essences. Thus Mir Damad suggests an intriguing solution to the
problem of a timeless deity acting and creating in time.

The concerns of theistic metaphysics that seeks to understand the relation-
ship between God and the cosmos, between individual responsibility and ability
to discern truth and divine determinism influence the theories of time in the Sa-
favid period. Mir Damad’s theory assumes a processual nature of reality in
which everything is in flux and all entities are dynamic and not static. While it is
a product of his intellectual formation, in which he stands upon the shoulders of
the Greeks and classical Islamic thinkers, he is not a conventional thinker in the
slightest. It might even be tempting to label his views as consistent with late
Neoplatonism. But he moved that paradigm and expressed key concerns as a
theological thinker from a Shi‘i context reacting to mature Islamic Pla-
tonic/Neoplatonic traditions in the Safavid period. What may be significant is
that no thinker in the Safavid period upheld the eternity of the world as
Avicenna had. This may be because the notion of philosophy has loosened to
encompass theology and mysticism and commitment to a “religious life,” and
certainly postulating that the world was eternal seemed to belie the Qur’an and
many famous sayings of the Shi‘i Imams.

But, apart from al-Qabasat, a key text for the transmission of his theory was
al-Ufuq al-mubin, which Mir Damad taught and which became a major text in
the study of philosophy in India.” Interestingly, he seems to respond in this text

2 Mir Damad, Kitab al-Qabasat, 75-76; cf. Sa‘ld Nazart Tavakkuli, Sa‘id Nazari, Naza-
riva-yi paydayish-i jahan dar hikmat-i yamani va hikmat-i muta‘aliva, Mashhad: Bunyad-i
pazhtihish-ha-yi Islami, 1389 Sh./2010, 119-123.

* Mir Damad, Tagwim al-iman, ed. ‘Al Awjabi, Tehran: Miras-i maktiib, 1376 Sh./1997,
329-330.

% Mir Damad, Tagwim al-iman, 324-326.

% Sajjad Rizvi, “Mir Damad in India: Islamic philosophical traditions and the problem of
creation,” Journal of the American Oriental Society, 131.1 (2011), 9-24.
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to some of his student Mulla Sadra’s positions, including the refutation of his
position on motion in substance and on the modulatory, intensifying nature of
being.”® After the ontological propaedeutics, a large section (the sixth) deals
with his position on perpetual creation focusing on his redefinition of temporal-
ity as a feature of existence and not of motion.”” His Avicennan inclinations
remain clear. He begins, like in al-Qabasat, with the three ontological states of
time, perpetuity and eternity: against the theologians, he argues that time is real,
and against the philosophers that it is finite.”® He then cites a number of the
same texts proving his points from Avicenna and the Theologia—and even in-
cludes a refutation of Abii-1-Barakat on the eternity of the cosmos.” Like most
of his works, this also remains incomplete and never quite goes beyond the
rather detailed discussion of the states of temporality.

Given the dominance of Mulla Sadra in later Islamic philosophy, it is worth
asking what happened to Mir Damad’s thought. Mulla Sadra himself found no
room for the theory of perpetual creation; in his own treatise on the incipience
of the cosmos, he defends an Aristotelian conception of temporality based on
motion albeit through his own rather anti-Aristotelian principle of substantial
motion that relates God with the cosmos, while citing Mir Damad’s connection
of temporality to three ontological states.'” In a sense, this is surprising; given
the student’s insistence on the primacy of the ontological, it is unusual of him
not to consider time and creation in terms of being. Mir Damad’s approach is
precisely to redefine temporality and separate it from the Aristotelian concep-
tion of motion and change.

The Hudiith al-‘alam of Mulla Shamsa

In his text, Mulla Shamsa explicitly responds to his friend Mulla Sadra’s po-
sitions in his Hudith al-‘alam, drawing upon his own glosses on KhafiT’s ones
in the Sharh al-tajrid, and defends Mir Damad’s concept of perpetual creation
as well as the metaphysics of essence; he criticises Mulla Sadra (ba ‘d al-fudala’
al-mu ‘asirin) for holding that all separable beings are incipient in time but at the
same time holding that higher intellects have no temporal beginning.'®" We

% Mir Damad, al-Ufitg al-mubin, ed. Hamid Naji Isfahani, Tehran: Mirds-i maktab, 1391 Sh./
2013, 114-116, 714.

" Mir Damad, al-Ufug al-mubin, 4471f.

% Mir Damad, al-Ufug al-mubin, 504—505.

9 Mir Damad, al-Ufug al-mubin, 509-517.

'0'Mulla Sadra, Hudiith al- ‘alam, 130.

1% Ashtiyant and Corbin (eds.), Anthologie des philosophes iraniens, 1, 465-493; Corbin,
La philosophie iranienne, 140-150. ‘Ali-Riza Asghari’s critical edition of the text that is
based on the following four manuscripts: MS Tehran University Central Library 9108 dating
from the 12™ century AH/18" century CE, MS Majlis-i Shiira-yi Islami (Tehran) 11520 dated
1052/1642, MS Kitabkhana-yi Malik (Tehran) 1671 dated 1061/1650, and MS Kitabkhana-yi
Ayatullah Mar¢ashT 8746 also dated 12" century AH/18" century CE.
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know from Mulla Sadra’s own testimony that he had sent a copy of his work to
Mulla Shamsa, expecting a response.'”

Mulla Shamsa begins in the proemium (khutba) by stating that his argu-
ments—being discerned and not learnt and rehearsed—are divinely inspired and
concern a key philosophical problem whose solution requires a number of meta-
physical propaedeutics primarily on essentialism and the need to posit a mental
mode of existence (al-wujiid al-dhihni). The fundamental position is that, while
we might be able to discern intellectually the distinction between the essence of
a thing and whether it exists, the latter analytical aspect of our thought does not
have any referent in reality (/a sidga lima huwa kharij ‘an al-mahiya); it is
merely an unreal, accidental, aspect of things (al- ‘arid alladht huwa I-wujiid) as
they present themselves to us. He further explains this in a marginal gloss by
stating, following Mir Damad, that existence, insofar as it is a particular charac-
teristic of the reality of something that is self-subsistent and not conditioned by
any limitation or causation (kaythiya taqyidiva wa ta‘liliya), can only pertain to
God. In that sense God is pure being, while contingents are merely conceptual
composites of existence and essence. In fact, this very radical distinction ex-
plains the need for the concept of mental existence (wujiid dhihni).

He then proceeds to discuss causality and the nature of priority and posteri-
ority, citing Avicennan texts that Mir Damad also uses: the result is to say that
causes precede their effects essentially at the level of nafs al-amr (and that this
is a rational principle that is not merely posited without argument), which he
later associated with perpetuity. The next preliminary principle—consistent with
Mir Damad—concerns the nature and unity of predication and how the higher
beings contemplate. Meaningful predication requires the terms in a proposition
to be related causally in re. The level of nafs al-amr—consistent with the read-
ing of Tast and al-Hilli—relates meanings at that level to the contents of the
mind of the first emanation (dhihn al-sadir al-awwal). Mulla Shamsa seems to
pre-empt an objection made later about the nature of perpetuity and the lack of
dimensionality. Non-existence at the level of perpetuity is not absolute as
such—partly for the simple reason that it is neither existent nor functions as a
receptacle for existence. The cosmos is by no means an infinite entity, an effect
of an uncaused cause. The priority of the cause to the effect must be real and
cannot be merely at the level of nafs al-amr; hence the cosmos cannot be co-
eternal to God—it is merely logically posterior to it. Mulla Shamsa’s argu-
ment—Ilike Mir Damad’s before—requires him to critique not only the postula-
tion that the cosmos is created in time but also that the cosmos is coeval with
God, and there is but a mere conceptual distinction between the Necessary and
the contingent. He thus takes up from his teacher the notion of what that rupture
between God and the cosmos entails. Along the way, he criticizes the concept of

192 Awjabi, “Mulla Shamsa,” citing MS Tehran University Central Library 2602.
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immediate, presential knowledge (‘ilm hudir?), arguing that contingents can
only have formal and representational knowledge ( ‘ilm siir7) of objects extrinsic
to them.

He then moves onto Mir Damad’s decoupling of temporality and motion and
refuting the notion of unreal time. This section deals with an objection raised
against the notion of perpetual creation by clarifying what is meant and by pos-
tulating three proofs for it. As we see, Mulla Shamsa’s order of inquiry seems to
follow al-Qabasat rather closely. The standard objection is that one cannot have
the cosmos being both eternal in perpetuity and non-eternal (fi-/-azal wa ... fi-I-
la-azal) due to the law of non-contradiction as well as to the notion that the ab-
sence of a thing cannot be the cause of anything. This pre-empting of objections
is quite significant as later we see a number of critiques that broadly fit this and
hence Mulla Shamsa suggests ways to respond. As such, his account is quite
central to our understanding of how Mir Damad’s argument was developed and
received. Fundamentally, he uses his teacher’s insight that the three levels of
temporality are ontologically distinct and not characterized primarily by motion.
However, this does not mean that he breaks out of essentialism, since existence
is merely a mental construct for all other than God—which is the title of the
next section (al-dahr laysa ‘ibaratun ‘an zarf al-wujiud). He then clarifies what
one means by priority and posteriority in these levels of temporality and consid-
ers the key issue—which arises out of the kalam discussions—about whether
time is conjectural and unreal, having been posited to make sense of how God
“creates in time.” Like his teacher, he insists on the definition of time as a con-
tinuous quantity that is not at rest (kamm muttasil ghayr qarin). The very nature
of God—as a timeless entity in which the divine attributes are identical to his
essence—along with the exclusivity of the application of existence to him repre-
sents a key pillar of the reason why the contingency of the cosmos requires that
it have a beginning. Thus, one sees with Mir Damad the deeply Avicennan in-
stinct of the argument. The completion of his argument therefore comes back to
the famous proof of contingency and the impossibility of an actual infinite in the
totality of contingent beings.

The next section involves an extended refutation of the crude notion of the
eternity of the cosmos (gidam al-‘alam). This is critical because the idea of per-
petual creation relies upon both the rejection of the simple notion of the cosmos
being created in time (and a notional time at that) and criticism of the standard
Aristotelian explanation of the eternity of the cosmos as a mere instrumental
effect of the Principle. The volitional agency of the divine is at issue here.
Along the way, he adduces two arguments dealing with objections: the first one
stems from Suhraward’s Hayakil al-niir, relating to the famous metaphor of the
cosmos’ relationship to God being like a ray to the sun, and the other one deal-
ing with the very definition of contingency that draws upon Proclus’ ten famous
arguments for eternity and upon Shahrastani’s doxographical al-Milal wa-I-
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nihal'” He then refutes them drawing upon Philoponus—as we saw above—

whose arguments were known at least since the time of the Kindi circle. The
final argument for the eternity of the cosmos that he considers is known as the
objection based on concomitance (istilzam): a contingent cannot be both non-
existent and existent by virtue of another, both existing in a sense and not exist-
ing, without violating the law of non-contradiction. Hence, contingents are not
preceded by non-existence and are therefore eternal. He then draws upon Mir
Damad’s refutation in Qabas VIII to deal with this. The culmination of his refu-
tation of arguments for the eternity of the cosmos derives from the dual nature
of the special Shi‘i Neoplatonism of the Safavid period. First, philosophy is a
prophetic inheritance through Hermes that came down to the Greeks and they all
(especially Plato, the archetypal philosopher for this tradition) rejected the eter-
nity of the cosmos since such a doctrine is repugnant to belief in the scriptures;
in particular, he cites the Phaedo and the Timaeus for the creation of the cosmos,
known through the doxographical literature but perhaps also through the work
of his friend Mulla Sadra who cites this in his al-Asfar al-arba‘a which was
completed almost a decade prior to this treatise.'” He supplements this with a
discussion based on al-Jam* bayn ray’ay al-hakimayn, which he attributes to
Farabi (again, the same passages are cited in Mulla Sadra’s text as well). Second,
he cites a hadith from al-Kafi of al-Kulayn on the meaning of God’s eternity,
leading to a discussion of divine knowledge. As for the issue of the nature of
divine knowledge—following the commentary tradition on the third section of
the Tajrid al-i ‘tigad of Nasir al-Din TusT increasingly exercised by theologians,
Mulla Shamsa takes this up and rehearses arguments that one also finds in his
Masalik al-yaqin discussed above, such as his denial of immediate knowledge.
The final section tackles Mulla Sadra’s treatise and his position in Chapter
Twelve of his Hudiith al-‘alam.'® He presents his friend as holding a contradic-
tory position: on the one hand, he insists that all bodies and souls, whether
earthly or celestial, have a beginning in time and yet are incapable of sustaining
their existence beyond an instant—clearly a reference to the concept of “crea-
tion anew” (khalg jadid) of Ibn ‘Arab1’s school—but on the other, the heavenly
bodies and especially the active intellects are posited as eternal principles. So he
is criticizing Mulla Sadra for arguing for a form of creation in time whilst basi-
cally upholding the eternity of the cosmos by unnecessarily multiplying the
number of eternal principles—and he suggests that he is following Suhrawardi

19 Shihab al-Din Suhraward, Hayakil al-nir, ed. Muhammad Karimi Zanjani-Asl, Tehran:
Nashr-i nugta, 1379 Sh./2000, 86; Muhammad b. ‘Abd al-Karim al-Shahrastant, a/-Milal wa-I-
nihal, ed. Ahmad Fahmt Muhammad, Beirut: Dar al-kutub al-‘ilmtya, 1992, 11, 482—488.

"% Mulla Sadra, al-Hikma al-muta‘aliya fi-l-asfar al-‘agliva al-arba‘a, eds. F. Ummid et
alii, Beirut: Dar lhya’ al-turath al-‘arabi, 1981, VI, 214; idem, Hudiith al-‘alam, ed. Sayyid
Husayn Miisawlyan, Tehran: Bunyad-i hikmat-i Islami-yi Sadra, 1378 Sh./1999, 19-20.

1% Mulla Sadra, Hudith al-‘alam, 137-143.
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in this. It would seem therefore that Mulla Shamsa himself is not an ishraqri at
least on this point, nor does he have sympathy with the views of Ibn ‘Arabi’s
school. It confirms further his espousal of the perpetuation of the Avicennan
school of his teacher Mir Damad. In fact, his refutation of Mulla Sadra demon-
strating the invalidity of his position draws upon Avicenna’s texts such as the
Metaphysics or al-Shifa’.

He concludes the treatise with a sort of testament, reiterating in ornate
saj - with plenty of allusions to the titles of works by Avicenna and Mir Damad
that he has with the grace of God completed a text that will be beneficial to
those trying to make sense of creation. Significantly, like his teacher he insists
that reader guard it carefully and not divulge its contents to those unworthy and
to whom they have not “tested,” but only to the trustworthy ones—and even
then slowly, in instalments. For those untested will misunderstand, misled by
the whisperings of Satan and will be corrupted because their natures were al-
ready unworthy. What is needed is to find students whose natures are upright
and whose beliefs are sound. For both outcomes, he cites Persian verses to
clinch his point. Nevertheless, unlike Mir Damad, Mulla Shamsa writes in fairly
accessible language and clarifies, sometimes even simplifies his ideas. What
emerges from reading this sophisticated text is the clear sense of a learned trea-
tise that expounds upon Mir Damad’s theory in a far more accessible, termino-
logically clear, and comprehensible language.

Mulla Shamsa deserves to be better known—and allows us to nuance our
over-reliance and obsession with Mulla Sadra in the Safavid period. Asghart
deserves much credit for bringing him to our attention. The more texts we have
the better we can produce a reliable account of the history of philosophy in the
Safavid period, and thus understand the nature of thought on the cusp of coloni-
alism if we wish to know what it was that the European presence in South Asia
and the Middle East changed. Arising from the project on Sanskrit Knowledge
Systems on the Eve of Colonialism, Pollock postulates that “we cannot know
how colonialism changed South Asia [the Middle East etc.] if we do not know
what was there to be changed.”'" What is therefore required is a thick descrip-
tion of the intellectual history of this period—and not for narrowly antiquarian
reasons not least because the very development of intellectual history in Europe
and the teleological accounts of the rise of secular modernity need to be care-
fully and historically contextualised as “imagined traditions.”'"” The scholarly

1% Sheldon Pollock, “Introduction,” to Sheldon Pollock (ed.), Forms of Knowledge in
Early Modern Asia: Explorations in the Intellectual History of India and Tibet, 1500—1800,
Durham: Duke University Press, 2011, 1. Cf. Sanskrit Knowledge Systems website http:/www.
columbia.edu/itc/mealac/pollock/sks/ accessed 11 September 2014.

17 Among others, Talal Asad, Genealogies of Religion: Discipline and Reasons of Power
in Christianity and Islam, Baltimore: Johns Hokpins University Press, 1993; Brent Nongbri,
Before Religion: A History of a Modern Concept, New Haven: Yale University Press, 2013;
Hent de Vries (ed.), Religion: Beyond a Concept, New Y ork: Fordham University Press, 2008.
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disagreement about the very nature of European modernity—most famously
articulated by Bruno Latour—demands this scrutiny.'® Variegated traditions
and the search for different cosmopoles and “postcolonies” across space and
time are increasingly our collective endeavour in the humanities.'” The prolif-
eration of vernacular literary cultures and the need to focus beyond the canon,
beyond what the colonials defined as texts to be edited and then of course trans-
lated into English and French, is a critical part of that practice.'"

The context indicates the nature of the tradition and its practices. Instead of
focusing on a narrow canon of the master base texts, one needs to consider the
contribution of those who, from our perspective, might be minor figures but
were in their time considered to be major thinkers, philosophers and commenta-
tors of the tradition. I will return shortly to the question of commentaries. It is
through the expansion of the canon to make sense of the tradition, to set aside
the assumption of perennial questions and central themes devoid of any dia-
chronic analysis, that we are required to deal with these figures so that we can
develop, in the words of Richard Rorty in a famous article on the practice of
intellectual history, a “thick description of the institutional arrangements and
disciplinary matrices” of that tradition.''' This is the complete quotation of what
he says:

I should want to include under “intellectual history” books about all those
enormously influential people who do not get into the canon of great dead phi-
losophers, but who are often called “philosophers” either because they held a
chair so described, or for lack of any better idea—people like Erigena, Bruno,
Ramus, Mersenne, Wolff, Diderot, Cousin, Schopenhauer, Hamilton, McCosh,
Bergson and Austin. Discussion of these “minor figures” often coalesces with
thick description of institutional arrangements and disciplinary matrices, since
part of the historical problem they pose is to explain why these non-great phi-
losophers or quasi-philosophers should have been taken so much more seriously
than the certifiably great philosophers of their day. Then there are the books
about the thought and influence of people who are not usually called “philoso-

phers” but are at least borderline cases of the species. These are people who in
1% Bruno Latour, Nous n’avons Jjamais été modernes, Paris: La Découverte, 1991, and
more recently idem, Enquéte sur les modes d’existence: une anthropologie des modernes,
Paris: La Découverte, 2012; cf. Sudipta Kaviraj, “Outline of a revisionist theory of moder-
nity,” European Journal of Sociology, 46.3 (2005), 497-526.

19 Carol Breckenridge et alii (eds.), Cosmopolitanism, Durham: Duke University Press,
2002; Homi Bhabha, The Location of Culture, London: Routledge, 1994; Achille Mbembe, On
the Postcolony, Berkeley: University of California Press, 2001.

"% A good example is Sheldon Pollock (ed.), Literary Cultures in History: Reconstruc-
tions from South Asia, Berkeley: University of California Press, 2003.

" Richard Rorty, “The historiography of philosophy: four genres,” in Richard Rorty et
alii (eds.), Philosophy in History: Essays on the Historiography of Philosophy, Cambridge:
Cambridge University Press, 1984, 69.
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fact did the jobs which philosophers are popularly supposed to do—impelling
social reform, supplying new vocabularies for moral deliberation, deflecting the
course of scientific and literary disciplines into new channels.

The aim is not to create a new canon or to engage in a doxographical exer-
cise but to focus on the nature of the practice of philosophy which, as specialists
in Islamic thought have indicated, rests upon commentary traditions. It is thus
often through the commentators and similar minor figures that we can truly
make sense of what, for example, was the Avicennan tradition of the 17" cen-
tury, how texts were studied, which parts were scrutinised and glossed and how
they were used to make sense of the intellectual preoccupations of their practi-
tioners. Reconstruction for its own sake—or what might be termed antiquarian-
ism—is not the purpose, even if earlier efforts to trace the intellectual history of
the period from, say, 1500 to 1900 did little else but give a list of names, texts,
and some ideas in their particularities that seem quite incommensurable to our
notions of philosophy.



Latimah-Parvin Peerwani
(ICAS, UK)

MULLA SADRA:
PROVISION FOR A TRAVELER
ON THE SPIRITUAL PATH TO BEING
(Zad al-musafir)

This is a short treatise by Mulla Sadra in which he gives twelve principles of
his Metaphysics for a traveler on the spiritual path to the Divine. It is in Arabic
and edited by J Ashtiyani with his commentary in Persian on it, which exceeds
four hundred and fifty pages. It is entitled, the Ma ‘ad jismani: Sharh bar zad al-
musafir (Bodily resurrection: Commentary on the provision for a traveler on the
spiritual path). Sadra has mentioned some of these principles in his ninth vol-
ume of the Asfar al-arba‘a, al-Mabda’ wa al-ma ‘ad, al-Shawahid al-rubiibiyah).
These principles summarize his entire philosophy of the origin and ultimate re-
turn of the human soul to its final destination. He discusses these principles ex-
tensively in his above-mentioned works but not in order. His emphasis in this
short treatise is on the bodily resurrection after the physical death of man. In this
paper, I have translated this treatise and given some glosses on these principles.

Translation of the Text
of the Zad al-musafir'

In the name of God the Most-Beneficent, the most Most-Merciful

Praise be to God, from whom is the beginning and to Him is the return.
Benediction on Muhammad, who by his essence connected to the circle of wu-
jud (existence or being), and by his perfection completed the ascending arc,
reaching to the Real worthy of worship, and who had the praise-worthy station.
Benediction on him as well as on his progeny, the guides of mankind to the path

! For the Arabic text of this treatise, see S.J. Ashtiyani, Ma ‘ad jismani: Sharh bar zad al
musafir: Mulla Sadra, (Tehran: Anjuman-e Islami Hikmat va Falsafe-e Iran, 1359 H.S.),
pp. 11-21. The page numbers in the square brackets are of this text.
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of gnosis® and spiritual unveiling, and mediators to the threshold of divine
mercy and munificence.

And then: The lowest in connecting to the strong rope of the God, Muham-
mad Ibrahim, known as Sadr al-Din Shirazi, says: I intend to mention in this
treatise a precise discourse, indicating the investigation on the matter concerning
the issue of bodily resurrection which has baffled the power of reflection of schol-
ars to give demonstrative proofs about it. This issue has incapacitated the minds of
learned scholars to have faith in it except on the basis of transmitted [religious]
sciences. The utmost level of investigation on the above issue that they have
reached is based on the [literal] language of the revelation and prophetic tradition
which is as follows: [the body of resurrection] is something from the forms of the
next world. These forms are either connected to the astronomical heavenly bodies,
or they are imaginal apparitions in the material manifestations. They do not exist
concretely, but are either concepts or metaphors, which could be interpreted
rationally, but they are not particular extra-mental forms.

Know that the proof of this noble matter requires the research of some prin-
ciples and introductions. We have already affirmed these matters in our intellec-
tual works, particularly al-Asfar al-arba ‘a, in appropriate detail, and given clear
demonstrative arguments, with sufficient explanation, and enough detail. How-
ever, here it will be sufficient for us to mention them by way of narrative in or-
der to encourage the hearts of seekers of this matter [about its truth], and quench
the thirst of wayfarers on the gnostic path. This treatise is meant to be a stirring
of their thoughts and observations, a motion in their souls and the power of re-
flection to seek the truth and certainty about this [noble truth].

It contains the following principles:

First principle: The reality of everything is a mode of its particular wujiid
(being or existence), and not its quiddity.” The existent of everything external is
some aspect of its being and not its thing-ness [i.e., quiddity]. Wujid, as is as-
sumed, is neither one of the secondary intelligibles,” nor something from ab-
stract matters to which nothing [concrete] is parallel in the extra-mental world.
Rather, the truth about it is to say: it is something in concreto, to which nothing
mental is parallel.

Second principle: The individuality of everything, that is, its particular ip-
seity, is also its very wujiid. Indeed the wujid and individuality are united in
essence, different in name and notion. Those [things] which are named by a

2 The word “gnosis,” which is the translation of ‘irfan, does not refer to the Gnostic tradi-
tion in early Christianity. In Islamic spiritual tradition, it refers to deeper understanding, cogni-
tion, and realization of divine knowledge, attained through such practices as contemplation,
reflection, inner purification and moral refinement and not through demonstrative arguments
in logic and philosophy.

* The secondary intelligibles are concepts abstracted from the primary intelligibles.

* Quiddity here means mahiyah in a particular sense, i.e., that which is given in answer to
the question: what is it?
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group [of philosophers] as “particular accidents” are nothing but the degrees, the
inherent [properties] and affairs of the individual identity; they continue to exist
not identically, but as substitutes by way of substitution. Now, each one of them
is an accident from one limit to [another] limit, like the accident of temperament,
the numbers of which are subject to substitution, and sometime the substitute
ceases completely but the individual is the same, as human individuals.

Third principle: Wujid is that which is receptive to intensity and weakness
in its essence, that means, its reality is one simple reality without any genus,
differentia and composition in it, neither extra-mentally nor mentally [but it is
gradational in strength and weakness]. There is no difference among its numbers
in the distinctive differentia or accident, whether composed or additional in in-
dividuality. There is no difference among them except in anteriority and poste-
riority, intensity and weakness, that means [the difference is] in perfection and
deficiency. Exceptional are the notions applied to them, which are abstracted in
every degree from intensity and weakness, which differ from each other. They
are called quiddities. That is why it is said: the intense and weak degrees [of
quiddities] are of different kinds.

Fourth Principle: Wujid is that which is receptive to intensity and weak-
ness. Now the substance in its substantiality is receptive to essential transforma-
tion and substantial movement. It is well known that the parts of one motion and
its limits are neither existent in actuality, nor distinct from each other. Rather,
the whole is existent by one existence. So there is nothing from those quiddities
which [13] corresponds to those existential degrees which are existent in actual-
ity by their wujid in the differentiated mode. Rather, they have comprehensive
wujiid just as the parts of limit, as I have explained earlier.

Fifth principle: The form in every composition is the root of its reality by
which it is qua it is, for matter is nothing but the receptacle for its [i.e., form’s]
existence, a substratum for its possibility, and conducive for its aspects of affec-
tions and motions. So is the principle of the final species’ which is the root of its
essence for everything that has genera and species from the simple or composite
quiddities. The rest of the things, called the graded genera and specific species,
follow it and are its concomitants, not instaurated [i.e., not created by any prior
creation]| by the instaurator (mubdi®), [or Originator]. Likewise, the matters and
forms in composite quiddities are comparable to the traces and branches of root. If
you observe the essence of those forms you will find that it is the source of those
concomitants. Though their active agent, the comprehensive identity, the truth of
bearing their meanings and quiddities, is the form needy for its creation of several
individuals of those concomitants, but they are preparations for it. However, those
preparations are other than these numerous concomitants. In sum, if you look at
the ipseity of that perfecting form, you will find these concomitant traces are

* By final species Sadra means rational soul.
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united with it, existent by its existence in a subtler, simpler mode, and more per-
fect, more complete in their particular, differentiated existences.

Sixth Principle: The ipseity of body and its individuality are by its soul and
not by its body. Zayd, for instance, is Zayd by his soul and not by his body. That
is why his existence and his individuality endure as long as the soul remains
with him, though his [bodily] parts change, and his concomitants from his [cate-
gories], such as where, quantity, quality, position, and when, transform along
the length of his age. Likewise is the analogy of his natural form that, though it
changes to imaginative form, as in dream and in the world of [14] grave till the
Day of Resurrection, or to the form of the next world, his human ipseity in all
these transformations and transmutations is identically it gua it in all these trans-
formations. That is because it is contiguous. The crucial point is not the particu-
larities of his existence and limits on his way, but his abiding by the abiding of
his soul. That is because the soul is its completing form, the root of his ipseity,
the collectivity of his quiddity, the well-spring of his faculties, the gatherer of
his humors, his parts of the body, and its preserver as long as he has natural be-
ing; then there is gradual substitution of it until it becomes a simple intellectual
being. So, if it is asked, for instance, about the body of Zayd: Is it the same dur-
ing the youth and old age as it was during the childhood? Both “yes” and “no”
would be correct answers according to two considerations. One is the considera-
tion of his being a body, in the sense it is matter, and the other—the considera-
tion of his being a body in the sense it is a genus.

If it is asked about Zayd the youth: Is he the one who was a child, and will
become an old man, or not, the answer is same, and that is “yes.” Now, the dif-
ference between matter and genus mentioned in the books on logic and in the
discourses on quiddity in metaphysics is like the difference between quiddity
derived not by the condition of adulteration and detachment and that derived by
the condition of detachment. So is the difference between differentia and form,
species and subject, accident and accidental, essence and essential, part and par-
tial. All these things are predicated of a thing according to the first consideration,
and not according to the second consideration.

Seventh Principle: The faculty of imagination is a substance neither subsist-
ing in any substratum of the body and its organs, nor existent in any one of the
dimensions of this natural world. It is disengaged in essence from this world. It
is situated in a world intermediary between the two worlds: the world of sepa-
rate [or immaterial] Intellect and the world of material body which is subject to
generation and corruption. We have affirmed this matter in our books by clear
intellectual demonstrations and decisive proofs. Anyone who wishes to know
more about this matter, let him refer to those works.

Eighth Principle: Imaginative forms do not inhere in the substratum of the
soul. They subsist with the soul like the subsistence of act with its agent, and not
like the subsistence of passive receptive object by [its] agent [or receptor].
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Ninth Principle: Vision does not occur by the impression of image from the
visible object on the crystalline membrane of the eye or something similar to it,
as the naturalists hold. Nor is it caused by the emission of [visual] rays [from the
eye], as mathematicians maintain. Nor by the cognitive relation that occurs to
the soul via the external form, when all the conditions [for witnessing] are real-
ized, as is assumed by the Illuminationist philosophers.® All these views are
invalid, as explained in their appropriate place. Rather the soul creates a corre-
sponding form of the extra-mental form which then becomes existent—neither
in its any bodily organ nor in its bodily world, but in the region of the soul. The
soul has active relation to it, and the connection of light. This relation is not
what is called illuminative, and what the master [Suhrawardi] and his followers
of [the philosophy of] Illumination maintain. That is because the soul has no
relation with the external matter which is dark in essence [i.e., has no presence]
except for its connection with its natural body. That is because every relation
attained by the above aspect is of material position, therefore it is not illumina-
tive perception. So applying illuminative relation according to our position is
more adequate and suitable [than what the Illuminationist philosophers main-
tain]. We have given causal proof that the material form cannot be perceived by
the soul. This seems to be the difference of view [about the vision] which has
occurred among some esteemed philosophers, and that is why they mentioned
that “every perception is obtained by some kind of detachment [of the soul].”

Know that, as long as man is in this world, his perception is not through
imaginative faculty, but through physical sense. That is because in the beginning
of his [this worldly life] he needs the external matter and particular conditions
[for perception] [16], but after [exiting from this world] he is not needy of them.
Also, imaginative forms are not witnessed extra-mentally but only in dreams.
But at the exiting of the soul from the earthly body and its shedding this [earthly]
peel, the soul stripping off its corporeal skin, then there does not remain any
difference between the vision and imagination. The imaginative faculty which is
the treasury of sense-perceptions has [now] become powerful, and the weakness
and deficiency [caused by sense-perceptions] have ceased, their veil has been
lifted, and [all the bodily] faculties have become united in it, so the soul does
with the faculty of imagination what it did with the other than it [that is, five
corporeal senses]. It sees by the eye of imagination what it used to see by the
physical eye; and its power, its knowledge and passion become one thing. So, its
perception for the objects of passion becomes its power over them and it can
call them to its presence. Nay, in the Paradise there are only the objects of pas-
sion. As He the Transcendent said: Therein will be whatever the souls desire
and eyes delight in [Qur’an, 43:71]. It is given in a sacred Tradition about the

%1 have dealt with these views quite elaborately, see my article “Mulla Sadra on Imagina-
tive Perception and Imaginal World” in Transcendent Philosophy, vol. 1, no. 2, September,
2000.
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information concerning the people of Paradise, “An angel comes to them. He
gives them the salutation and delivers to them a letter from God, which states:
From the Living, Everlasting, to the living and everlasting. And then: When [
say to a thing: Be! It becomes [Qur’an, 2:117]. I have made you today to say to
a thing: ‘Be! And it will be.” He [i.e., the Prophet], may the blessing of God be
upon him and his progeny, said, ‘when anyone from the people of Paradise says
to a thing: Be! It will be.”

Tenth Principle: The worlds and modality [of beings] are multiple, but the
abode of existence is one. Nevertheless, though numerous, they encompass each
other and are basically of three modes: The lowest is this material world of gen-
eration and corruption, possessing dimensions, and places, and subject to disso-
lution. This is the world of contradiction, and is crowded with creatures, subject
to annihilation and termination. So is the case of everything in it or connected to
it: it follows the dissipation, dispersion and termination. Then the inter-world
[barzakh] of Forms having measure, but disengaged from the physical matter
which is receptive to contradictions, and is the substratum for contingencies and
preparedness; the highest one is the world of intellective Forms and divine Ar-
chetypes.

[17] The first one is the abode of this world in which there is neither stability
nor subsistence. The last two are subsisting, and there is neither dissipation nor
disconnection in them. The inter-world [barzakh] is divided into the Paradise of
the blessed ones, and they are the companions of the right, the other is the hell
of the wretched ones, and they are the companions of the left. The final one is
the sanctified world, the Paradise of the preceding and the proximate ones, and
of the lofty enraptured angels.

Eleventh Principle: The human soul is particular among the existents, be-
cause it has the above three engendered levels of beings within it, together with
its subsistence by its individuality. So one man at the beginning of his childhood
is a natural engendered being, and he is accordingly a first Man. Then he gradu-
ally develops in this existence and becomes limpid and subtle [in his substan-
tialization], until there actualizes for him another engendered being, which is
soul-hood. It has psychic parts, and he is the second Man. Then he transmutes in
this engendered state and becomes the intellective [or noetic] being. So, accord-
ingly, he is a noetic-Man. He has intellective [or noetic] parts and is called the
third Man, as is mentioned by the Teacher of philosophy [Aristotle/Plotinus] in
the book Uthilijia.®

" For its explication, see Mulla Sadra Shirazi, Asfar al-arba‘a, vol. 8, ed. by Ali Akbar
Rashshad, (Tehran: Bunyad-i Hikmat-i Islami-yi Mulla Sadra, 1383/2005), p. 121, and Mulla
Sadra, Spiritual Psychology, trans. of volumes eight and nine of Asfar of Mulla Sadra by
Latimah-Parvin Peerwani, (London: ICAS, 2008), p. 121.

8 Badaw1, ‘Abd al-Rahman, Aflatin ‘inda al-‘Arab, third edition, (Kuwait: Wikalat al-
Matbu‘at, 1977), p. 46.
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Know that these two modalities [i.e., of the soul and noetic or intellectual],
which come into existence in him after the natural modality of being, have also
been attained by him before this creation. The divine Plato has affirmed that
human souls have intellective modality of being prior to the creation of the body.
It is also affirmed in our true Shari ‘ah that for the human souls there is a distinct,
particular mode of being, preceding their natural existence, as is indicated in His
saying: And when your Lord took out from the loins of Adam their descendants
[Qur’an 7:172]. And from our inerrant Imams, may peace of God be upon them,
there are many traditions which indicate this notion which reminds us that the
spirits of the [prophets and the spiritual inheritors of the Prophet] were created
from the clay of higher realms before the creation of the heavens and the earths,
that their bodies were created without that clay, likewise the spirits of their fol-
lowers and their party were created from [18] the clay of their bodies, may
peace be upon them. Whereas the hearts of hypocrites are created from the clay
of Sijjin, and the hearts of their followers are created from that from which their
bodies are created. This report and similar to it indicates clearly that for man
there is a mode of being prior to this natural mode of being.

Twelfth Principle: It is necessary to know the meaning of the incontroverti-
bility of death; that it is not what naturalists and physicians maintain. [They as-
sume] that corporeal faculties are limited to actions and affections, so obviously
there is the occurrence of their [dissipation and] annihilation. [Some also main-
tain] that it is possible that from corporeal faculty there occurs unlimited action
from the aspect of renewal of higher assistances [which can cause death]. There
are also other assumptions on the incontrovertibility of death due to the deple-
tion of physical faculties and their cessation, due to which death occurs.

However, [according to us] the cause of the descent of natural death to the
physical body is the perfection of the soul [in this mode of existence], and there-
fore its achieving independence [from the corporeal body] in physical existence.
Thereafter [the soul] directs itself by its motion and innate effort to the next
world. Thus, when the soul gradually becomes powerful and its existence be-
comes another mode of existence, its connection with the natural body is sev-
ered, it leaves this body with its acquired body [or subtle body], which is within
its natural body made of the character-traits and psychic dispositions acquired
during the soul’s connection with the natural body. So what occurs to human
soul is the second birth, and what results from it by accident is the passing away
of the first mode of life by death. Hence, the death occurs to the accident [i.e.,
the corporeal body] and not to the essence [or the soul], otherwise there would
not be any direction for the human soul for its journeying if non-existence were
natural for it. Thus all things direct themselves towards perfection, traveling
towards the active principle [or the Source]. However, the completion of the
journey and reaching to the ultimate goal is not realized except by some indi-
viduals from human species and not by the rest of the species. If it is assumed
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that other species than human arrive at the divine Presence by journeying rap-
idly, then it must first arrive at the human level by essence and then, from it, to
the sacred presence, because human reality is the threshold of God, which needs
to be crossed for journeying towards Him.

In sum, a human individual, from the time when he is engendered, is [in the
process of] existential renewal [19] and substantial intensity, and is innately
directed to the next world, and then to the Sacred Presence. Albeit, due to this
essential transformation and substantial intensity, he arrives at some limit of [his
existence], and thereby separates from this worldly natural body, becomes inde-
pendent of it, suffices by his essence without having the need of what dissipates
from his natural body completely or from some of its faculties. Then his mate-
rial worldly existence transforms into his next-worldly existence. So the relation
of this world to the next world is like deficiency to perfection, or like a child to
a mature being.

Hence, as long as man’s engendered being is of this world, he is like a
child who, due to the weakness of his existence and the deficiency of his sub-
stance, needs a cradle, such as body and place, such as this world, and a steed,
such as time. When he arrives at his substantial limit, and reaches his intensity
in his next-worldly form, he exits from this abode and goes towards the eter-
nal abode.

Until this level of substantiality, activity and independence, there is an asso-
ciation between a believer [in God] and unbeliever, between the one who ac-
knowledges divine unity and the one who associates partner with Him and the
one who is an atheist, and many animals who have actual faculty of imagination.
There is no contradiction between this existential perfection and substantial in-
dependence, and between the misery and pain by the Fire of Gehenna and the
painful misery and eating the [poisonous] tree of Zaqqiim and drinking burning
water in Hell—rather, the latter is more intense. Its depth and exiting [of the
soul] from the material veils and robes makes it more intense, deeper, thus ag-
gravates the intensity of perception of pains. The psychic pain occurs at the dis-
sipation of the numbness caused by nature and the cover over one’s insight. So
at the lifting of the veils of the physical body the calamity becomes intense.

The ancient sages have mentioned regarding the definition of man: He is
substance, sensory, rational, and subject to death. They have made death the
completion of the human level. The intention behind death [20] is not one’s
non-existence, rather some motions return to the other end (I mean transference
from this world to the next world). In this sense, it is something natural that ne-
cessitates the annihilation of this material body. Further, for every moving being,
as long as it does not cross all the required limits existing between the beginning
of the distance and its end, it is not possible to reach the end, or the ultimate
goal. So as long as man does not exit from this world and does not traverse all
the natural limits, and thereafter the limits of the soul, he cannot arrive at the
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vicinity of God, and cannot become worthy of the station of a servant [of God].
So, death is the first way-station of the next world and the final level of this
world. It is like an isthmus (barzakh) between the two sides and a barrier be-
tween the two abodes—this world and the next world. Sometimes man, after his
exit from this world, becomes imprisoned in some of the isthmuses (barazikh)
for a long or short time, sometimes he ascends fast by the light of gnosis or by
the power of his obedience [to God] or by the divine attraction or by the inter-
cession of the intercessors. But the ultimate one who intercedes is the Most Be-
neficent, as is recorded in some [prophetic] Tradition.

These are the principles and rules which we have explained and elaborated
in our discourse. We have grounded their edifice and constructed their pillars by
clear demonstrations and strong proofs in our books and treatises, especially in
al-Asfar al-arba ‘a. Whoever reflects deeply, provided his innate nature (fitra) is
sound from the calamity of being twisted, kept away from jealousy, fanaticism
and obstinacy, there will not remain for him any uncertainty or doubt regarding
the issue of the final Return, the resurrection of this body in the next world in
the form of the body [of the next world or subtle body].

This matter is the most important degree in [spiritual] sciences, and has a
great importance, and is very subtle in procedure. I have spent a great part of my
life, and a long period of time in ascetic practices, minute reflection, deep medi-
tation, safeguarding myself from the company of people [who distract me from
the goal], adorning myself with the remembrance of God, reflection on His
Book, contemplating on prophetic Traditions scattered in the sayings of the ah/
al-bayt [i.e., the Shi‘ite Imams from the progeny of the Prophet], [21] and of
wise men. Peace of God be upon all of them for delivering the truth. I continued
[with the spiritual practices] until this matter became clear, the truth was at-
tained and the command of God, His light, dawned upon me and its intellectual
demonstration without the help from the teaching of the masters or the study of
books. Indeed, I have not seen on the face of the earth anyone who has the in-
formation about the science of Return, nor even a book written about it, or ex-
plaining the truth about it, or a productive view and belief regarding the resur-
rection of bodies. Further, I have not found in the writings of the famous phi-
losophers and the works of the ancient philosophers about this matter anything
which can heal a spiritually sick man and quench someone thirsty [for this
knowledge], nor have I found it in the works of the recent philosophers and dia-
lectical theologians, except surmises and conjectures or sheer imitation and
transmission of expressions by narrations, and reliance on the sensory knowl-
edge. The faith in it is light which God kindles in the heart of a true believer, it
is not acquired through sensory knowledge, nor it is obtained from narration, or
writing, or hearing and observation. This light of faith is the blessing of God,
which He bestows upon the one whom He wills. God is the possessor of bless-
ing and He is almighty.
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This treatise is completed and written by Muhammad Ibrahim, known as
Sadr al-Shirazi, the indigent for the mercy of God the Eternal, seeking for for-
giveness of his sins, mistakes, trespasses and errors. May peace of God be upon
His Prophet and his progeny.

Glosses

The above principles more or less summarize Sadra’s metaphysics. The trea-
tise starts with the principality of existence. This is the most important principle
for him, which is the foundation of his philosophy. The rest of the principles are
not ordered if one observes the journey of the wayfarer towards the divine Exis-
tence. His concern seems to be to explain to the wayfarer that the soul is eternal,
and is a spark of the divine Existence. It is the form of the body. The body
changes and deteriorates but the soul is eternal and after the death of the body it
survives and is resurrected with the body.

In the first three principles, Sadra’s emphasis is on the principality of existence.
This was his most important contribution to the study of existence (wujiid) and its
application to such areas as cosmology, epistemology, psychology, and eschatol-
ogy. He represented a paradigm shift from the Aristotelian metaphysics of fixed
substances, which had caused the Muslim Peripatetics numerous problems, to the
analysis of existence as the utmost ground and dynamic source of all things. He
held that beings derive their reality and truth from their wujid and that a proper
philosophical analysis must therefore start and eventually end with it. So existence
is the key concept in his philosophy that links all realms of being and categories of
cognition. In a paragraph of the Kitab al-Masha‘ir (The Book of Metaphysical
Penetrations), Sadra described wujiid as the foundation of all principles.

“The problem of wujiid is the foundation of philosophical principles, the
ground of metaphysical questions, and the axis around which rotates the mill-
stone of the science of unity, the science of eschatology and the science of the
resurrection of souls and bodies and many other things, which we have been the
only one to demonstrate and the sole person to bring out [their meaning]. Who-
ever is ignorant of the knowledge of wujiid, his ignorance runs through most
important of all subjects and the greatest among them, and he will become
mindless of it and the secrets of Divine knowledge and its inner meanings will
become lost to him, as well as the science of Divine Names and Qualities and
prophecy and the science of soul and its connection [with the whole of cosmol-
ogy] and return to the Origin of its origins and its final end [eschatology].”®

In another place of the same work he states: “In the earlier days I used to be
a passionate defender of the thesis that ‘quiddities’ are asi/ [principal] and ‘exis-

9 Mulla Sadra, The Book of Metaphysical Penetrations, translated by Seyyed Hossein Nasr,
ed. by Ibrahim Kalin (Provo [Utah]: Brigham Young University, 2014), pp. 3—4.
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tence’ is 7 ‘tibari [mentally posited], until my Lord gave me guidance and let me
see His demonstration. All of a sudden my spiritual eyes were opened and I saw
with utmost clarity that the truth was just the contrary of what the philosophers
in general had held. Praise be to God who, by the light of intuition, led me out
of the darkness of the groundless idea and firmly established me upon the thesis
which would never change in the present world and the Hereafter.

“As a result [I now hold] that the ‘existences’ (wujidat) are primary ‘reali-
ties,” while the quiddities are the ‘permanent archetypes’ (a‘van al-thabitah)
that have never smelt the fragrance of ‘existence.” The ‘existences’ are nothing
but beams of light radiated by the true Light which is the absolutely self-
subsistent Existence, except that each of them is characterized by a number of
essential properties and intelligible qualities. These latter are the things that are
known as ‘quiddities.” '

In the fourth principle, he comes back to wujiid and its modality or gradation.
In Sadrian doctrine, substantial motion is a concomitant of wujid. The relation-
ship of wujiid and motion is described by Sadra as follows: “The existence is
that which is receptive to intensity and weakness. It means it is receptive to in-
tensive movement. The substance in its substantiality, that is, its substantial ex-
istent, is receptive to essential transformation ... the parts of motion are con-
tiguous, that is, its limits are not existent in actuality in the manner of being dis-
tinguished from each other. Rather, the whole is existent by one existence.”"'

In the fifth and sixth principles, Sadra’s emphasis is on the soul being the
principle and immortal, and on the corporeal body being subject to change and
eventual death. He states:

“The human soul in its being is from the root of the Malakiit, possessing to-
talizing unity, which is a shadow of the Divine unity. In its own essence, it is
intellective, imaginative and sensible, growing and moving, and it is a nature
flowing in the body, as the philosopher [Aristotle/Plotinus] said, because it pos-
sesses three parts: vegetal, animal and rational. The soul then descends to the
level at its perception of the sensibles and employs the sense organs. It becomes
for sight a seeing eye, and for hearing, a listening ear, and so on, for the rest [of
the sensible perceptions], including touch and the faculties governing locomo-
tion. Likewise, it rises at its perception of intelligibles to the level of the Active
Intellect, progressing towards it and uniting with it in a manner which those
well-grounded [in gnosis] know.”"

From seventh till tenth principle Sadra states many matters which he has dis-
cussed elaborately in many of his works, especially in the eighth and ninth vol-

' The Book of Metaphysical Penetrations, op. cit., p. 37.

"Mulla Sadra, Asfar, vol. 9, p.228, ed. by R. Akbarian (Tehran: Bunyad-i Hikmat-i
Islami-yi Mulla Sadra, 1383/2005), p. 262, Spiritual Psychology, p. 516.

"2 Mulla Sadra, al-Shawahid, al-rubibiyah, ed. by J. Ashtiyani, (Mashhad, Chapkhane-ye
Daneshghah, 1346 H.S.), pp. 227-228.
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umes of the Asfar, such as soul being the spark of Divine Light or Existence (Wu-
Jjud), its three levels, sensory, imaginative, and noetic and their senses; the three
levels of worlds: physical, imaginal (which he calls barzakh or inter-world), and
intellective or noetic, the three levels of body, corporeal, imaginal or subtle body
(which he calls the body of resurrection), and intellective or noetic body.

In the eleventh principle, he mentions the anteriority (pre-existence) of the
human soul in the intellective world and why it joined the corporeal body. He
says: “The soul has an existence (kayniinat) in the world of Intellect and an exis-
tence in the world of nature and sense. Its existence in the intellectual world is
pure, and without any veil. But there remain for it many things from goodness
which it cannot obtain except through descending to the corporeal body and
using the bodily organs. So its disposal in the particular body is not pointless,
rather it is for the sublime wisdom which only God and those who are well-
grounded in gnosis know.”"?

The twelfth principle is about the death of the corporeal natural body and the
post-mortem destiny of the soul, which Sadra expounds in depth in his Asfar.
Here is a summary of it.

When the soul becomes more powerful, says Sadra, the body in which it dis-
poses becomes weaker in power and more imperfect in existence; when it be-
comes assiduous in power, life and perfection, the body becomes assiduous in
weakness, in dying and deterioration until the soul exits from it, and the body
deteriorates. This is the meaning of biological death, according to Sadra, and not
what the physicians apprehend—namely, that at the deterioration of the body
the death occurs. So the reason for death, according to Sadra, is just the reverse
of what the physicians surmise.'*

When the soul separates from the [natural] body, some weak being remains
of the body, which according to a Prophetic Tradition is “the root of the tail,”
which Sadra interprets as the faculty of imagination of the human soul. He calls
it by various names, such as imaginal body, subtle body, the body of the resur-
rection, the body of the next world, etc.!’

About this body, he says: “It is unveiled to [my] inner sight, and known by
the demonstration that in the interior of these generated dark bodies, there is a
radiant body, which flows in them like the flowing of light in crystal. Through it,
they receive life and the disposal of the souls and spirits. By this luminous body

13 For an elaborate discussion on this issue, see: Yanis Eshots, “Pre-existence of Souls to
Bodies in Sadra’s philosophy,” in Transcendent Philosophy, vol. 3, no. 2, June, 2002; and my
paper “Mind-Body relationship according to Mulla Sadra,” in Mulla Sadra’s School & West-
ern Philosophy, papers presented at the Second World Congress on Mulla Sadra (Tehran:
SIPRin, May 2004,), vol. 1, pp. 3747.

" Mulla Sadra, Asfar, vol. 9, edited by R. Akbarian, op. cit., p. 334, Spiritual Psychology,
op. cit., p. 565.

"> Mulla Sadra, Asfar, vol. 9, p. 308; Spiritual Psychology, p. 549.
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is not intended the body which the physicians call ‘animate pneuma,” which is
created in the animal having flesh from the blood in the heart and liver, and
which flows in the body through the coronary [blood] vessels, because that is a
compound [body] ... nay it is the simple [body]. The former is something dark
and material, the latter is luminous and essentially disengaged [from the matter].
The former is particular to some bodies and accepts the life from the external
[source], contrary to the latter which flows in all the bodies and is alive by its
own life, because its existence is a perceptive existence, which is precisely the
soul that is perceptive in actuality.”'® Elsewhere, he says: “In the interior of
every man and deeply rooted inside him is an animate being, possessing form
having all its organs, shapes, faculties and senses. It is existent, subsisting in act,
and it does not die at the death of this body. It will be raised on the Day of Res-
urrection in the form corresponding to its inner content. It is this [being] that
will be rewarded or punished. Its life is not like the life of this [elemental] com-
posed body, which is accidental, entering into it from outside. Nay, its life is
essential, like the life of the soul. It is a living being, intermediate between the
intellective and sensory beings. It will be raised on the Day of Resurrection in
the form of dispositions and habitudes, which the soul acquires practically.”"”

This is, in other words, the subtle envelope of the soul, which is independent
of the physical body, a subtle or imaginal body of the soul, “woven” out of
man’s actions. It is identical to the physical body in form. When the soul, em-
bodied in the imaginal or subtle body, leaves its corporeal body at death, says
Sadra, the dead person in the subtle body sees his earthly material body being
buried in the grave. The soul in its subtle body perceives the pains or bliss oc-
curring to it in the grave as sharply or perhaps more than the sensory tortures or
bliss, as recorded in the true Divine Revelation, but this torture or bliss occurs to
the soul in its subtle body. This is the punishment or bliss in the grave. So the
real grave is these dispositions [or forms] acquired by the soul, which are in-
grained in its imaginative faculty, and the reward and punishment in the grave
are what accrues from these dispositions.

The snakes and scorpions stinging the evil dead in the grave, as mentioned in
the Prophetic Traditions, are also the forms of evil actions, ingrained in the
imaginal body. If the soul is blessed, then it will experience the fulfillment of
the promises given in the Divine Revelation—the suitable forms agreeing to its
conviction, such as the gardens, rivers, orchards, beardless boys, black-eyed
houris, and the goblet of the spring water. These are also imaginal and are the
rewards in the grave, as [the Messenger] said: “The grave is either one of the
meadows of the Paradise, or one of the pits of the Hell fires.”'8

' Mulla Sadra, Asfar, vol. 9, p. 377, Spiritual Psychology, p. 594-595.

7 1bid., p. 316; Spiritual Psychology, p. 559.

'8 See Sunnan al-Tirmidht, edited by A.M. Shakir (Cairo: al-Maktabat al-Islamiyya, 1938),
vol. 4, p. 55.
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Further Sadra says: “The dead body may be lying [on the ground], it may be
in the air, in the water, in some very narrow place, or [its] parts scattered by the
fire etc., or it may fall between two boulders. But those affairs, which cause pain
and affect the soul itself are not these things happening to his (= the dead man’s)
[natural] body. Rather, it is their forms connected to the subtle body of his soul.”

The soul after leaving its natural body continues its journey in another world,
called the inter-world (‘a@lam al-barzakh), which Sadra mentions in passing in
the twelfth principle.

The traditional hierarchy of being in the Transcendent philosophy of Mulla
Sadra consists of a triple universe: the sensible physical world, the supra-
sensible Intermediate World of the Soul (or Barzakh), also called the Imaginal
World, and the world of pure Intelligences or Spirits or angels. God, who is pure
Being or Existence, is above these levels. To these three universes, there corre-
sponds the anthropological triad, body-soul-spirit, whose corresponding organs
of knowledge are: physical senses, imagination, and intellect. Sadra’s transcen-
dent philosophy is based on his doctrine of trans-substantial motion of existence.
The terrestrial or corporeal existence of the soul through this motion goes
through metamorphosis and intensifies to become a psychic existence and fi-
nally an intellectual existence, and returns to its Lord. At the corporeal level, it
has corporeal senses, at the psychic or soul level, interior senses of imagination,
and at the intellectual or spiritual level it has spiritual senses. Accordingly, the
body also goes through transformation, from being corporeal to imaginal and
then intellectual or divine body."

Shihab al-Din Suhrawardi (d. 1191) is the first Muslim philosopher who de-
termined in philosophical terms the function of the Intermediate or Imaginal
World, whose true reality, according to him, is perceived by the imaginative
faculty (not to be confused with the imaginary faculty which creates delusions)
of man at the service of the intellect. He, and subsequently Ibn ‘Arabi (d. 1240),
gave it a grounding in the objective world and made it an indispensable part of
the structure of cosmology and eschatology. It was, however, Mulla Sadra who
gave the first systematic and philosophical explanation of this world. It is a
world of substantial and autonomous Forms and Images, described as being “in
suspense.” By this technical term, he meant that they do not have a material
substrate in which they subsist, in the manner in which accidents are immanent
in a material body, for instance, the color green in a green body. Rather they
subsist in the manner of images in a mirror, where the substance of the mirror is
not the substrate of the image.

This world is an intermediary between the world of Intellect and the physical
or Natural world and participates in both, being intelligible and sensible but

' Mulla Sadra, Sharh usil al-kafi, Kitab al-Tawhid (Tehran: Mu’assisa-yi mutdla‘at wa
tahqiqat-i farhangi, 1370 H.S.), vol. 1, pp. 206-207.
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without physical matter. So it is a barzakh, an intermediate world between the
two worlds, having the characteristics of both. It constitutes cognitive Forms or
Images, hence it is called ‘Alam al-Mithal, the world of Image or Archetypal
world (or Imaginal world—mundus imaginalis according to H. Corbin’s termi-
nology). This world is a real world according to all visionaries and gnostics.
It is a world which has cities, dwelling places, markets, rivers, trees, etc. The
bodies in it are all subtle or imaginal (not imaginary). Some are jinn and devils.
These are the inhabitants of this Inter-world, and they are spirits in subtle bodies,
which have shape, color, form, extension, movement, memory, cognition and
consciousness, but no physical matter and its solidity. This is the world, says
Mulla Sadra, whose existence has been vouchsafed by the ancient philosophers
and gnostics, such as Empedocles, Pythagoras, Socrates, Plato, and others, and
all the spiritual travelers in different communities. “I am among those,” says he,
“who have conviction in the existence of the Imaginal [or Intermediate] World,
as the pillars of Philosophy and intuitive people have established ... and as re-
ported by Suhrawardi.” But it is not the world of Platonic Ideas, for the latter are
stable entities of luminous Intellects, whereas the Forms of the Inter-world “are
in suspense.” Some of them have no light. They are darkness and they constitute
Hell, an abode for the evil ones. Some have light, and they constitute Paradise,
an abode for the felicitous souls who are mediocre in intelligence.*

The soul in the body of resurrection or subtle body remains in the inter-
world, which is its second emergent state after its growth in this material world.
The consummation of the time of the inter-world, according to Sadra, marks the
advent of the major resurrection, which consists in the transfer of the soul from
the abode of the inter-world to the abode of the Reality (Hagigah) in the body
corresponding to the abode of Reality.

So, from Sadra’s point, there are three basic levels of the body: gross, subtle
and subtler; these bodies correspond to the three levels of human wujid: gross,
dream state and intellective state. The first level disintegrates at the physical
death, the second level, when the major resurrection takes place, but the final
level or intellective level of the soul and the body, corresponding to it, are eter-
nal. This area requires a lot of research of the Sadrian school of philosophy, but
it is not possible in this short paper.

Towards the end of this treatise, Sadra mentions that he attained the knowl-
edge of the Hereafter and the bodily resurrection through spiritual discipline and

* Mulla Sadra, Asfar, vol. 1, ed. by Gulamreza A’avani (Tehran: Bunyad-i Hikmat-i
Islami-yi Mulla Sadra, 1383/2005), p. 352; also Mulla Sadra’s glosses on the margins of the
Sharh Hikmat al-Ishrag by Qutb al-Din al-Shirazi’s lithograph edition (1313 A.H.), pp. 493,
509; his Tafsir al-Qur’an al-Karim, edited by M. Khvaju’L,(Qum, 1366 H.S.), vol. 1, p. 298;
Asfar vol.9, p. 248, Spiritual Psychology, p.507; Latimah-Parvin Peerwani, “The post-
mortem states of the soul according to Mulla Sadra Shirazi (d. 1640) compared with Sweden-
borg (d. 1772),” in JSIS, vol. 11, no. 4, Autumn 2009 (ICAS, London, UK).
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ascetic practices. The attainment of this kind of knowledge is possible for a
spiritual traveler, according to him. He probably implies that corporeal death is
not the end of human being, there is life after death, about which all scriptures
inform, but a man can experience the truth of scriptures whilst he is physically
alive. He states:

“Know that among mankind there are those who by the eye of insight see the
affairs of the next world and its states; presented to them is the vision of the
Paradise and its inhabitants before the occurrence of the final Hour [of death].
So they do not need the attainment of death for the vision of that world and
manifestation of the realities, because of the removal of veils from the face of
their ‘heart’ and from their eye of insight. Hence, their state before the death is
like the state of others after the death, as He the Exalted said: but We have re-
moved your veil from you, so your vision is sharp today [Qur’an, 50:22], be-
cause of the change of their this worldly mode of being to the next worldly
[mode of being]. When their modality of being changes, their hearing, sight and
the senses change to the hearing, sight and senses [of the next world].”*' How is
this possible? He states:

“If the ‘heart’ is illuminated by the light of gnosis and faith, and emerges
from potentiality to actuality by [spiritual] discipline, acts of service [to God]
and the purification from the dirt of sins and filth of the sensuous appetites—
like the iron when melted by the fire, its dirt and filth leaves it, and from it the
polished mirror is obtained—it becomes like a sound eye, illuminated by the
light of the highest celestial kingdom. Then each of the organs of awareness
becomes informed by the great signs from His Lord; it becomes a door, opening
to the gnosis of His Exalted Lord, and he is able to abstract the universal intelli-
gible meanings from the particular sensible forms, and understand from them
the divine secrets, penetrate into them and enter the Paradise of those brought
nigh [to God], become blessed by it for the ultimate felicity, and for the vicinity
of the Compassionate One, [which will be] in the abode of truthfulness with the
Omnipotent King [Qur’an, 54:55].7%

Sadra has discussed these issues and the practical discipline extensively in
almost all of his works, especially in his Asfar, which includes an account of the
philosophical views of major Muslim thinkers and Sufis.

2! Mulla Sadra, Asfar, vol. 9, p. 466, Spiritual Psychology, p. 652.
2 Mulla Sadra, Asfar, vol. 9, p. 390, Spiritual Psychology, p. 603.
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A COMPARISON BETWEEN EXISTENCE
IN EXISTENTIALISM AND THE THOUGHT
OF MULLA SADRA

In the Name of God

Focusing on the reality of existence in existentialism created a new philoso-
phical trend in the West, which had a profound impact on contemporary West-
ern philosophical thought. Focusing on the reality of existence and the principal-
ity of existence as the sole fundamental reality created a new major trend in Is-
lamic philosophy, which influenced the approach to many philosophical prob-
lems. At first glance, these two developments seem to closely resemble each
other; however, a closer inspection reveals a number of important differences.
The present article intends to investigate the treatment of existence in these two
trends.

Introduction:
The Possibility and the Meaning
of Philosophical Comparison

Although at first sight we encounter a myriad of subjects which, in different
areas of philosophy, have been discussed and examined by men of thought un-
der the same rubric and seem to represent different replies to a single question,
these similarities, with regard to certain considerations, assume a differing
meaning. Below, we list a number of these considerations.

Historical Background
of the Formation of a Concept

The concept of existence in the West, which we seek to investigate in the
present article, has been studied in a special context. Prior to analyzing that con-
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text, we need to call attention to issues such as the role of epistemology in the
generation of modern Western philosophy, the contemporary subjective attitude,
dualism of subject and object, and the dominant humanistic attitude in Western
thought in the present era, for the existential attitude has developed within this
historical background; in turn, in the context of Islamic philosophy, we encoun-
ter a different background. For instance, in Sadraean philosophy, when discuss-
ing existence, quidditive Peripatetic attitudes and the effect of mystic attitudes
of unity of existence should be investigated, because these fields have been in-
fluential in the formation of the theory of the principality of existence. The ori-
gin of existentialism and the principality of existence should be investigated in
order to establish the meaning of existence they imply.

The Cultural Contexts
of the Meaning of a Concept

The cultural particulars of a society lay the groundwork for the meaning of a
concept. As Wittgenstein puts it, these are the forms of life in which the mean-
ing of a concept is determined. In different plays on words, the rules of mean-
ingfulness differ, and this plays a pivotal role in establishing the meaning of a
given concept in differing cultural conditions under which the meaning of that
concept is developed. It is likely that the same phrase used in two distinct cul-
tural contexts will convey completely different meanings. No one can under-
stand the meaning of man in Western culture without understanding the mean-
ing of incarnation of God in man or the meaning of the innate sin of mankind. It
is true that many Western thinkers did not have religious inclinations, but the
way they construe the concept of man is strongly embedded in the religious con-
text, and their explanations will thus be essentially different from the conception
of God’s vicegerent in Islamic thought. Without knowing the principal cultural
elements of a society, we are unable to obtain the real meaning of a concept.
The pivotal role of man and the historical approach to reality in Western Chris-
tian culture play a significant role in explaining the meaning of existence;
whereas in Islamic culture this role is assigned to the divine message and the
spiritual journey towards God. Therefore, the concept should be studied in the
light of this context.

The Goals of Philosophical Investigation
into a Concept

The philosophical analysis of a concept may be carried out to achieve vari-
ous ends, each of which dictates the application of a different explanatory ap-
proach to that concept. If a philosophical analysis targets at finding the way how
man can get mastery over nature and profit from it technologically, such an
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analysis is quite different from the analysis aiming at the investigation of the
relationship between man and the world in a comprehensive unity. It is therefore
in the light of the objective of a philosophical analysis that we can provide the
semantic explanation of a given concept. In more general terms, it is the concern
of a philosopher to influence the development of a concept and to create the
correct approach. The difference between the concerns of different societies
affects the different senses, in which the concept is understood.

The above-mentioned issues are some of the considerations that must be se-
riously taken into account in comparing philosophical concepts. These consid-
erations, as well as other hermeneutical considerations, have confronted phi-
losophical comparison with serious difficulties, to the effect that some thinkers
have doubted the feasibility of a comparative philosophy. Although in this arti-
cle we do not seek to explore all argumentations and replies and come up with
an analytical result, it seems that in spite of these obstacles and difficulties, we
believe that comparative philosophy is still possible. It is true that the above
factors make it difficult to provide a complete comparison. Nonetheless, the
understanding of these factors and an attempt to present concepts based on their
limiting conditions can contribute to developing proper attitudes to the compari-
son between philosophical fields and even to making judgment about the degree
of their validity. If the said factors rendered all kinds of mutual understanding
impossible, then the possibility of any sort of dialogue, which is the basis of all
human interactions, would be negated, while all human interactions presuppose
the possibility of mutual understanding and dialogue.

After this introduction, we would like to remark that, in spite of serious ob-
stacles, philosophical comparison is possible and even indispensable for the
exchange of thoughts and views. However, the results implying the sameness of
concepts are extremely superficial and simplistic and, when comparing, we
should seriously consider, as much as possible, the conditions of the evolution
of a concept, its cultural contexts and the ends of philosophical explorations.
Finally, the comparison should be carried out with these constraints in mind.

Method of Comparing Existence
in Existentialism and Sadraean Thought

Now, in order to compare existence in Western existentialism and Sadraean
principality of existence, it is necessary to first study the process of development
of the concept of existence based on its historical background in the context of
Western thought and Islamic thought, and then show their similarities and dif-
ferences. It is clear that a detailed elaboration on existence-orientedness in these
two fields is beyond the scope of this article; hence, an attempt is made to study
the principal points of the discussion in brief, to ensure that the comparison is
based on a general knowledge. At first, we deal with the background of Western
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existentialism, inquire into the semantic explanation of the concept of existence,
and elaborate on the main elements of this thought; then, in a similar way, we
investigate the background of the concept in Islamic and Sadraean thought, end-
ing the article with the comparison proper.

Attention to Existence:
A Radical Change in the Development
of Modern Western Philosophy

Descartes, as the founder of modern Western philosophy, made cogito the
basis of his philosophy. Philosophical explanation based on cogifo finally led to
the distinction between subject and object, where subject was deemed the pillar
of being. What gains significance here, is man as the knowing agent, and the
world as illustrated in the thought and perception of Cartesian “I.”

Cartesian “I” is the thinker’s “I”” and, according to Descartes, when he thinks,
he exists. That is why Descartes is the founder of modern Western subjectivism.
With Descartes, philosophical thought shifts to epistemology. The world is
merely an object vis-a-vis Cartesian subject. Descartes sees the universe as the
manifestation of human mind and considers the non-deceitfulness of God as
guarantee of the objectivity of this perception. “For Descartes, mind is the mir-
ror of nature. Mind offers itself the images of things existing outside with the
real time and space of the universe as well as the objects and events existing
therein. Yet, the real place of the universe exists independent from its manifesta-
tion and its essence which is perceived, as a creature in its existence is solely
dependent upon God.”'

This interpretation has also affected the philosophers after Descartes. “The
world for the philosophers after Descartes is a collection of things man faces,
i.e., the collection of objective issues.”” Thus, man has to face the world and to
know it. The Cartesian subject has a number of significant tasks to perform:
knowing self or the soul, knowing the world or the body, and knowing God.
Cartesian subject is therefore involved in epistemology, and, hence, can be de-
scribed as man who is involved in knowing.

The philosophers after Descartes engaged in the issues, which he had put
forth. Rationalist philosophers, such as Malebranche, Spinoza, Leibniz and em-
piricist philosophers like Berkeley, Locke and Hume engaged in Cartesian dis-
cussions, particularly epistemology.

The confluence of the ideas of rationalist and empiricist philosophers re-
sulted in the emergence of the philosophy of Kant, in which epistemology

' Wright, Kathleen, “The Work of Art in the Age of Technology,” in Christopher Macann
(ed.), Martin Heidegger: A Critical Assessment, London—New York: Routledge, 1996, p. 254.

2 Ahmadi, Babak, Heidegger and the History of Existence, Tehran: Nashr-i markaz, 1381 Sh.,
p. 283.
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reached its zenith. Kant’s book, The Critique of Pure Reason, sought to offer an
orderly framework for man’s knowledge and for the determination of its condi-
tions and limits, as if man had no other duty but to know. “Philosophy thereby
was reduced to epistemology. Inquiry into the way we know the world and
things became the only territory sciences deemed valid for philosophy.” In ef-
fect, it is with Kant that subjectivity reached its apogee. Unlike Descartes, Kant
does not consider the perfection of God a guarantee for knowledge; he rather
believes that the whole universe at once becomes the reflection of human mind.

“It is therefore on account of man’s attitude that we can talk of space, con-
tinuous objects and so forth. If we leave aside the conditions of innateness, con-
ditions based on which an external perception takes place ... Space cannot be
represented through anything else. There exists no space in the real world sepa-
rated from its representation through a knowing agent. Understanding the exis-
tence of space is possible only in the eye of man. That’s why Heidegger de-
scribes modern age as an era in which the world and its space dominate as a
representation and image. With the Copernican revolution of Kant, the domi-
nance of the universe as an image begins.”

Kant’s efforts culminated in the idea that there is no way for man to get to
know the “object per se,” or nomen; rather, human knowledge should remain
within the framework of the phenomena and the empirical world or phenomena,
to avoid getting engaged in different sophistries.

After Kant and with the emergence of thinkers such as Fichte, Schelling and
Hegel, Western philosophy entered the realm of idealism, which, in a way, is the
result of believing in subject in modern age. The world is but the ideas and im-
ages in the mind of man. The zenith of idealism was the absolute Hegelian ide-
alism. Here, man’s knowledge wants to embrace everything and explains, con-
ceptually, the whole universe and history.

“Hegel would talk of the existents as if they could think and would fit into
the absolute thought and would find their existence as an absolute thought ....
He called existents, in the form of ideas, existence.” Thus, also for Hegel, the
world and the things gain significance owing to the fact that they change into
ideas in man’s mind and finally in the absolute soul. Hegel, in his absolute ide-
alism, completely dismissed nomen—which was not considered by Kant. Con-
sequently, what remained, was images and ideas.

One of the most significant achievements of these trends is their holistic ap-
proach to man. In Descartes, “I,” or the subject of the thinker, is man in general,
not man as a particular individual with his existential concerns; it is man who
faces the world and who wants to know it. In Kant, too, man is always man
per se, who should know his conditions and limits of knowledge. Hegelian “I” is

* Ahmadi, Heidegger and the History, p. 283.
* Ahmadi, Heidegger and the History, p. 284.
5 Ahmadi, p. 213.
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assimilated in the entire history and government and is that part of a whole,
whose duty is to know the ideas. Hegel’s philosophy is history-oriented in its
theoretical view and government-oriented in its political view; it leaves no room
for the individual. All these trends indicate a kind of theorizing free from exis-
tential concerns that man encounters.

The Emergence of Existentialism
vs. Holistic and Subjective Trends

Kierkegaard emerged in the Western world as a contrast to all these trends
and holistic approaches. It was his personal life, the way he was brought up and
his religious considerations which led Kierkegaard to the thought that philoso-
phical systems of the past (such as Hegel’s philosophy), which attempt to offer
an abstract and, at the same time, comprehensive and universal explanation of
existence and the universe, even at their apogee, have lost sight of the individual
and the nature of man’s existence.

Kierkegaard argues that the Hegelian principle of dialectics cannot deter-
mine the meaning of existence, because existence, in Hegelian dialectic and
historical movement, transforms itself into a general abstract issue. Kierkegaard
first took issue with Hegelian philosophy because of its “universality” and “ob-
jectivity”; he repudiated the possibility of mediation, i.e., the possibility of re-
moving the contradiction between thesis and antithesis inherent in a rationalistic
synthesis and higher. He emphasized the priority or precedence of being over
quiddity and it seems that he was the first to attach an “existential” meaning to
“existence.” He is radically anti-rationalist: in his view, one can never under-
stand existence and God through rational thinking.

J.G. Hamann (1730-1788), who influenced Kierkegaard, considers existence
inconceivable to thought, and with respect to the subject-oriented trend of the
West, asserts: “the less I think, the more I am.”® Kierkegaard distinguishes be-
tween “innate existence” and what is called existing “haphazardly,” and applies
“innate existence” to personal life which is derived from man’s eternal respon-
sibility, based on his perfect self-awareness. ..’

It seems that Kierkegaard has concerned himself with a number of important
tasks. First, attaching significance to particularity and individuality of man and
his own self; second, overcoming epistemology which is the presupposition of
subject-object distinction; and finally, putting forth two key concepts of fear and
free will in order to pay attention to man’s individuality and to overcome epis-
temology. In fear, subject and object are no longer in contrast, because in fear

® Wahl, Jean, Traité de Meétaphysique, tr. Yahya Mahdavi et al., Tehran: Kharazmi, 1380
Sh., pp. 161-163.
’ Cooper, D. E., Existentialism, London: Blackwell, 1995, p. 3.



A Comparison between Existence in Existentialism and the Thought... 93

there is no dependent object; in fear (Kierkegaard argues), I meet only myself.
My existence expresses itself in fear; fear makes me involved. Free will takes on
meaning in contrast to Hegelian and Marxist fatalism, because, with my free
will, I save my existence from being absorbed by collective will and as a result,
with free will, I frequently materialize myself. Kierkegaard is radically against
the interpretation according to which man is a being possessing fear or free will,
for this contradicts his aim and is yet another holistic attitude towards man.

“Kierkegaard made the individual the basic subject of his philosophy and
both he and his successors (other philosophers of existentialism) have confirmed
that when an individual faces decisions to make, brought to him by existence, he
in fact shoulders non-transferable responsibilities. Undoubtedly, these philoso-
phers have called our attention to something, which is absolutely fundamental
for being existent as a human being. Anyone in his personal situation should
decide himself and take the responsibility of his decision himself.”*

Kierkegaard is the enemy of conceptual thinking too, a kind of thinking that
endeavors to conceptually and rationally explain the problems of the whole uni-
verse, from inanimate things, plants and animals to man and God.

“According to Kierkegaard, collecting abstract concepts, based on principles
of rationalism ... in order to develop a system of thinking for justifying the uni-
verse and man and origin and source, is a vain attempt deserving ridicule. Man
is not and cannot be the one who establishes the truth. It is truth which encom-
passes and the man who is encompassed by it.”’

In Kierkegaard’s view, a kind of idealism is embedded in every philosophy,
as it solely deals with quidditive concepts. He also does not see God as some-
thing that is substantiated by the intellect. Intellectual substantiation of God is a
sign of man’s unfaithfulness to Him; if man believes in God, there is no need for
his intellectual substantiation.

Kierkegaard establishes a link between fear theory and the theory of man’s
absolute loneliness before God and the grief of his fate. He finds a coincidence
of passing time and perpetuity (eternity) in the “instant.”"°

After Kierkegaard, Nietzsche sharply criticizes subjectivism, modern ration-
alism, Platonism and the ethics governing Western thought, and sets to over-
throw the tower built with the coming of the age of illumination, modernity and
Kant. Proposing concepts like will related to power, perpetual return, super-man,
revaluation of values and nihilism, he declares the end of Western metaphysics,
paves the way for focusing on existence and reinforces existentialist inclinations.
“Nietzsche, who was an indicator of metaphysics’ fruitful capacities coming to

8 Macquarie, John, Existential Philosophy, tr. Mohammad Saeed Hana’ei Kashani, Tehran:
Hermes, 1377 Sh., p. 100.

? Musta’an, Mahtab, Kierkegaard, a Mystical Thinker, Tehran: Ravayat, 1374 Sh., p. 71.

' Bochenski, Innocentius, Contemporary European Philosophy, tr. Sharaf al-Din Khora-
sani, Tehran: Scientific-Cultural Publications, 1383 Sh., p. 126.
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an end, insisted upon this belief that what is of importance is not the truth or
correctness of this decree or that doctrine or belief, but their influence ... [here]
better than in any other writing, we understand that metaphysics has come to an
end by emphasizing its influences.”"'

In spite of the fact that Husserl, with his phenomenology, showed a way to
reach the quiddity of objects and was not in favour of existentialist attitudes, he
found a way to leave common Western epistemology and the dual attitude of
subject-object behind, a way that proved a proper means of molding existential-
ist attitude. He changed the epistemological attitude by proposing “intentional-
ity.” In Husserl’s point of view, awareness and the object of awareness do not
exist separately; rather, awareness is always dependent upon something, i.e., it
is “awareness of”’ or “knowledge of.” “In Heidegger’s philosophy too, we find
that intentionality in which Husserl believed, meaning that the act of knowing
involves something other than its intention and aim ... But in Heidegger’s the-
ory another meaning, which has not taken precedence in Husserl’s theory, is
prioritized, namely knowing as discovery and unveiling.”"?

Here, conceptual knowledge and explanation make room for live human ex-
perience of things. True knowledge is possible through description of different
human experiences. Husserl also partly filled the unbridgeable gap between man
and the world, which was the result of Cartesian subject-object style, through
putting forth the concept of “the world of living.” Man is no longer an existent
vis-a-vis the world, but he lives in the world and in effect exists with the world
and is constantly involved in experiencing the world. This thought paved the
way for the appearance of the idea of “being in the world,” which was later set
forth by Heidegger.

Bergson, with the different interpretation of time he had, made contributions
to help existentialist view take more extensive aspects under its umbrella. He
called the current time spatialized time, and argued that the domination of the
view considering modern man an instrument prevents him from arriving at a
real perception of time which is in fact continuation. “He distinguishes between
our scientific knowledge about ourselves and our living experience of ourselves.
We do not experience separated and different units; we experience the passage,
the flow. ... For Bergson, continuation cannot be measured. It is dependent
upon our memories and a lot of our emotions, all of which are vague and myste-

Heidegger, too, puts the conceptual explanation of the universe aside and
forsakes the tools of Kant and Hegel. Instead, he attempts to analyze the relation
between existence and man, which he describes as Dasein (specific existence of
man) and thereby speaks of a new relationship between existence and the exis-

" Ahmadi, p. 276.
'2 Wahl, p. 595.
' Wahl, pp. 551-552.
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tents. Thus, his existentialism is no longer a conceptual issue or an acquired
knowledge. When man is described by means of Dasein and in possession of
“being-in-the-world,” he is no longer the subject or the agent of knowing."*

In the history of philosophy, the only thing not thought of is existence itself
which is nothing but presence and manifestation.'> According to Heidegger, the
history of philosophy has been a history of disregarding existence. He focuses
on the works of the Presocratics, because they were free from “objectification”
and metaphysical attitude. The gist of Heidegger’s words is that, although exis-
tence has presence, manifestation and expansion, it is at the same time hidden,
which makes him deem existence a riddle. Therefore he believes that existence
does not have a fixed definition.

The new era began with Descartes and culminated in the distinction between
subject and object, whereas such a distinction does not exist. In other words,
man is not merely a subject, whose only preoccupation is to know; rather, man
finds himself prior to knowledge and deserving of being known; moreover, man,
in his life, is constantly in the process of action, he continually manifests him-
self through his acts. On the other hand, the world too is not merely an object or
an object of knowledge; rather, it is described by expansion, presence and mani-
festation. Neither “one man” nor “one world” exists—but a man in the world
instead. Therefore, the most fundamental existential description of man is his
“being in the world”. Creatures other than man are merely there, but man exists,
because he is aware of his existence and is responsible for it. “Man’s existence,
due to the particular way, in which he is related to the world, consists in his be-
ing that exists and is distinct from [other] beings which exist merely by their
being parts of the world .... In his awareness and responsibility, man is open to
the world.”'®

“In talking about existence, we too little speak of the existence itself and lose
sight of the presence of existence in man’s quiddity and thereby we become
unable to recognize this quiddity which, per se, contributes to the determination
of existence. ... If we consider existence as an all-inclusive domain and consider
human entities as special existences among plants and animals, and presume a
relationship between them, then a relationship between the quiddity of these
entities and the determinant of a relation, i.e., existence, will be observed.”!”

One of the main features of Dasein is its temporal structure. Time turns into
a horizon, along which being can be perceived, and takes on a meaning with

'* Heidegger, Martin, Being and Time, tr. John Macquarie and Edward Robinson, New
York: Harper and Row, 1962, pp. 20-33.

' Heidegger, Martin, An Introduction to Metaphysics, tr. Ralph Manheim, Princeton, NJ:
Yale University Press, 1987, p. 98.

'® Macquarie, John, Martin Heidegger, Tehran: Garous 1376 Sh., pp. 69-70.

' Heidegger, Martin, “Letter on Humanism,” in idem, Basic Writings of Martin Heideg-
ger, ed. David Farrell Krell, London: Routledge, 1993, p. 401.
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anxiety or care accompanied by anxiety. It is with this anxiety that Dasein at-
tains its totality of existence within the three distinct temporal areas of the past,
the present and the future. Thus, we cannot any longer see time as a collection
of moments, as Aristotle did, or describe time as a subject attained or lost.'® We
can therefore claim that man, with decisions he takes, makes things temporal.

“Dasein sets the time to arrive and specifies it with what it encounters within
the limits of universe. ... Resting on the far-sighted preparedness man has for
being-in-the-world, he also possesses necessitation or a distinct involvement.
‘Presentiment’ exploits the accessibility of the sun, which is the emitter of light
and heat. The sun determines the time spent with presentiment. On the basis of
this temporality, the most natural amount of time—day—is obtained.”"

Existence as it is cannot be substantiated by reasoning; making deductions
about existence is inconceivable, because we are trying to extract it from a differ-
ent affair. The only possible way is then to demonstrate it. Existence can merely
show itself. The conclusion is that Dasein is indeed a sort of phenomenology.”

Heidegger believes that man can perceive absolute existence also through
understanding absolute nonexistence (and not relative nonexistence). Absolute
and pure nonexistence means mere darkness, that is, where there is nothing, or
as Heidegger puts it, where there is the “well of nonexistence.” When man
stands in front of this well, he is seized with awe and fear and finds himself in
bewilderment about the existence. He will then be made to taste existence. It is
here that the perceptual model disappears and the self’s experience of existence
emerges. Here, Heidegger’s words adopt a poetic form. With this view of Hei-
degger, the general man is no longer at issue; rather, self and its existence, the
way it is involved with its choices and potentials, come under consideration. In a
way, this increases the profundity of philosophy, because philosophy which
hitherto was engaged in the discussion of existent, with Heidegger, shifts to the
discussion of existence.

Existential Thinking in Sadraean Philosophy

Mulla Sadra, with his principality of existence in his Transcendent philoso-
phy, in a different context and culture, brought about a fundamental revolution
in the history of Islamic philosophy. “Mulla Sadra properly digested what had
been done in this field by the Greek ancients, particularly Plato and Aristotle,
and what the outstanding Islamic sages such as al-Farabi, Avicenna (Ibn Sina),
Shaykh al-Ishraq and others had explained or had themselves added to and what

'8 Mulhall, Stephen, Heidegger and Being and Time, London-New York: Routledge, 1996,
p. 182.

' Heidegger, Being and Time, pp. 80, 465.

» Verneaux, Roger; Wahl, Jean, Phenomenology and the Philosophies of Being, tr. Yahya
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the towering mystics had perceived via the guidance of their intellectual intui-
tion and mystical power, and then established a new foundation and based it on
sound and unshakable principles and rules; regarding reasoning and argumenta-
tion, he changed philosophical issues so that they resemble principles of
mathematics, each of which is derived and inferred from another, and thereby he
saved philosophy from the fragmentation of the methods of reasoning.”'

“The philosophy of Sadra, in addition to being unprecedented and novel in
certain respects, is the result of eight hundred years of efforts made by great re-
searchers all of whom have contributed to the advancement of philosophy.”** Like
Heidegger’s philosophy, the philosophy of Mulla Sadra is a change in attitude;
this means that the conceptual and quidditive attitude of previous philosophers is
discarded and substituted by an existential, conscious and perceptual attitude.

Until Sadra’s time, all philosophical issues would be probed into based on a
conceptual, quidditive model and with an Aristotelian categorical approach.
Even if existence were considered, the dominance of quidditive attitude margin-
alized it and the issues related to existence were studied with the same attitude.
Sadra made existence the pivotal point of his philosophical discussion and, by
demonstrating the existential reality of the universe, endeavored to explore other
philosophical issues from an existential perspective and in an entirely different
context. Due to this fundamental difference and on account of the profound ac-
quaintance with mystical doctrines, all philosophical issues assumed a new
course and overcame the obstacles experienced by Western epistemology. For,
in Sadra’s view, quiddity “is in fact something indeterminate, vague, dark and
unreal. We cannot refer to quiddity without considering existence, neither ra-
tionally, nor conceptually. ... In contrast, existence is distinguished, determinate,
bright, and real and it is the existence that frees quiddity from indeterminacy
and draws a distinction between them.”*

The doctrine of the principality of existence, which changed the subject of
metaphysics from “existent” (ens) into “existence” (esse), revolutionized “the
Aristotelian model” of the early Islamic philosophy and proposed a novel per-
ception of the most profound order of reality, in which everything is seen as the
“presence” or “perception” of the very existence or the very divine act. Fur-
thermore, it was through this doctrine that Mulla Sadra could demonstrate the
chain connecting all levels of reality, and finally, he brought to light the doctrine
of “supreme unity of existence,” which is the acme of his metaphysics, what’s
more, the apogee of the entire Islamic mysticism.**

2 Mutahhari, Murtada, Majmii ‘a-yi athar, vol. 6. Tehran: Sadra, ond ed., 1373 Sh., p. 30.
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The pivot of Sadra’s metaphysics is existence.” In his view, existence is an
objective reality and the source of all powers and acts, and is therefore original;
quiddity, in turn, is the limit of existence, i.e., it is the abstraction of mind. The
concept of existence is the most evident of all concepts, but its nature is hidden
and concealed. Existence cannot be defined, since it has neither genus nor speci-
fier, and its description as a noun is also incorrect, because perceiving the exis-
tence through something more or equally evident is inconceivable.*®

As mentioned before, the first thinker who proposed the idea of principality
of existence or quiddity as an independent issue was Mulla Sadra; he substanti-
ated the principality of existence via close philosophical scrutiny. For Sadra, the
principality of existence means that the objective reality is the essential evidence
of the concept of existence and the concept of quiddity speaks only of the limits
of reality and is predicated upon it accidentally. While refuting the theory of the
principality of quiddity and its reasoning, Sadra gives eight proofs in the
Masha ‘ir and at least three proofs in the Asfar in order to substantiate the prin-
cipality of existence.”’

Another central idea in Sadra’s philosophy is gradation of existence and,
consequently, the theory of the “unity in plurality and plurality in unity.” Sadra
explains the entire chain of beings with these two theories. Unlike univocal con-
cepts (e.g., the concept of body), the concept of existence is graded, i.e., the
attribution of objects to existence is not similar; rather, there are anteriority,
posteriority and priority, as the attribution of existence to God, who possesses
no limit, cannot be compared with its attribution to other beings. Sadra and the
followers of the Transcendent philosophy call these gradations “generic” and be-
lieve in another kind of gradation for the objective reality of existence which is
described as “specific gradation,” whose characteristic is that no two referents of
existence are independent of one another and each is deemed a gradation of the
other.?® Based on the graded nature of “the reality of existence,” Mulla Sadra pro-
poses unity in plurality and plurality in unity as the most evident attributes of exis-
tence. According to this theory, existence, which is the only objective and origi-
nal thing, is a single reality, but it consists of various ranks and degrees. Following
this view, the plural and various quiddities appearing to the intellect and sense are
not baseless, but are abstracted from the ranks and degrees of existence.

Unified existence is not pure, and hence the mystics’ theory of unity of exis-
tence is not acceptable; these plural existences are not heterogeneous either
(Peripatetic philosophy believes in heterogeneity of existences); rather, they are

» Sadr al-Din al-Shirazi; Muhammad Ibrahim, Kitab al-masha ‘ir, Tehran: Tahuri, 1363 Sh.,
p-7.
%% Shirazi, al-Masha ‘ir, pp- 7, 25.

" Sadr al-Din al-Shirazi; Muhammad Ibrahim, al-Asfar al-arba‘a, Beirut: Dar lhya’ al-
turath al-‘arabi, 1381 Sh., vol. 1, p. 38.
8 Shiraz, Asfar, vol. 1, p. 35.
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ranks of a single truth and they share common grounds and causes for unity.
However, distinction and unity are not, despite having similarity, to be consid-
ered inconsistent with the expanse of existence which is indisputable and defi-
nite; rather, in existential truths, “the common aspect” fits into the same cate-
gory as “the distinguishing factor” and the differences lie in their degree, their
perfection and imperfection. Basically, degrees are possible solely for the ranks
of a unified reality and do not apply otherwise.”

Proximity to existence and its rulings in Sadra’s philosophy is not concep-
tual, quidditive and categorical—it needs to be explored with tools other than
conceptual and quidditive ones; this proximity should be existential and con-
scious; this kind of knowledge draws near to intuitive knowledge. Conceptuali-
zation is the stage coming after existential and conscious perception. Anyhow,
with Mulla Sadra, as with Heidegger, a kind of fundamental revolution took
place in philosophy in order to give it more profundity; because Islamic phi-
losophy, till then engaged in discussions of quiddity, shifted into the discussion
of existence with Mulla Sadra. However, they both put forth their own novel
ideas in two distinct contexts and with differing concerns.

One of the results of the principality of existence is that the only self-
sufficient, independent existence is the transcendent God, whereas all contingent
existents are poor and dependent on Him.*

One of the principal tenets of Mulla Sadra is his view on the substantial
movement; he considers movement to be the nature of existence and holds that
the creative divine soul acts in the material world via the substantial movement,
and, through a temporal procedure, continues the creation process.’’

Existence is a single reality of various ranks; the more these ranks descend,
the more their amount increases and their scope narrows; in turn, the more they
ascend and approach Godhead, the more their number decreases and their exis-
tence extends, to the point that finally they reach the most exalted rank, which
contains all existential excellences and is limitless, absolute and infinite. There-
fore, all ranks of existence have limits and restrictions, save the supreme rank,
whose limit is being limitless.**

When discussing the existence-related issues, nonexistence inevitably comes
into play too, because nonexistence is the reverse of existence and, where exis-
tence is not present, nonexistence occurs. Of course, nonexistence is imaginary
and subjective, as it has no quiddity, actualization and subsistence.

Regarding nonexistence, Mulla Sadra explains: nonexistence is a general
simple concept, whose meaning is not subject to dispute. Difference and variety

* Shirazi, Asfar, vol. 1, p. 47.

30 Shirazi, Asfar, vol. 1, p. 47.
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32 Tabataba’i, Sayyid Muhammad Hussayn, Nikayat al-hikmah, Tehran: Tehran Univer-
sity Press, 1370 Sh., pp. 24, 26.
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emerge when “nonexistence” is attributed to different subjects. Such difference
and variety are the consequence of these subjects. For instance, the nonexistence
of eye differs from the nonexistence of whiteness and this difference is rela-
tive.”

Nonexistence is one and cannot be divided into different kinds. In reality,
there exists no such thing as nonexistence. If someone asks: “what is nonexis-
tence?”, we cannot refer to something and call it nonexistence; nonexistence,
then, does not exist in its being nonexistent.

Mulla Sadra’s attitude, in brief, is: “This theory means that: 1) the ranks of
existence are not fixed and determinate, but are in motion towards higher forms.
2) Existence is the only source, which, while being indivisible and single, causes
plurality. 3) The movement of the world is uni-directional, leading to the perfect
man, who possesses divine attributes. 4) Every higher stage of existence in-
cludes the lower stages of existence and is better than them. 5) The more an
object enjoys existence, the more real, more integrated, more detailed, and more
causative it is. In sum, this theory of gradation, according to which existence is
constantly expanding, is the pivotal point of Sadraean philosophy.”**

Comparison of Existence
in Sadraean and Existential Thought

Now, after examining the major concerns of existential thought in the two
philosophical traditions—the Transcendent Wisdom of Mulla Sadra and existen-
tialism, in order to draw a parallel between these two major trends, we can enu-
merate certain headings under which their resemblances and differences become
meaningful. Our comparison revolves around these headings. Providing a single
definition of existential philosophy is no easy task to do, but we can name fea-
tures shared by philosophers of existentialism. The investigation of these fea-
tures reveals the points of divergence and convergence of existentialism with the
Mulla Sadra’s principality of existence.

1) Fundamental Revolution

As it was implicitly mentioned, both philosophical trends represent the ori-
gin of a great revolution and a serious reconsideration of previously prevalent
philosophical trends. In Heidegger’s words, both took “a different path.” Hei-
degger attacked the prevalent metaphysics and epistemology and criticized their
fundamentals. Sadra, too, made a stand against the dominant Peripatetic trend
and the quidditive principality and set forth the principality of existence. “Exis-

33 Shirazi, Asfar, vol. 1, p. 348.
34 Rahman, Fazlul, The Philosophy of Mulla Sadra. Albany, NY: State University of New
York Press, 1975, p. 267.
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tentialism is a reaction to the formal European philosophy, which, from Plato to
Hegel, was basically a quidditive principality. Years before the modern existen-
tialism, Sadra, through defending the principality of existence, started a revolu-
tion in the world of Islamic philosophy.”’

2) Discarding the Aristotelian Categorical Intellect

Both philosophers discarded the conceptual, quidditive, categorical and
molded attitude towards events and objects. Both dispensed with employing
quidditive and conceptual tools such as Kantian intellect (in Heidegger) and Peri-
patetic Active Intellect (in Sadra) and instead, proposed “the experience of exis-
tence.” Existence begins for both of them with the live experience of existence
that is conscious and intuitive and not mediated by concepts. In fact, “though not a
religious experience, Sadra’s change of mind is for certain an existential one.” In
this regard, he reminds us of those existentialists (like Heidegger), who—via exis-
tential experience rather than through rational investigation—had an experience
which revealed to them the reality of existence .... The existentialists do not
concern themselves with theoretical speculation on existence in general, i.e., on
substance or the meaning of existence”.’® Anyhow, for both, the rational and
conceptual reasoning is weaker than conscious existential experience.

The existentialists, including Heidegger, opposed the systematic, structural
and molded intellect. “Most of modern existentialist philosophers believe that
the reality of existence (especially human existence) cannot be described in a
philosophical discussion. That is why they write plays, novels and stories.”’
But Sadra is not against this intellect. In fact, he brings metaphysics and intellect
together, though for him the intellectual issues are of a different nature; his ra-
tionalism is a non-quidditive intuitive rationalism. Therefore, Sadra deals with
rational reasoning too: “Yet, Mulla Sadra does not deny intellect entirely; he
believes in the intellectual perception of truth, a perception completed by intui-
tive certitude.”’® In short, existential philosophers send intellect into exile,
whereas Mulla Sadra makes it a servant.

It is true that Mulla Sadra and Heidegger react to intellect, but there are dif-
ferences in the stances they adopt. The tool Sadra employs to know existence is
intuition, but this intuition does not contradict intellect; rather, it is complemen-
tary to it. Hence, Mulla Sadra’s attitude towards intellect is not hostile—he also
believes in the necessity for a deductive intellect in philosophical wayfaring; by
contrast, Heidegger’s ideas in existentialism demonstrate that he neither advo-
cates quidditive intellect, nor conceives a role for deductive intellect.

3 Syed, Atiya, “Sadra and Existentialism,” in Proceedings of the International Confer-
ence of Mulla Sadra, vol. 4, Tehran: SIPRIn, 1380 Sh., p. 148.

3 Atiya, “Sadra and Existentialism,” p. 148.
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Existentialists employ subjects like “stress,” “fear,” “decisive choice,”
“death,” and “futility” or “alienation” to describe the existential states of man
and thereby avoid conceptualization, which, in Western philosophy, is engaged
in epistemology and the dualism of subject-object. Regarding their attitudes,
Bochenski observes: “All existentialists negate drawing distinction between
subject (mind) and object (external reality) and thereby devalue the intellectual
knowledge in the realm of philosophy.

“In their view, real knowledge cannot be acquired by understanding or intel-
lect, but it should come from a real life experience. However, this experience
occurs, more than anything else, due to fear through which man becomes aware
of his mortality and the instability of his place in the world, the place in which
he is doomed to death or into which he has fallen.”

In order to investigate the views of the ancients regarding existence, Mulla
Sadra exploits issues generally prevalent in metaphysics or theology. After dis-
cussing all the shortcomings in their teachings, he turns to existential attitude
towards philosophy. Hence, Mulla Sadra’s approach to metaphysical issues such
as causation, movement, necessity, unity and science is completely unique and
distinct compared to his predecessors.

3) Definition of Existence

Existence, from the point of view of existentialist philosophers, cannot be
defined, for definition is possible in the framework of concepts and deals with
concepts, whereas existence is not a concept and cannot be known by definition
and acquired knowledge. What can be known through the process of definition
is the existent, not the existence. Existence cannot be defined and thus should be
perceived. “That is why all philosophers of existentialism begin with a so-called
‘existential’ test or experience which is difficult to determine more precisely and
which is evidently of various kinds at the level of details. Apparently, this ex-
perience, for Jaspers, expresses itself in becoming aware of the fragility of exis-
tence, in the experience of ‘moving towards death’ for Heidegger and in the
concept of nausea for Sartre. Existentialists never conceal the fact that their phi-
losophy is founded upon such an experience and that is why the existential phi-
losophy, everywhere, even for Heidegger, has a personal experience-like role.”*
Heidegger believes that existence is almost completely hidden from us and we
can only try to approach it. Sadra, too, believes existence to be indefinable. Ex-
istence is the most axiomatic and basic reality and concept. Existence is the
most fundamental concept, with whose aid we perceive other concepts, and the
reality of existence is the most immediate and principal experience of existence;
an experience which is the basis of our perception of the external world. Man’s

39 Bochenski, Contemporary, p. 128.
* Bochenski, Contemporary, p. 127.



A Comparison between Existence in Existentialism and the Thought... 103

awareness of existence is immediate and intuitive and unattainable with any sort
of mental analysis. Pure existence neither takes the form of an external material
object to be perceived, nor changes into a finite mental concept. However, the
immediate intuitive understanding of existence may later transform into a con-
ceptual understanding. Profound perception of the reality of existence, unlike
the subjective concept of existence (in modern existentialist terms, the essence
of existence) is extremely difficult, as it requires a special kind of spiritual pre-
paredness not possessed by all people. However, if someone is given to contem-
plation, he will finally learn the deep secret of existence.”'

Both philosophical trends draw a distinction between existence and existent.
In other words, they both separate the concept of existence from the reality of
existence, and contend that the reality of existence cannot be perceived through
its concept. However, these trends differ in the following: when Mulla Sadra
speaks of the concept of existence and deems it axiomatic, he recourses to ra-
tional and intellectual reasoning. For him, existence is superior to all logical
categories, such as genus, species and specific difference, because it has no
definition, and what cannot be defined, cannot be logically proved. Existence
possesses no cause, no matter, no place; it is the cause of all causes, the form of
all forms and the truth of all things.** Hence, Mulla Sadra’s analysis of exis-
tence’s indefinable nature and its self-evidence is a logical one. The existential-
ist philosophers, however, provide a phenomenological analysis of this issue. Of
course, phenomenology, according to Heidegger, is not a scientific philosophy
per se, nor a science among other sciences, or a propedeutical science to offer
desirable philosophical training (ethics, logic and so forth); rather, phenomenol-
ogy is a way of doing philosophy. Therefore, unlike Husserl who seeks to sepa-
rate phenomenology as a scientific philosophy in itself from the dominance of
philosophical tradition, Heidegger endeavors to prove that phenomenology—as
it had always been meant to become, as shown by the consistent stages of its
development from ancient Greece to Hegel—is merely a more explicit and more
fundamental image of scientific philosophy. He outlines these fundamental is-
sues without recoursing to any Husserlian definition of phenomenology.*

4) The Difference of Two Visions of Existence:
Mulla Sadra and Existentialism

The main subject of inquiry for existentialists is the term “existence.” The
meaning they attach to this word is hard to determine. Anyhow, at issue here is
the specific nature of human existence. Man (who is rarely described as such
and mostly is referred to as Dasein or “being there,” “existence, existent

”» “I 29 <
>

4 Mutahhari, Murtada, Sharh-i mabsit-i manziimah, 1367 Sh., pp. 19, 30.
2 Shirazi, Asfar, vol. 1, pp. 20-22.
* Sheehan, Thomas, “Time and Being,” in Macann, Heidegger, p. 50.



104 Transcendent Philosophy of Mulla Sadra * Hamidreza Ayatollahy

for himself”) per se has an existence. More precisely, he does not possess exis-
tence; rather, he is the existence of himself. If man has a quiddity, this quiddity
is his existence, the result of his existence.**

Hence, Western existentialism is basically man-oriented. The fact that exis-
tentialism is defined as the tradition of the special principality of man’s exis-
tence is a testimony to the claim that inquiry into existence is first put forward
by man. “For man is the only existent which questions existence in general and
his existence is therefore existential, i.e., related to being. This being is specific
to man who, among other animals, has the gift of being able to question. The
ability to question is in fact an a priori analysis of the conditions of the possibil-
ity of awareness for human entity that is specific to in-the-world existence.”*’

In Mulla Sadra’s point of view, the principality of existence deals merely
with the very core of existence, which is its reality, and not its meaning. This
entails everything, from the pure divine existence to the unstable material exis-
tence. The pure existence, via self-revealing process and through the creation of
the ranks of existence, expresses itself in various forms. These ranks of exis-
tence render certain innate characteristics to the mind. Hence, it is not in the
external realities, but in the mind that quiddities appear as the secondary nature
of the primordial reality, which is the very existence. The more complete the
existence, the less its quiddity; God therefore possesses no quiddity. Existence is
definite, certain, determined and real; but quiddity is vague, dark, indeterminate,
negative and unreal. Since quiddities are in themselves nothing, if they exist,
their existence will depend upon their being attached to real existences, which
are themselves attached to the absolute existence: God.*

Therefore, by existence, the existentialists mean merely the existence of man
and the specific nature of man’s existence in the world, whereas in Mulla Sa-
dra’s view, the truth of existence entails all ranks of existence; though the low
ranks are naturally dependent on the absolute existence, and the pure reality of
existence is God. All these ranks, due to their sharing a spiritual cause, have
received attention in Mulla Sadra’s philosophy. The existentialists never apply
existence to God and in fact place God outside the domain of existence. They
solely endeavour to assess man’s situation and there is no word on the absolute
reality. That is why Heidegger does not discuss existence with regard to exis-
tents other than man; they just are there, while only man exists. However, Mulla
Sadra is concerned only with the very core of existence. It is the absolute exis-
tence which is principal, meaning that, generally, the reality of existence has
precedence over quiddity. (It should be noted that it is in the arch of descent that
the precedence is accorded to existence; in the arch of ascent, in Sadra’s belief,
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quiddity receives the priority.) That is to say, in mind, we are dealing with quid-
ditive plurality.*’ In the external world, there is only existence and quiddities are
nothing but limits of existence in the mind. The reality of existence cannot be
defined and its essence is totally hidden, though its meaning is quite evident and
most easily understandable.

According to Heidegger, at the outset, we did not know existence, but we
easily perceived that, among the existents known to us, there are two distinct
categories: 1) the existents, which neither have relation to themselves, nor pos-
sess or have any kind of attitude, position or state, like stones, trees or all exis-
tents other than man, which are merely there, fit into the first category; 2) the
second category, on the other hand, includes an existent that not only is there,
but also has a relation to himself, to his peers and to the other existents, and has
a condition, state and attitude towards them ... Man exists, but beyond that, he
should exist.*® That is why Heidegger seeks an entry into the reality of existence
via existents and selects, from among all existents, only man; because existence
is meaningful only to the one who questions his existence.

5) The Precedence of Existence over Quiddity

On the basis of the above discussion, another issue comes to the fore: for
both existential philosophers and Mulla Sadra, existence has priority over quid-
dity, and both have emphasized this. However, they diverge from each other: for
existential philosophers, man’s special existence has precedence over his quid-
dity but, for Sadra, the reality of existence has priority over quiddity. In Sadra’s
attitude, in the external world, there exists nothing but existence, and this exter-
nal world is filled with existence, though of various ranks. It is only in the
course of mental analysis that we separate quiddity from existence. Hence, in
Mulla Sadra’s opinion, quiddity is the limit of existence, whereas for existential-
ists, quiddity is created by existence. “All these fragile, unstable situations of
man originate from the fact that his special existence has priority over his quid-
dity. That is to say, man is not determined within a certain limit; rather, based
on values he opts for, he is drawn towards the materialization of his existence
which altogether creates his quiddity.”*’

From the above discussions, it follows that both existentialists and Sadra
have deeply pondered on the meaning of “quiddity.” Though, according to both
philosophical systems, quiddity is a secondary reality, they disagree over one
basic point: to existentialists, quiddity refers to the quiddity of particular indi-
viduals; they never imagine quiddity to be a holistic issue; as each man has one
quiddity, that quiddity is specific to him. However, according to Mulla Sadra,
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quiddity is an abstract concept, generally applied to all men and, possessing no
integrated reality, it is a mental, subjective phenomenon. If a reality can be at-
tached to it, then at most we can say it is quasi-real.”

6) Perception of the Truth of Existence

For both Mulla Sadra and Heidegger, perception of the truth of existence is
very difficult, because the prevalent interpretation of perception and understand-
ing is epistemological and conceptual. Profound perception of the reality of ex-
istence, unlike that of the subjective concept of existence (in modern existential-
ist terms: the essence of existence), is extremely difficult, for it requires a spe-
cial spiritual preparedness not possessed by all people. However, if someone is
accustomed to contemplation, he will finally learn the deep secret of existence.

Heidegger very properly opens the discussion of how to face existence and,
to that aim, puts forward concepts such as the well of nonexistence, stress, death,
etc. In effect, man’s true experience of existence takes place when he personally
faces such cases. In this regard, we can loosely declare that Heidegger too be-
lieves in “the mystic journey for perceiving the truth of existence,” but Sadra
does not go far into that discussion. In his opinion, though the concept of exis-
tence is the most evident, its essence is completely hidden; in his philosophy,
Sadra proposes no way to experience the essence of existence.

It is sometimes said that perception of the reality of existence in existential
philosophies, including that of Heidegger’s, is basically achieved through nega-
tive issues such as nonexistence, stress, death, etc. Mulla Sadra, however, adopts
a different attitude towards discovering existence. In his view, “the secret and
the manifestation of God’s act is pure existence which is his sign and effect, i.e.,
the manifestation of that mysterious, light-like fact, which causes objects to
leave the ocean of nonexistence and enjoy the blessing of existence.”' But this
differing attitude can be seen as more relevant to mysticism; it is the path of
men of intellectual intuition that make a different spiritual journey.

“In the West, to understand existence, phenomenological methodology has
been employed. Phenomenology is an epistemological theory that provides a
new understanding of knowledge. Affirmative perception of existence is not
provided for by any specific epistemological attitude in Mulla Sadra’s philoso-
phy. Thus, in Islamic tradition, ontology has no trace of epistemology and has
a wider scope.*

*® Vahid al-Rahman, A. N. M., “Comparative Study of the Distinction between Quiddity-
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7) The Distinction between Existence and Existent

On the one hand, Mulla Sadra draws a distinction between existence and ex-
istent but, on the other hand, he sees them as one. That is to say, in his view, the
adjectival form of existence which refers to what exists is different from its ver-
bal form, i.e., “to exist.” To continue this discussion in a traditional Aristotelian
framework, we can argue that what had been the focus of Aristotle’s attention
was existent, which, in his philosophical tradition, refers to a quiddity, actual-
ized in the external world. Dismissing the principality of quiddity and taking the
standpoint of the principality of existence, Mulla Sadra founded a metaphysics,
whose major concern is the analysis of existence, for in his opinion, quiddity is
nothing but a limit of existence; in fact, quiddity gains validity from existence.
That is why the principality of existence, which is founded upon a new discov-
ery and perception of reality, has turned into a pillar of Mulla Sadra’s metaphys-
ics; a pillar he seeks to logically substantiate so as to make it the basis of sub-
stantiation for his other doctrines. This doctrine, which shifted the subject of
metaphysics from existent (ens) to existence (esse), revolutionized the Aristote-
lian framework of early Islamic philosophy and offered a new perception of the
most profound order of reality in which everything is seen as the presence or
perception of the very existence or the very divine act.”

In the Asfar, Mulla Sadra argues that the truth of all things refers to their ex-
istential attributes, which is the same as their existential rank. Now, as the actu-
alization of all things is determined by existence, the existence itself is essen-
tially existent.

Drawing a distinction between existence and existent, Heidegger, like Mulla
Sadra, contends that metaphysics revolves around questioning existence. Re-
peating the question of Leibnitz: “why, instead of nothing, there is something?”,
he considers the perception of the truth of existence to be the main concern of
metaphysics. In Heidegger’s view, if we focus on the metaphysical tradition of
the West, which started after Plato and Aristotle, we come to understand that in
this tradition of thinking, existent has always been under discussion, but the
existence itself has never received attention, so that, as regards existence, West-
ern thinking suffers a complete forgetfulness inflicted upon it more than two
thousand years ago. Existence expects man to remember it as an appropriate
issue for his mental contemplation.**

Heidegger describes the existential attitude of the prevalent Western meta-
physics as an ontic attitude, where existence has changed into a void term denot-
ing a forgotten meaning. In such an attitude, philosophers, rather than contem-
plating existence and being, concentrate on existent(s). The ontic attitude, with
its scientific look, absorbed in the characteristics of objects and existents, per-
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ceives existence and being merely in the light of such characteristics. Heidegger
asserts that, in such an attitude, “existence is regarded as a pre-experiential con-
dition.” They have also set forth this attitude as something known, with whose
aid scientific investigation is to start; then, we can be sure that, finally, the pri-
mary meaning hypothesized for existence is confirmed. They declare that our
perception of existence is dependent upon our understanding of the existential
entities. Therefore, they cannot understand that existence is that which deter-
mines an existent as an entity. It is true that existence is always the existence of
an existent, but this cannot be expressed in terms of the existent and its attrib-
utes and characteristics.>

8) The Meaning of Free Will

According to existential philosophers, man is always surrounded by possi-
bilities. The world, prior to receiving man’s attention, had a particular possibil-
ity. That particular possibility refers to the attributes of objects and events in the
world. Man, with his free will, and with his choices and decisions, constantly
predetermines his own possibilities. These relate man to awe and fear, an awe
which makes man aware of the instability of his state.’® But, in Mulla Sadra’s
point of view, the attributes of objects and events in the world are justified based
on the “possibility by need.” The discussion of freedom and determination of a
particular possibility no longer applies here.

In Heidegger and generally in existentialist philosophies, proximity to exis-
tence takes place through understanding man’s free will; but in Mulla Sadra’s
philosophy, this is achieved via secondary philosophical intelligibles. Free will
is a key concept in existentialist philosophies without which perception of man’s
existence is basically impossible.

“This can be conspicuously seen in Kierkegaard’s thought; he believes that
to exist and to have free will are expressions more or less synonymous. ... Like
Kierkegaard, Sartre insists that no distinction can be drawn between free will
and existence. This is not the case when man first comes into existence and then
possesses free will and freedom; rather, to be man means to have free will in
advance.””’

For Heidegger, too, things are more or less the same. Man, with his free will,
can select from among his choices, and can constantly actualize himself with
these choices. Thus, man, without free will, does not exist at all, and then, like
other non-human existents, is merely there. Therefore, human existence can
mainly be perceived through the experience of free will. We can then draw the
conclusion that Heidegger “has always believed in a close relationship between
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existence and freedom (free will), and for him, without taking into account the
latter, the investigation of the former is deemed impossible. ... when talking
about human freedom, he meant the existential aspect of freedom: freedom as
man seeks it with his existence.”®

On the other hand, Mulla Sadra attempts to understand existence through the
secondary philosophical intelligibles. He argues that man, consciously and exis-
tentially, perceives existence per se, as it flows in the mind and reality. Issues
perceived per se enjoy absolute reality and thus we can establish relationship
between the mind and reality. Therefore, man first perceives existence con-
sciously and existentially within himself; he then conceptualizes and locates its
referents in the external world.

9) Nonexistence

For existentialists, nonexistence is for the purpose of reaching existence;
nonexistence embraces the whole existence. Thus, to know existence and its
truth precisely, one should proceed to the borders of nonexistence. Out of non-
existence, existence is to emerge, and hence existence and nonexistence are one.
For instance, Heidegger, in the Being and Time, puts forward the issue of com-
plete ignorance about existence. In his opinion, man is oblivious to existence
because he is focused merely on existent. Therefore, to reach the truth of exis-
tence, our attitude towards existents ought to change and to transcend the mere
focus on existent, and should aim at the perception of the reality of existence.
Transcendence comes about based on awe and bewilderment. The first feeling
to seize a man is awe, for it is in this state that man gets free from his complete
ignorance about existence; then, the next state is bewilderment which is fol-
lowed by the start of philosophical thinking. These two states resemble each
other; their only point of divergence is that, in the former, nonexistence is the
cause of awe, while, in the latter, existence results in bewilderment. That is to
say, nonexistence is awe-inspiring and existence is bewildering. Awe is a dis-
covering experience, in which man sees the experience of existence as founded
upon nonexistence. Therefore, it is with the help of awe that one can go beyond
existential entities. It is merely due to the manifestation of nonexistence in
man’s foundation of existence that the complete need of existents is revealed to
us; and only when the need of existents is revealed to us we wake up and are
seized with bewilderment. And it is just because of this bewilderment, i.e., the
discovery of nonexistence, that we utter “why?”*’

Sadra, however, in his Asfar, arrives at the conclusion that nonexistence does
not exist in that it is nonexistent. He goes on to analyze how human intellect can

% Ahmadi, p. 547.
5 Perotti, James L., Heidegger and the Divine, tr. Mohammad Reza Jowzi, Tehran: Saqi,
1379 Sh., pp. 32-35.
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conceptualize what does not exist and then employs that concept as a subject.
He believes that intellect is able to imagine and create all kinds of concepts; for
example, intellect can create the concept of nonexistence and it can even create
the concept of absolute nonexistence. In other words, in Sadra’s view, nonexis-
tence is merely a mental form, not a reality. The discovery of existence takes
place only through existence; on the other hand, the discovery of nonexistence is
also through existence.

There seem to be three solutions for the issue of nonexistence: nonexistence
does not exist at all; nonexistence exists but it is something different from abso-
lute nonexistence; nonexistence exists. Parmenides accepts the first choice. De-
mocritus believes in the second one and considers a void nonexistence, a non-
existence which exists. Plato agrees with a kind of nonexistence that he inter-
prets as otherness. He considers all negations as definitions, since, to define any
meaning or example, one should argue that it is not that meaning or not that
example. In contrast to Parmenides’ idea, non-being exists. Relative non-being
is one of the principal categories of thought and, for the stream of thought, for
the activity of the mind, as well as for the factual reality, non-being is as neces-
sary as existence. Aristotle accepted the relative non-being which is the poten-
tial existence, and this is the third conception of nonexistence. Hegel observes
that the conception of existence results in the conception of nonexistence. The
conception of existence and the conception of nonexistence are the conditions
for the attainment of becoming, not of existence.

Heidegger has attempted to find a reality for nonexistence. He asserts that
when he talks about nonexistence, he in fact talks about existence, because exis-
tence avoids being defined and conceptualized. Therefore, what we find in non-
existence is existence itself. Heidegger, more than others, has focused on the
positive characteristics of nonexistence. But, as soon as we decide to define it,
we have to keep quiet, or else we will destroy it.

According to Heidegger, “out of nonexistence, existence is to emerge.”
In his view, existence and nonexistence are one. “Man cannot enter his innate
nature and ask metaphysical questions, unless he has the courage to face non-
existence.”®! In effect, the discussion of nonexistence is in a sense one of the
oldest philosophical discussions. To Parmenides, man cannot know what is and
what is not. Gorgias, however, contends that if nonexistence does not exist, ex-
istence cannot exist either. Plato, too, proposes something which seems to be
something, but is in fact nothing. Aristotle observed that, as existence can accept
different attributes, nonexistence should be noticed too. According to Heidegger,
when man raises the fundamental question (why existents exist rather than not
exist?), he inevitably gets involved with nonexistence. If we say that nonexis-

5 Wahl, p. 167.
5! Syed, p. 152.



A Comparison between Existence in Existentialism and the Thought... 111

tence exists, then how is it possible for a thing that exists not to exist? And if we
say nonexistence does not exist, then how can we talk about nonexistence?
Therefore, “Heidegger states that what nothingness does is to play nothingness.
This is the only way we can talk of nothingness. ... if non-being is not at issue,
so is being. Non-being puts being in the position of being. Human existence is
related to being in that it places itself outside of non-being.”®

To Heidegger, nonexistence is the oldest issue in philosophy and in his
“What is Metaphysics?” he points to Parmenides’ statement that we can never
know what “something does not exist” means. In Heidegger’s view, if nonexis-
tence is not a matter of concern, then neither is existence. Hence, it is nonexis-
tence that places existence in its right position. Human existence is related to
existence in that it places itself outside nonexistence, and we inevitably ought to
contemplate nonexistence. Heidegger sees nonexistence as something far be-
yond the mere negation of existence, and asserts: “I claim that nonexistence has
precedence over negation and ‘not.” %

In Mulla Sadra’s philosophy, however, nonexistence does not have such a
status. Sadra’s attitude towards nonexistence is exactly the one Heidegger
avoids. He contends himself with regarding it as the negation of existence and
thus proposes an entirely negative nature for it. In the fifth chapter of the second
stage of the first journey of his Asfar, he deals with nonexistence and deems it
merely a concept which yields no results, and in his view, there exists nothing
which can be really and essentially nonexistent.**

On the basis of the above discussion, the following differences between Hei-
degger and Mulla Sadra’s attitude to nonexistence can be mentioned:

a) Nonexistence for Mulla Sadra is a relative nonexistence, not a pure non-
existence. Nonexistence is always the nonexistence of something. Absolute
nonexistence “is unknown.” In turn, nonexistence for Heidegger is absolute and
pure nonexistence.

b) For Mulla Sadra, nonexistence is of a secondary status compared to exis-
tence, while to Heidegger, nonexistence is as fundamental as existence. Loosely
we can say that, in existentialist philosophies, existence and nonexistence are
“correlatives,” but in Sadra’s philosophy, they are “contradictories.”

¢) In Mulla Sadra’s view, nonexistence is only the logical act of negation. In
Heidegger’s philosophy, however, it refers to the non-being’s reality. The dis-
agreements among people, the intensity of hatred, the pain of failure and the
bitterness of being ostracized are all forms of non-being, which are stronger than
the logical act of denial or negation.

62 Ahmadi, p. 138.

% Heidegger, Martin, Pathmarks, ed. W. McNeill. Cambridge: Cambridge University
Press, 1998, p. 96.

64 Shirazi, Asfar, vol. 1, p. 350.
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d) Nonexistence is perceived by theoretical intellect in Mulla Sadra’s phi-
losophy, while in Heidegger’s, nonexistence, like existence, is understood and
perceived not through theoretical intellect, but through human experience of
nonexistence.

10) The Ranks of Existence

One of the principal elements of Mulla Sadra’s doctrine is his theory regard-
ing the gradation of existence. Such an idea is not a matter of concern in modern
existentialism. Other significant elements are substantial movement and the
classification of reality. According to Mulla Sadra, in all ranks of possible exis-
tents, there exist some contradictions which are then combined together at
higher ranks; in modern existentialism, however, there are no ranks of reality.

In Mulla Sadra’s view, though existence is a single and simple reality, it has
at the same time degrees interpreted as the grades of existence. That is, exis-
tence is a reality, which is the source of unity and similarity in the world and, at
the same time, the cause of difference and plurality. Such difference and plural-
ity can be of different degrees. In other words, as Mulla Sadra has argued, exis-
tence has a hierarchy of ranks, and every existent in the universe, based on its
special nature of existence, fits into one of these ranks.

But, for Heidegger, existence is neither God nor the foundation of the world.
It is innately finite and appears merely in exaltation.

11) The Meaning of Principality and Possibility

Another point in the comparison between these two philosophies, which
comes into sight at the outset, is that the words “possibility” and “principality”
are used by both of them. However, these two words are only literally similar,
and of completely different meaning. In Heidegger’s philosophy, possibility
refers to the choices Dasein faces and is closely related to time and free will.
However, by possibility, which is mostly described as the possibility of need,
Sadra means the innate poverty and need of existents, hinting that the whole
universe is dependent on existence and is the effect of the Self-existent.

“Principality” in Heidegger’s philosophy is entirely different from what it is
in Mulla Sadra’s philosophy. In Heidegger, principality refers to Dasein and its
choices; the original Dasein can remember its past and historical roots and per-
ceives what “tradition” offers to it. As it knows its past, its perception is a truly
original one and therefore it interprets its past. The real original Dasein, which
is aware of its past and history, seeks to know these choices and thereby it estab-
lishes new relations with history and the past. In Mulla Sadra’s philosophy,
however, principality is seen to be related to existence and is considered in con-
trast to the mental concept of relativity; it is also construed as externality and the
context of reality, and has nothing to do with the above-mentioned facts.
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12) God and Theology

There is no correlation between ontology and theology in existentialism, but
the truth of existence in Mulla Sadra’s thought is primarily and essentially God.
“Existence, as a reality, not as a concept, is the essence of reality and the ulti-
mate truth or reality. This ultimate truth is ‘Allah.” His essence is only known to
Him, for He is, absolutely and without qualification, exalted in His essence.”®’
Heidegger’s contention is that theology, through relating everything to God,
prevents questioning and thereby avoids answering undesired questions. In di-
vine thought, existence does not appear mysterious and puzzling. Mulla Sadra,
however, regards God as the source and the destination of the world and sees
everything on the move towards him. This movement is uni-directional, leading
to the perfect man who possesses divine attributes.®

13) Time

Time is another issue discussed in both philosophies, though in an entirely
different way in each case. As discussed above, in Heidegger’s philosophy, time
is identical with existence and existence is the same as time, and a considerable
portion of his philosophy is dedicated to the issue of time and temporality.

In various works of Mulla Sadra too, time has come under discussion and
investigation. In his works, he has proposed three views concerning time:

1. Time is the measure of positional movement of the greatest sphere regard-
ing anteriority and posteriority. This view has been proposed in the Sharh al-
hidaya al-athiriyya and the Sharh hikmat al-ishraq, and is in fact identical with
the prevalent view of Peripatetic philosophy.

2. Time is the measure of the substantial movement of sphere in terms of
priority and posteriority. This view has been expressed in such works as
Ta'ligah ‘ala ilahiyyat al-Shifa’ and Risalat al-hudiith.

3. Time is the measure of the self-generative natural existence. This is the
principal theory of Mulla Sadra, whose various aspects are explored and which
is especially elaborated in the Asfar® According to this theory, time is a rela-
tional affair, which is the horizon of generation and corruption. In existence, it is
the weakest of the possible beings holding the most inferior rank among the
known objects.®®

Furthermore, material existents have a common root with time and, as it is im-
possible to take away the three dimensions of the bodies, so it is also impossible to
separate time from them. In other words, time is the forth dimension of bodies.

5 Al-Attas, Seyyed Mohammad Naqib, The Ranks and Degrees of Existence, tr. Seyyed
Jalal al-Din Mojtabavi. Tehran: Tehran University Press, 1375 Sh., p. 22.

% Vahid al-Rahman, p. 123.

" Mosleh, Ali Asghar, “Time according to Mulla Sadra and Qaysari,” in Proceedings of
the International Conference of Mulla Sadra, vol. 4, Tehran: SIPRIn, 1380 Sh., p. 468.

58 Shirazi, Asfar, vol. 1, pp. 381-382.
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Therefore, in the discussion of time, these philosophies resemble each other
in that in Heidegger, time and Dasein are interrelated, and in Mulla Sadra, time
and existence in material objects are interrelated. However, in Heidegger, this
relation is proposed merely with respect to Dasein, besides, its explanation and
nature are totally different from the role given to it in Sadra’s philosophy.

Heidegger sees man as surrounded by a series of possibilities; it is according
to these conditions that he explains principality. He does not take much notice
of the details of an original man’s behavior, but offers evidence to help distin-
guishing between a meaningful and meaningless life. The principality of life
depends upon man’s approach to his own temporal structure. If he forgets the
past, sinks in the present and waits for the future, he cannot be effective. But, if
he knows the past well, and constructs his present with his plans for future in
view, he will have an original approach to time and existence. Mulla Sadra does
not regard man as a temporal being, and consequently does not justify principal-
ity through care accompanied by worry and directed towards different temporal
areas. For Mulla Sadra, principality denotes actualization and externality. In
other words, he talks of the stretch of existence in the context of reality and im-
plicitly refers to the subjective or artificial nature of quiddity.*

% Navali, Philosophies, p. 40.



Mexau [lex0ammn
(Hcpazanckuii ynusepcumem, Hpan)

OPUJIOCOPCKASA HIKOJIA HCPAT'AHA
N EE OCHOBATEJIN

EBpomneiickue OpWMEHTAIHMCTHI MIONTOE BpeMs MPHIACPKHUBAINCH JIOKHOTO
MHEHUsI, COTJIACHO KOTOpOMY Hciamckas (unocodus skoObl ObLla OCHOBaHa
A6y Maky6om an-Kusu, a mocieHUMM BBIIAIOLIMMCS €€ MpeiCTABUTENeM ObLT
W6H Pymia. YauBUTENnsHO, YTO 3TO MHEHHUE MOJYUYMIIO PACIIPOCTPAHEHUE U Cpe-
I apabCKHUX YYEHBIX BBUAY MX HEOCBEIOMJICHHOCTH O ITOCTaBEPPOICOBCKOM
nepuojie PasBUTHSA HCIAMCKOH Mpicin'. DTy e OmMOKY HelpeIHaMepeHHO
JIOITYCKAIOT HEKOTOPBIE 3alaiHbIe yUeHbIe TI0 IPUYNHE HEe3HAHHSI 1 HEOCBEIOM-
neHHocTd. OHU, KaK MPaBWIO, OCTAaBAJIUCh B HEBEJCHHU O IMOSIBIEHUHM HOBBIX
uzaei n riryboKOM pa3BUTHU PallMOHAIBHBIX HayK, 3apOJMBLIEMCS B IIUUTCKUX
[IEHTPax MHOI'O BEKOB Ha3aJl M MPOJOJDKAIOLIEMCs B IMIMUTCKOW OHKyMeHe 1o
HacTosmero BpeMeHn. Mcropus ncnamMckoit Gpuiocopuu COCTOUT U3 Pa3THIHBIX
MIEPUOJIOB, M 3TH MEPHUOABI pa3BUTHS (ritocoduu (M palMOHANBHBIX HAYK B Iie-
JIOM) CYIIECTBEHHO TOBIWSIIH IPYT Ha JApyra. OTO 0COOEHHO BEpHO B CITydae
Wpana. Kaxpas smoxa, kak NpaBWIO, UCHbITada BO3AEHCTBHE MNpeAbIAYyILEH,
a caMa BO3JEHCTBOBana Ha mnocieayromyto. [lonoOHas mocienoBaTeabHOCTb
HaOmroiaeTcs BO BCeX sBIEHUAX Mupa. OnHaKo B cilydae, KOrja Mbl UMeeM Je-
70 ¢ Ooyee COBEpIIEHHON 3II0XOW, MBI BHIUM, YTO, COXPaHSS COBEPLICHCTBA
MPeIBIAYIINX 310X, OHA BMECTEe C TEM MMeeT HEKOTOpble OCOOEHHOCTH, KOTO-
pBIe HE TIepeqaroTes CleAyIOmeH oxe.

B ucropun Mpana nepron ¢ KOHIA CacaHHJICKOW 3TOXHM 70 Hadaia cede-
BUJICKOM 3pBbl MPUHATO Ha3bIBaTh 3110X0H CpelHEeBEKOBbS U BpEMEHEM IpaBlie-
HUS MJIeMeHHBIX 1apeil. OqHako, B OTIUYME OT cpeaHeBeKoBoi EBpormbl, cpen-
HEBEKOBBbIN pa3po3HEHHbIN VpaH coBepIini 3aMeTHOE MPOJABMKEHUE B HayKax,
nmuteparype u purocodhuu.

' Tlogo6Hoe YTBEpIK/ACHHE JeaeT, Harnpumep, Aaui 3autap B IPeIUCIOBUH K CBOSH KHH-
re Hon Pywo eéa ap-pywouiitia iu Spncem Penan (Kaunp, 1957, c. 5).
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MOXXHO yTBEp)KAaTh, YTO HAMBBHICIINE AOCTIXKEHHS B MCIAMCKOH (HI0CO-
¢uM 1 McIaMCKON KyJbType B LIEIOM MPUHAUISKAT IIMHUTAM U 4TO CBOEMY pas-
BUTHIO B o0nactu ¢uinocoduu, MUCTUIM3MA U HAyKW OHa 00s3aHa B MEPBYIO
ouepenp mMUUTCkUM ydeHbIM. B VII Beke xumxpsl (XIII B. H.3.) mUUTCKUA MUp
SBISUICS LEHTPOM Pa3BUTHS PAllOHAIBHBIX HayK. Bo3MOXXHO, HEKOTOpBIE IO-
JIararoT, 4TO BCIIEH, 32 MOHTOJBCKUM BTOP)KEHHEM MCIaM M UCIAMCKHE HAyKd
NPUIUTA B yMajok. B nelcTBuTenbHOCTH XKe 1eno oOCTosIo Kak pa3 Hao0o-
pPOT — HayMHasi C 3TOr0 BPEMEHM MBI CTAHOBUMCS CBUIETEISIMU pacLBeTa HC-
KyccTBa, puocoduu, cybusma u muctuimsma. [logpodHOe paccMoTpeHue ay-
XOBHOTO M HMHTENJIEKTYaJIbHOTO COCTOSHHS IIMUTCKOTO MHUpPa B 3TOT MEPHOL
IIOKa3bIBAET, YTO, HEB3MpPasl Ha MPEBPATHOCTU Cyaed, MycylpMaHe ¢ OONbIINM
yCIeXoM MpOJOJIKalN pa3BHBaTh HayKy, ¢wiocoduio m MuctunmsM. MHTen-
JIeKTyalbHas KU3Hb IIHUHUTOB B CE(PEBUACKYIO 3MOXY JOCTHUIIIA HEObIBAIBIX BbI-
coT. Hmxe MBI mokaxeMm, Kak TTyOOKO 3a0iyXIaroTcsl Te, KTO IMOoJararoT, 4To
pauMoHalIbHbIE HAYKH B MCIaMCKOM MHpE NMPUILIK B ynaaok nocie Vo Pymina
win M6on Xanayna. B cedeBuICKYylO 310Xy MClIaM BHOBB IOJHOCTBIO 00pen
CBOE HACTOSIIEEe JIMIO0 KaK B IOJUTHYECKOM, TaK B KYJIbTYpPHOM AacIeKTax,
B MIMU3ME JBYHAJECATHUKOB. DTOT MCTHHHBIN HMCIIaM MIpajl PEMIAIOILyI0 POJb
BO BCEX aCHEKTaX MPAHCKOHN XKU3HHU. B 4acTHOCTH, B 3Ty MOpY KajaM IIUUTOB-
JIBYHAJICCATHUKOB, WCIBITaB BIMSHHE TIyOOKHMX NpeoOpa3oBaHMM, COBEpIIaB-
muxcss B ¢uinocoduy, YCBOWJI HEKOTOpbIE 4epThl mocienHeid. MoxHO naxe
YTBEPKIaTh, 4YTO HauuHas co Bpemenu Hacup an-luna Tycu muuTCKuil kanam
Kak Obl «pacTasi» B Guiocoduu, CTaB ¢ HEO €MHBIM LIEJIbIM.

B cedeBnackyro 3moxy, BBHAY ONpPENETICHHBIX MOJIMTHYECKHX M OOIIecT-
BEHHBIX ()aKTOPOB, IIMHM3M OKper. BaxkHast posb mMU3Ma ¥ IHUUTCKUX YUEHBIX
B YKpPEIVICHNH OCHOBHBIX MOJOXXEHWH MCIaMcKoW (uiocodun B 3Ty, a Takxke
B MPEABIIYLIYIO 310Xy OueBHIHA. Takue Bblatomnecs MHUTCKUE GUIocodbl 1
MyTaKa/TUMbl, kKak Xumram 0. Xakam, ®@aqn 6. A0y Caxn Hasoaxtu, ®apatdw,
W61 Cuna, 61 Muckasaiix, Jlxenan an-Jlun lasanu, 'nitac ag-Jlun Jamraxwy,
Mup Haman, Mymna Canpa, Mymna Myxcun ®@aiin, A6x ap-Pazzax Jlaxumkw,
W JIpyTUe SBISUINCH CTOJNNAMM M ONOpol ucnamckoi ¢umocodun. Ecnu corna-
CHUTBCS C MHEHHEM, YTO 3II0Xa pacliBeTa HayK M (uiIocopuy B NCIaMCKOM MHpe
3aBepUIMIach B V B., TO MPUAETCS MOTHOCTBIO HTHOPHPOBATh UCTOPUIO PA3BUTHS
MYCYJIbMaHCKOM MBICIH B CIEAYIOIIUI Mepuos, B yacTHOCTH B Jxaban Amune
(JIuan) u mHorux ropoaax Mpana. BnocnenctBuu, B ce()eBHACKYIO 3MOXY
TJIaBHBIM [IEHTPOM Pa3BUTHS HayK U GUIOCO(MHH, K TOMY BPEMEHH IPHIIEIIINX
B YIaJIOK B OOJBIIMHCTBE 00JsIacTell nciamMckoro mupa, cran Mcdaran.

He cnenyer 3a0bIBath, 4TO HAa MPOTSHKEHUH BCEH MCTOPHH MCIaMa BELyLIyIO
POJb B Pa3BUTUU U PacNpOCTPaHEHUM PalMOHAIBHBIX Hayk urpan Mpan, Torna
Kak Jpyrue MyCyJbMaHCKHME CTpaHbl yJIensiau Oojibllle BHUMaHUA T.H. Mepesa-
BAaeMbIM (MJIM TPAJAUIMOHHBIM) HayKaM — TaKUM Kak MOpP(OIOTus, CHHTaKCHC
u Tonkosanue Kopana. [Ipu stom 6H XanayH B cBoeM «BcTyIuieHnny MUIIeT,



dunocopckas mkona Ucharana u ee ocHOBATENH 117

YTO MPaHIBl YAEISAIN MHOTO BHUMAHUS U MepelaBacMbIM HayKaM, 3amedas, 9To
OOJIBIIMHCTBO HOCHUTENEH 3HAHUS B MCIAMCKOM MHUpe ObLIM HeapabaMu, W 4TO
3TO CIpPaBeUIMBO, B TOM YHWCIIE 10 OTHOLIEHHIO K TaKMM JUCLMIUIMHAM, KaK
apaOckuil s3bIK, HayKa O Xaaucax, OCHOBHI (MKXa, Kanam, sk3erernka KopaHa.
B cBsi3u ¢ 3TMM OH MPUBOIUT M3BECTHBIN xanuc: «Eciau OBl 3HaHKE ClIe0BalIo
WCKaTh B OTAAJCHHEHINX 00NacTsAX MUpa, TO OHO [Bce paBHO| cTtamo OBl JOC-
TOSHMEM HPaHIEB» .

OTMEeTHM, YTO MHTEJUIEKTYAIIbHBIMH JUCKYCCHAMHM M (HIOCO(DCKUMHU CIIO-
paMu MHTEpEecoBaach HE TOJbKO MPAHCKAasl 3HATh — HANpPOTHB, B 3THX CHOpax
U JIMCKYCCHSIX, B MEPY CBOEH 3pyIMIINM, YIacTBOBAJIN M IpocThie upaHisl. Co-
rimacHo cBuuerenbcTBy MOH XaBkasia, Mo3HaHMS NMPOCTOIIOIMHOB Xy3HCTaHa
B KajlaM€ PaBHAJIMChH MO3HAHHMAM 3HATH U BEIBMOX M3 JPYyrux obnacTed my-
cyabMaHckoro mMupa. OH NPHUBOAWT ONKCaHWE TOTO, KaK JBOE HOCHIIBIIMKOB
3TOI 00JacTH MPH HCIOJHEHWH CBOMX OOs3aHHOCTEW cropwin o0 330TepHuue-
CKOM ToNKoBaHHM KopaHa 1 MCTHHAX Kanama’.

B cBere ckazaHHOTrO BBIIIE HEYAMBUTENBbHO, uTO B Mpane Haiimercs mano
TOPOJIOB M Cell, He MOPOJMBIIMX M HE BOCIIUTABLIMX HU OJHOrO (uiocoda, My-
TaKaJUIMMa, JIOTUKA WIN MUCTHKA. MOXHO CMENO 3aK/IIOYHUTh, YTO YTBEPKACHUS
0 TOM, 4TO ucinaMmckas ¢uirocodus Havanack ¢ an-KuHam u 3aBepumiacs MOH
Pyminom, coBepiienHo 6e30cHOBaTeNbHBI. JlaXke MOBEPXHOCTHOI'O 3HAKOMCTBA C
HEKOTOPBIMH TpyJlaMu cePeBUACKOW 31Moxu B obnactu duiocodhun u panmo-
HaJIbHBIX HAayK JI0CTaTOYHO, YTOOBI yOEANThCS B HECOOTBETCTBUH 3TOTO MHEHHMS
WCTOPHUECKOI NelicTBUTENbHOCTH. boniee Toro, MOXHO Jake yTBEpkKAaTh, YTO
dunocousi, KOTOPYIO C TOUYKH 3PEHHSI €€ OCHOBHBIX MOJIOXKEHUH U paccMaTpu-
BaeMbIX €10 Mpo0JIeM MOXKHO Ha3BaTh MCIAMCKOW B MOJUIMHHOM CMBICIIE CIIOBa,
nosiBWIIach JMIb nociie cmeptu Mo Pympa. Ota dunocodus passuBaiack B
Wpane n/unu B IIMUTCKOK cpezie U Oojiee M3BECTHA MO UMEHEM Yukma («My-
pocth»). Aapu KopOeH HazbiBal 3Ty QMIOCODUIO «Teocopuein» MIu «0doxke-
HUeM» (ma’annyx).

[TpeacraButenu 3Toi Gunocohum coO3aamM MOIIHOE TUHAMHUYECKOE IBHXKE-
Hue B Mcdarane, coBepmmB B uciaaMckoil hunocoduu rirydokue mpeodpas3oBa-
HUsI ¥ TIpU/aB e HOBBbIM XapakTtep. OTa ¢uiaocodusi yCBOWIa ONpe/ieeHHbIe
3JIEMEHTHI MEPUNaTeTH3Ma, UIIPAKU3Ma M HCIAMCKOTO MHCTHLM3Ma, a TaKXkKe
HEKOTOpbIe crienuuuecKre MUUTckue Bo33penus. lnurckue dunocodsr ot-
BEPIJIM 9KJIEKTHUECKHE TEOPHH U (Pritocockre CHCTEMBI U IMTPUIIOKUIIN HEMAJIO
YCUIMH Ul PEIIEHUS] HOBBIX, NPEXAE HE pacCMaTPUBABIIMXCS MPOOIEM WM
CTapbIX NpoOJeM, HE HaIIEALIMX YJOBJIETBOPHUTENBHOTO pemeHus. K uuciy
TaKUX NPoOJeM MOXHO, B YaCTHOCTH, OTHECTH MpoOieMy OECKOHEYHOCTH, CO-
YeTaHUs POTUBOMOIOKHOCTEH, CBA3M BO3HUKIIETO C BEUHBIM, IOPOYHOTO KpPY-
ra, eMHCTBa YMOIIOCTUTAIOIIEr0 U yMOIOCTUTaeMOr0, NEPBOOCHOBHOCTH OblI-

2 H6n Xanoyn. Mykanmuma. Kanp, 1930, c. 480—481.
> Cm.: Tam xKe, ¢. 230.
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THSI, WIA YTOWHOCTH, TOSIBIICHHST MHOXKECTBEHHOCTH M3 €IMHCTBA, CyOCTaHIH-
anpHoro nBwxeHus u Ap. Luurckue ¢uiocodsl Mmo-HOBOMY B3IVISSHYJIM Ha
MHOTHE BOIPOCHL. B cedeBuaCKyIO 310Xy, B YACTHOCTH B NEPUO IESITEIBHOCTH
Mupa Jlamana, ObUT MpeUIOKeH HOBBIM MOAXOA KO MHOTHM mpobiemam. [lo-
stomy Mup Jlaman mo mpaBy CUMTAETCsl OJHUM U3 CTONIMOB Mc(araHCKON HIKO-
JIBI M €€ CO3JIaTeleM.

[TpeBpammenne mmu3Ma B oQUIMANBHYIO pelIuruio MpaHa u ero BbIXOJ U3
TIOJTTOJTBS OBIIT BaKHBIM (haKTOPOM B pa3BUTHH HOBOH ¢uocopun. Beumy sto-
ro OHa NoJy4uia OecCpensTCTBEHHbI JOCTYMN K POJHUKY IIMUTCKUX XaqUCOB U
U3peyeHU IUUTCKUX UMaMoB. briaronaps ceoemy renuto Myinna Cazapa, oqus
U3 CaMbIX BBIAAIOMIMXCS yueHUKOB Mupa Jlamana, cmor Bo3BecTH (huiiocoduro
B 00pa3e MpeBO3HECEHHON MYIpPOCTH, SBISABIICHCS BaXHEWIIMM IUIOAOM (BeEp-
Hee, pyHIameHTOM) ncharanckoi GuTocodcKoil KO, Ha HEOBIBATYIO BEICO-
Ty. OH cenain BCIo MpeapIayLylo HCIaMCKyto (hritocoduio Kak Obl BCTYTIEHH-
€M K CBOEH IMpeBO3HeCeHHOH (miiocoduu, Y4TO MPHUBENO K HEBHIAHHOMY pac-
neery myzapocta. Co BpemeH Mupa Jlamana mon «uciaMckoi dunocodueii»
noHuMaetcsi punocodus B Toi popmMe, KOTOPYIO eif NPUIAN OH U €ro YYSHUKH.

31ech ciieyeT OTMETHTh, YTO B IIMUTCKOI Cpejie CBOETO paciBeTa J0CTHUIIIA
HE TOJIBKO (rtocodusi, HO U KanaM. Takoil BBITAIOMIKNACS Y4eHBIH, Kak Hacup
an-Jlua Tycu, MOCBATHI TOCIIEAHEMY HECKOJIBKO TPYIOB, B 4HacTHOCTH Tao-
HCcpuo an-u ‘muKad, K KOTOpOMY 3aTe€M Hamucaidl KOMMEHTapHUi ero YY4eHUuK AJi-
namMa Xuui. B cedeBunckyto snoxy MCTOpHYECKOE pa3BUTHE pPallMOHAIBHBIX
Hayk cocpenorouniioch B Mcdarane. B yactHocTH, kanam pa3BuBaics B pabo-
TaxX TaKuX y4eHbIX, kKak Mup Jaman u A6x ap-Pa3zak Jlaxumku.

BbnaronpusiTHast 00LIECTBEHHO-TIOIMTUYECKAs! CUTYaIUs U CBOOOAHOE (hriTo-
co()cTBOBaHNE HIMUTCKUAX MBICIHUTENEH Ha OCHOBE IMPEAaHWH IMUUTCKUX HMa-
MOB CTaJll BaXXHBIMU (PaKTOpaMH, CIIOCOOCTBOBABIIMMH BO3HHMKHOBEHHIO CHH-
Te3a ¢unocoduu, KajamMa U MHUCTUIM3MA, C OJHOW CTOPOHBI, U WX COIJIACHUs
u coro3a ¢ KopanoMm u xagucamu — c npyroil. Bo3Hukiee B pe3ynabTaTe 3TOro
CHHTE3a M TapMOHHYECKOTO COYETAHUs SIBICHHWE CTAJI0 MU3BECTHO MOJ MMEHEM
ncdaranckoi Hpru1ocodcko-TeosOrnuecKoil MKOIbI, B HeApax KOTOPOH 3apoiu-
nack ipeBo3HeceHHast MyapocTk Canpsl. [TocnenHiomo 1o mpaBy MOXHO Ha3BaTh
BEPIIMHOMN U KIIFOYEBBIM JOCTHXKEHHEM HTOH LIKOJIBI.

VYuurensa Caapsl — Mup Haman, Hleiix baxaun u Mup ®unaupucku — pa-
3yMEeTCs, ChIrpaJId HEMaJTyl0 POJib B CTAHOBJIEHUU 3TOW mIKosbl. [Toxanyi, ux
MOXHO Ha3BaTb MOATOTOBUTENbHBIMHU MPUYMHAMH Ul ee mosiBieHus. [locpen-
CTBOM CBOMX HOBBIX MJEW M OPUTHHAIBHBIX BO33peHnH Canpa Kak Obl BO3IBHUT
BBICOKHMH 3aMOK, KOTOPBIH COXpaHMJICS HEBPEIUMBIM JI0 HAIIMX JHEH, BOTIPEKH
MPEBPaTHOCTSM CyIbOBI M CTapaHusiIM KpUTHKOB. [lonaBnstomee GOIBIIMHCTBO
HO3IHEHIINX GHUIOCO(POB CTATH KOMMEHTATOpaMH €ro padoT U BO33pEHHH, U 10
HACTOSIILIETO BPEMEHH HHUKTO HE CMOT NPEAJIOKHUTH 3aMEHYy €ro CHCTeMe WU
OCIIOPHTH €€ TIEPBEHCTBO.
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Xorts 3Ta mKona chopMupoBasiachk U nposBuiachk B Mcdarane, oqHako mydn
ee cBera Omaromapsi pacupocTpaHeHuio uiaei Mysmisl Canpbl U ero yunTenen
JIOCTHUIIIM ¥ IPYTHUX TOPOAOB. PsiJi HCTOUHMKOB — B YaCTHOCTH, OCHOBBI LIIMUT-
CKOH JOTMATUKH, XaJWUChbl IIUUTCKUX UMaMOB, TOJIKOBAHUC UMH CTUXOB Kopaﬂa,
Haxoore an-6anaza, Caxuga cadaxcoxcaduiiia 1 Ipyrue — ChIrpaid CyIIecT-
BEHHYIO POJIb B Pa3BUTHHU TaKMX MCIAMCKUX HayK, Kak (urocodus, Kanam, 3K-
3eretrka KopaHa, OCHOBBI IOPHCHPYICHIMH M XagucoseneHue. dumocodeko-
Teonorndeckas mkona Mcdarana, npeacrasmusromnas co0oi crutaB UCIaMCKOTO
MHCTHLIM3MA, IEPUNIATETU3MA, HIIPAKH3Ma M IIMUTCKOTO Kajlama, OTHOCHIIACh K
cdepe 330TepUUYECKOro MIMU3Ma, TO €CTh cdepe TrOoCHOACTBA I30TEPUYECKOrO
yYeHHsl LIMUTCKUX MMaMoB U Haxooic an-6anraza. Kpome Toro, oHa McrbITaia
omnpeneneHHoe BIMsAHUE ydeHus ['epmeca u Mynpenos apeBHero Mpana, a Tak-
ke npeBHerpedeckux duiocodor u muctunmizma MOH Apadu, X0Ts, KaKk TOBO-
PHWJIOCH BBIIE, OCHOBHBIMH O0pa3yIOIIMMH dJIeMEeHTaMH ee sBisitorcs: Kopaw,
¢unocodckoe nokazaTeIbCTBO MU MUCTHYECKOE MMO3HaHWE. Ha HauanmbHBIX CTY-
HEeHSX MpeACTaBUTEIN HC(HaraHCKOM IIKOJIbI TOBOPAT O JIOTHKe U pazyme. On-
HaKoO JIOTMKa M pasyM MOT'YT MNOCIYXUTH JIMIIb CPEACTBAMH BOCXOXKACHUA K
MEPBBIM CTYIEHSAM MYAPOCTH; JalbHEHIIee )K€ BOCXOXKICHNE COBEpPIIAETCS T10-
CPEACTBOM 03apeHHSI.

K umcny mbicnuTenei, cnocoOCTBOBABIIMX BO3POXKICHUIO MHTEJIEKTYyalb-
HOH JKU3HU B HCIAMCKOM KyIbType, ciaeayeT ortHectd Hacup an-[una Tycu,
Kyt6 an-/luna Pa3u, Mupa Ceitiinna lllepuda Ixypmxanu, I'nitac an-/Iuna
Hamraku, xenan an-/luna JlaBanu, M6H Typka Mcdaxann u mmpasckyro
IKOJTy B 1esioM. [lepedncieHHble BhIIe MBICIUTENN SIBISUTHCH TOJKOBATEISIMU
npoussenennit 16u Cunbl n CyxpaBapay B MIIPAKUTCKOM H/MIIM MUCTHYECKOM
KJroue U npojospkarensmu aena Knaam u ®apabu. B wactHocTH, OHUM mpuito-
KWK HEMaJo YCWIMH Uil TIPUMHUPEHHs PEIWIMU M PENIMTHO3HOTO 3aKoHa,
C OJHOI1 cTOpOHBI, U (unocopun — ¢ npyroid. B aToM oHM JOoCTUTIH COBEp-
IIEHCTBA. BBICOKHI 3aMOK HMCIIaAMCKOM MyAPOCTH, PYHAAMEHTOM KOTOPOI'O CTa-
M WAEW W UCCIENOBaHMS MPENBIAYIINX YUYEHBIX Onaromapsi HOBBIM HAEAM H
renuro Mysutel Canpel, cTail KITIOYEBBIM OPUEHTUPOM WHTEIIEKTYalIbHOTO Teii-
3axa ucnamckoro mupa. @unocodus Caapsl B OnpeiesleHHOM acrleKkTe IMpen-
cTaBisieT co0oil cBOeoOpa3Hblii BO3BpaT cedeBUACKUX yueHbIX k MOH Cune
¢ JpYyroil ke CTOPOHBI, OHA MpPEJCTaBIIseT COOOW SBJICHHUE, MPOAODKAIOIIeecs
BILUTIOTh JI0 HaIuX aHel. Takum 00pa3om, OHO coequHseT GUI0COGHIO MPOIILIO-
ro ¢ ¢unocodueit Oymymero. Bouctuny, Cagpa mam ucmamckond ¢umocopun
HOBYIO JXHM3Hb, Omaromaps cBoemMy (QHUIOCO(CKOMY TE€HHIO OOBEIUHUB HIEH
CBOUX NPEIIECTBEHHUKOB B €IMHYIO CHCTEMY MUCTHYECKOT0 000KEHHS.

YT0 e KacaeTcss MUCTHYECKOTO OIIbITa, JIEXKAIIEro B OCHOBE BCSIKOH (uII0-
co(ckoli cUCTEMBI, TO CleAyeT NMPHU3HATh, YTO NpeBO3HECeHHas MyapocTh Can-
PBI, Pa3yMECTCA, HE ABJIACTCA MJIOAOM YUCTO MHTEIICKTYAJIbHOI'O YCUIIUA, TTPO-
SIBUBILIETOCS B BHIE PuiIocodcKoro nokazarenbcTBa. Ckopee, OHA IIPEICTaBIIs-
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eT co0oii MMOUIMHHOE HOBAaTOPCTBO B BHJE MOIIHOTO PalMOHAIBHOIO aHaIN3a
BKyIl€ C ITyOOKMM MOCTHXXCHHEM AEHCTBUTEIBHOCTH B CBHIETEIILCTBOBAHUH.
WubiMu cioBamu, duitocodust npecTaBisieT co00ii JOrn4ecKoe pa3MBbllIIeHUE,
SWOKAYHICECd HA UHTYUTHUBHOM 3HAaHUM U BCACHHU. C 310l TOYKH 3pE€HU Ipa-
BOMEPHO Ha3bIBaTh Hiipaku3M CyxpaBapand U MuctuuusMm M6H Apabu «duio-
codueit» (xuxkma).

[TpekpacHO cOeqMHUB MHUCTHYECKHH OMBIT U aHAJIMTHYECKOE Pa3MbIIUICHHUE
B pamKax eauHol ¢unocodcekoit cucremsl, CyxpaBapan yHOPSAOYWII IIKOJIb-
Hyto ¢unocoduro 1 nan eii norndeckoe ocHoBanue. OH caenan nojooHoe coue-
TaHUE€ MUCTHYCCKOI'O OIbITa U JIOTHYECKOI'0 10Ka3aTeJIbCTBA KIIFOUCBLIM ITpaBu-
noM ¢uiocodun u MucTHULU3Ma. B yacTHOCTH, OH ToBOpHUT: «Ecin HekTo mona-
raeT, 9YTO CMOXKET TOJBKO MOCPEICTBOM YTEHHs KHHT, 0€3 COBEPILICHHUS CTPaH-
CTBHS MO CBSIIIEHHOW CTE€3€ MUCTUIM3MA U 0€3 OIbITa HEMOCPEACTBEHHOTO BO3-
JIEWCTBHUS Ha HETrO JIYXOBHBIX CBETOB, CTaTh MyJpeloM i (uiocodom, oH
BechbMa ormubaercs»”. I1006HO TOMY KaK JyXOBHOTO CTPAaHHHKA, T.e. MUCTHKA,
JIMLIEHHOTO CIIOCOOHOCTH aHAIIMTHYECKOTO MBILUIEHHUS, CIIEyeT CUNTATh HECO-
BEPILICHHBIM MHUCTHKOM, UCKAaTeIsl UCTHUHBI, T.e. (uiocoda, He UMerolero He-
MOCPEACTBEHHOTO OIBITA CONPUKOCHOBEHUS C 0OXXECTBEHHBIMM TaliHaMH, Clie-
JIyeT NpU3HaTh HECOBEPLIEHHBIM (ritocodom.

«Tor, KTO moJjaraer, 4To 4eJOBEK CTAHOBUTCS MyJpeLoM Oiarogapsi OqHOMY
JIMILIB YTEHUIO KHUT 0€3 COBEPIIEHHUS [yXOBHOTO CTPAHCTBUS U CBUIETENbCTBO-
BaHUs JlyXOBHBIX CBETOB, HECOBEPLIEHEH — KakK, C JIPyroil CTOPOHBI, HECOBEP-
LICHEH M CTPAHHMK, JTUIICHHBI 1apa Gecesibl...» .

CoBpemennuk CyxpaBapau MOoH Apabu, pasnenssi ero MHEHUE, XapaKTepu-
3yeT TECHYIO CBsI3b MEXy Guaocopueil 1 MUCTUIIU3MOM CIIEYIOUIUM 00pa3oM:
«MHUCTHK, JTUIIEHHBIA CIOCOOHOCTH TEOPETHUECKOTO PAacCYKAEHHs, HECOBEpILIe-
HEH, T0JJOOHO TOMY, KaKk HecoBepieHeH (huiaocod, Hampodb JWIICHHBIA MUCTH-
geckoro onbita»’. NCTHHHOCTb 3TOTO yTBEPY/IEHHs MOATBEPIKIAETCS BCEIO CO-
BOKYITHOCTBIO Tpou3BeneHnit IoH Apabu.

CyxpaBapau u MOH Apabu okasanu riryO0OKoe BIHMSHHUE Ha MOCIEAYIOIIUX
mbiciuTeneil. He Oyaer mnpeyBenuveHHEM YTBEpXKIaTh, YTO OHU H3MEHUIU
JanbHelInee pa3BuTHe Gritocopuu B HCIAMCKOM MHpe, B 0coOeHHOCTH B Mpa-
He, HalpaBUB ero B MHOE pycio. [ToBOpOTHAs TOYKa B 3TOM Pa3BUTHU HACTYIIH-
na B cepenuHe ceeBUACKON 3MOXH, Koraa Guiocod UCKIIOUUTEIBHOTO Aapo-
BaHMsl BIEPBBIE CO3/1al CaMOCTOSTENILHYI0 MHCTHYECKYIO CHUCTEMY, HBIHE M3-
BECTHYIO O]l HA3BaHUEM «IPEBO3HECEHHOIN MYAPOCTHY, MPEICTABISIONLYIO CO-
00l cCOBEpIICHHBIA METO MBILIICHUS, 3MKAYIIMIACS HA MUCTUIIM3ME M CXOJia-
cTHYecKol punocodu.

* Cyxpasapoir. MynraxaGar. Crambymn, 1945, 1. 1, c. 361.
’ Cyxpasapoir. Xuxmar an-umpak. Pen. A. KopGen, Terepan, 1952, ¢. 5.
S Hon ‘Apabu. ®ycye an-xuxam. Pexr. A. ‘Adudit. 3-e nza. Kaup, 1978, c. 46.
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Bcenen 3a CyxpaBapnu u U6H Apabu Canmpa nmpu3HaBai HE0OXOAUMOCTE CO-
YeTaHNs! MUCTHYECKOTO OMNbITa W MOCTPOSHHOTO Ha 3aKOHAX JIOTMKH Pa3MBbIlI-
nenusi. [lo ero MHeHuto, Bcsikoe (uiocodcTBOBaHME, KOTOPOE HE MPHUBOIUT
K TOJIHOW TYXOBHOM peann3aiui, SBiaseTcs JUIb ycToi 3a0aBoil. Ho paBHEIM
00pa3oM BCSKHI MUCTHUECKHH ONBIT, JIMIIESHHBIH Oonopsl B (unocoduu, Beaer
JIUIIb K MyCTHIM (aHTa3susM M 3a0iyKAeHHAM. MHUCTHYECKHH OMBIT CaMoro
Cazapsl, MI0AOM KOTOPOrO cCTaja IPEBO3HECEHHAsr MYAPOCTb, MPEACTABISET
coboii coueranme puwiocoPpun ¥ MUCTUIM3MA MOCPEACTBOM €IMHEHHS yMOIIO-
CTHUTalOLIero, YMOIOCTHIAEMOr0 U yMa B 03apeHHH, H0O CBUAETENLCTBOBAHHE
VCTUHHOW MeTaM3M4YecKOl CYIIHOCTH Belllei, TaKoi, KakoBa OHa Ha CaMOM
Jiesie, BO3MOXHO TOJIBKO MU 3TOM ycinoBud. OKOHUYaTeIbHAs UCTHHA, €CIH OHa
BoOOIEe nocTymHA (GHI0COdyY, MOCTHKIMA TOIBKO MOCPEICTBOM CBEPXUYBCT-
BEHHOTO CBHJIETENTLCTBOBAHUS, B KOTOPOM MOCTUTAIOLIHMH 1 TIOCTUI'a€MbIH TIOJTHO-
cThI0 ciuBatoTesl. OJIHAKO MOCIe HEMOCPEICTBEHHOTO CONPHUKOCHOBEHHUS C MCTH-
HOM Ha ONBITE CTPAHHUK JOJKEH BEPHYThCS K CTOSIHKE pa3yMa U Ha Heil BHUMa-
TENbHO MPOAHAIM3UPOBATH CBOM ONBIT MPU NMOMOIIY MOHITHUH, CMBICI KOTOPBIX
TOYHO onpezeseH. HBIMHU cl0OBaMH, OH JOJKEH BOCCO3/aTh JIEHCTBUTENIEHOCTh
MOCPEACTBOM CBOEr0 MHPOBO33PEHMS, 3MXKIYLIErocss Ha MPOYHOM (uiocod-
ckoM ¢yHzaamenTe. JIMImb 3Ta cTE3s MpeAcTaBisieT coOoH HaIeKHbIH CrIocod
pasmbinuieHns. Takum obpa3om, dunocodpust OyneT TOYHO OTAeTIeHa OT MHCTH-
U3Ma U MO33UN.

dunocodus npeacTaBsieT co00il CBA3YIOIIEE 3BEHO MEXKIY CYObEKTUBHBIM
OBITHEM OCOOHM W BelIH, KOTOpYyIo moapoOHo paccmarpuBaiu Jlexkapt u Kanrt,
1 OOBEKTUBHBIM MHPOM, MOCTHIA€MBIM YEJIOBEKOM ITOCPEICTBOM OIIYIICHHUH.
OHa — cBsI3b MEX/1y YeJIO0BEKOM U MUpoM. B nmpeBo3necenHoit myapoctu Can-
pBl punocod npeacrasiser codoi 000KECTBUBILETOCS MYy/ApeLa, B COBEpIIEH-
cTBe 3Harouiero KopaH, MMeromero riy0OKHi ONMBIT MUCTHYECKOTO MO3HAHMS
U 0e3yKOPHU3HEHHO BJIAJICIONIETO MCKYCCTBOM (HIOCO(CKOTO JI0Ka3aTeNIbCTRA.
IIpu 3TOM naHHBIE XapaKTEPUCTHKHU MPUCYLIH €My CaMOCTHO, a HE aKIUJIeH-
TaspHO. [IpH3HaKOM COBEpIIEHHOrO 000XXECTBHBLIETOCSI Mypela B IPEBO3HE-
cerHoil Mynapoctu Caapel SBISIETCS OCYIIECTBIEHHE MM EAWHCTBA CKPHITOTO
n nposieiieHHoro. CoBeplIeHHBIM ped)epeHTOM TaKOro €AWHCTBA SIBIsETCS ao-
COJIIOTHBIN U HEMTOPOYHBIHI CBSITOM.

KiroueBoe oTnuune mpeBO3HECEHHONW MYJIPOCTH OT IPYTrUX O0’KECTBEHHBIX
HayK — TEOPETHYECKOr0 MHUCTHUIM3MA, HIIPAaKU3Ma, MepUIaTeTu3Ma, Kajiama 1
HayKH O XaJucax — 3aKJII0YaeTcs B TOM, YTO BCE 3TH HayKH PacCMaTpPHBAIOT
JIVIIb HEKOTOPBII YAaCTHBIN acleKT MUCTHIM3MA, GHI0CO(CKOTO TOKa3aTeNbCT-
Ba uiau KopaHa u oTkpoBeHus. B cBoio ouepenp, MpeBO3HECEHHAs: MYAPOCTh
o0peTaeT CBOE COBEPIIEHCTBO B CHHTE3€ BBIIIECNEPEUHUCICHHBIX 3JIEMEHTOB,
BBIBOAS KaXIbl M3 HUX U3 JIPYTHX, IPU 3TOM IMOKa3bIBas KaK UX B3aUMHYIO
00yCIIOBICHHOCTb, TaK ¥ OTHOCHUTEIBHYIO HE3aBUCHMOCTb. TeM caMbIM yTBeEp-
KIAIOTCS WX B3aMMHOE COTJlacMe M TapMOHHS, a TMepBOOCHOBHOCTH KopaHa,
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¢dunocohckoro g0Ka3aTeNnbCTBA U MUCTHUECKOTO MO3HAHUS B KOHTEKCTE OTKPO-
BEHMS IPEJICTAET Nepesl HaMHM Kak HeYTO abCOIOTHO HECOMHEHHOE.

Canpa roBoput: «Pa3HuIa Mex1y 3HaHHEM TEOPETHKOB M BeleHHeM o0ia-
JaTeneil BHyTPEHHETO OKa IIPUMEPHO TaKoBa XKe, KaKk pa3sHHIa MEXIy MOHUMa-
HHEM CMbICJa CJIJ0CTH M BKyIIEeHHEeM ee. TakuM o0pa3oM, YCTaHOBJIEHO, 4TO
UCTHUHBI BEPLI HEJIB3s MMOCTUYb, IMTPEABAPUTEIILHO HE OUNCTHUB cep)lue»7.

CrnemoBatenpHO, OJHOTO JIAIIb (PHIOCOPCKOTO JOKA3aTeNbCTBA MPU OTCYT-
CTBHH OIIbITA CBU/IETEIHCTBOBAHHS HEIOCTATOYHO. VX B3aMMHYIO 3aBHCUMOCTb
Canpa xapakTepusyeT CleAyromuM oopa3oM: «Jljis cTpaHHWKAa HEAOCTATOYHO
CJIOBA, OCHOBAHHOTO Ha OJHOM JIMIIb MHUCTHYECKOM OTKPOBEHHH M BKYLICHHH
WJIN Ha OJIHOM JIMIIb CBHJETEILCTBOBAHUH TIPH OTCYTCTBHH (PHUIIOCOPCKOro 10-
kazaresnbeTBa. C APYroi CTOPOHBI, YUCTOTO JUCKypca 6e3 BCAKOM MUCTHUECKOM
UHTYHULHH TaKXe HEI0CTaTOYHO» . VICTHHHBII PENMruo3HbIA 3aKOH HE MOXKET
MIPOTUBOPEYHTH JIOCTOBEPHBIM MCTHHAM Bephl, yTBepkaaeT Caapa, MpoKInHas
¢dunocoduto, ybu 3aKoHbI MpoTHBOpeuaT KopaHny u xanucam.

Takum 06pa3om, ITPEBO3HECEHHAsT MyJPOCTh UMEET pa3Hble CTyNeHH. Bbic-
masi U3 3THX CTYNEHEil conep)XuT B cebe BCce COBEPIUEHCTBA M 3HAHHS B MX
COBOKYMHOCTH. OO0O0XECTBUBIIMHCS MyJIpel, SBISSICH COBEPLICHHBIM Yeno-
BEKOM, O0JIaZlaeT BCEMH MHUCTHYECKHMH, (PUIOCONCKUMH U TEOIOTHUECKUMH
COBEpLIEHCTBaMH, MO0 BBHY NPHUCYLIEH My COBOKYITHOCTH COBEPIIEHCTB MO-
KET JIydiae 00BACHUTH CYIIHOCTb BCEX HAYK. B kauecTBe MNOATBEPKIACHHUA OTO-
MY MOXXHO YKa3aTb Ha 3pYyJHLHIO OCHOBaTenel ncharaHCKOH IIKOJBI (2 Takxke
uX TocienoBaresieil, BIUIOTh 0 HamMX JIHel) OyKBaJbHO BO BCEX 00JacTiIX
3HaHU4.

EnBa nm He camas rnaBHas OCOOCHHOCTHb NMPEBO3HECEHHOW MYIPOCTH 3a-
KJIFOYaeTCsl B TOM, YTO TIOMHMO ITOCTENIEHHOTO MPOBIKEHHUS AYIIN B TEOPETH-
YCCKOM ITIO3HAHHMHU HWCTHH Bemeﬁ OHa YyACIACT 0c000e BHUMaHHE BOCIUTAHUIO
Iy U €e OyXOBHOMY CTPAHCTBHIO, YTO SIBISIETCS OCHOBHBIM NPAKTHYECKHM
pe3ynbTaToM npeBo3HeceHHoU MynpocTtu. [loaToMy mocienoBarenu 3Toil MIKO-
JIbl COBEPLIAIOT CTPAHCTBHE KaK B TEOPETHMYECKOM, TaK U B MPAKTUUECKOM Iia-
HE, TMOCTOSIHHO CTPEMACH AOCTHYb CTYNEHH COBEPIIEHHOTO YeJIOBEKAa B CBOEM
JTyXOBHOM IOUCKE U CyOCTaHIIMAIbHOM JIBH)KEHHH.

JIBa BBIHAOIIMXCS MPEICTaBUTEIS HcdarancKor mKoiel, Mup Jlaman u Mup
DUHAMPUCKHU, BOCIIUTAIIN KAX/IbI CBOIO IUIESY YYEHUKOB. TeM caMbIM OHHU CO3-
JIaJIM TIPEITOCHIIKY 1Tl TTOSIBJICHUS] B paMKax Mc(araHCKOH LIKOJIBI ABYX BETBEH.
Hawnbonee n3BectHpIM yueHHKoM Mupa lamana Ovin Mymna Cazpa, a caMbiM
WMEHUTHIM Y49eHHKOM Mupa OUHANPUCKH, B CBOIO odepenb, ctan Pamkad Amm
Tebpusu (ym. 1080/1670). OcoOblii moX0a KaxJ0ro U3 HUX 00YCIOBHII MOsIBIIE-
HUE B UC(araHCKoy Ikoie IByX (unocodckux HanparieHud. Pasymeercs, ciyc-
TS HeKoTopoe Bpemsi ydenue Caipsl, mpenrnonaratoiiee 00OKEHHE, O3apeHHe

7 Caopa. An-Mamra‘np. Penr. A. Kop6en. Iapmk—Terepan, 1964, ¢. 4, 5 1 7 NpeIACIOBHS.
8 Caopd. Tadciip cypar an-saku‘a. Texpam, 1367 c.x., c. 124



dunocopckas mkona Ucharana u ee ocHOBATENH 123

¥ MHCTHYECKOE MOCTKEHHUE, OJlepiKallo odeny Haa NoKTpuHoW Tebpusu, npen-
cTaBIsitoIed coOOl pa3sHOBHUAHOCTH IEpUIIaTeTH3Ma. Tak NMpeBO3HECEHHAs My/[-
pocte Canpbl nogdrHUIA cede Bce Apyrue punocodckre yaeHusl.

IIpeBo3Hecennas myapoctb Caapsl
H ee Ioc/eJ0BaTe 1!

Canpa MHOrOMy 00si3aH cBOMM yuntemsiM Mupy Jlamany u Mupy Ounam-
pucku. Yto kacaercst Tperbero ero yuurens, lllelixa baxam (baxa axn-/una
AMUIN), TO, XOTSI OH NpeToiaBal Kak MepeaaHHble, TaK U paljMoHaNbHbIE HAYKH,
Cazpa, o4yeBMIHO, OOydasCs y HEro HCKIIOYMTENBHO MEpEeNaHHbIM HayKaM:
IOPHUCTIPYJCHIINM U €€ OCHOBaM, HayKe O XaJucax M MX Nepelaryukax, — I0-
3TOMY OH T'OBOPHUT O baxan kak o cBoem yuuTesi€ B PEIUTUO3HBIX HayKax.
EnnacTBeHHBIM HacTOAmmM yuuteneM Canapsl B ¢uimocopuu, 1mo OONbIIOMY
cuety, 6611 Mup Haman (npu stom Canpa u3ydal rnoj ero pykoBOJACTBOM TaK-
e IOPUCIPYNICHLIUIO U €€ OCHOBbI). Mup ®uHauprcku Kak ¢unocod ObL1 unc-
TBIM ME€PUNATETHKOM, a Mup Jlaman — HepHUIIaTeTHKOM, BKIIOUHMBIINM B CBOE
yueHHe 3J1eMeHThl uipaku3ma. OcobeHHocTH uX (HIIocoPCKUX METOJOB I10-
BJIMAJIM 1 HA UX YUYCHHUKOB, YTO U 00BSACHSET MOSIBJICHHE JABYX BBIIICYIIOMSHY-
TBHIX HallpaBlieHui, Bo3raBineHHbIX Caapoit n Pamkadom Amu Tebpusn.

®dunocopust Caapbl CyIIECTBEHHO OTIMYAETCS OT JOKTPUHBI €0 YUYHUTENs
Mupa Jlamana, KOTOpBI, pa3yMeeTCsi, HE MOT HE 3aMETUTh OTJINYMS B MOAXOAE
cBoero yuenuka. Tem He meHee Mup Jlaman craBun Canpy BbIIIe BCeX OCTallb-
HBIX CBOMX Y4eHHMKOB. COIJIacCHO HEKOTOpHIM cBHAeTeslbCcTBaM, Mup Jlaman
cuuTal Caﬂpy CaMbIM BBIJAKOIIHUMCA HWCIaMCKUM MeTa(bl/I?:I/IKOM U UHOorjJga cam
mocemman nekauu Canpel. OH HazpBan Caapy «mpenBonuteneMm (uiaocodony
n «HanOoJee BBINAIOIIMMCS YYSHBIM IIOCIEIHEr0 BPEMEHM» M TOPIWICS UM,
Bepsi, YTO HU OJIMH MYCYJIbMaHCKHi (puiocod He Cymen BOCHHUTATh TAKOTO y4e-
Huka. OH nHcan o HeM:

Cazipa, TBO€ IIPEBOCXOACTBO OOJI0XKHUIIO IaHBIO HEOOCBOJ
U tBOeMy 3HaHMIO oTHAN HqOmKHOE [1naToH.

Hukorna npexne He siBUIa NpHpoaa

[MomoGHOro TeOE yCTaHOBUTES UCTHHBI.

Cpenu npyrux yueHukoB Mupa Jlamana, yauBimxcst y Hero Bmecte ¢ Can-
poit, MmoxuO yrnomsHyTh Mymry Hlamca ['mmaan (ym. 1081/1670). UyTs HIDKe
MBI TIEPEYHCIINM MMEHA HEKOTOPBIX M3BECTHBIX mocienoBateneld Canpel. Bee
OHH SIBIISUTUCH MUCTHKAaMH, 001aJaTeIs MM MUCTHYECKOM MHTYULIMU U 03apeHHS
1 o0ydJany CBOMX YYEHHKOB Kak (puiocoduu, Tak 1 MUCTHLIU3MY. BOT KpaTkwuii
UX CIIUCOK:

1) Ileiix Xyceiin Tynuxadymm (ym. 1105/1693) — aBtop Pucara ¢u
saxoam an-eyoxcyo u rioce K [lugpa’ Non Cunbr,
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2) Mynna Myxcun ®aiin Kamann (ym. 1091/1679) — aBtop an-Ma-
xaooicoxcam an-6anioa’ ¢u uxua’ an-uyta’ (Tpyaa mo cyQpHUHACKOMN TH-
Ke), COOpHUKA MIMUTCKUX XaJUCOB ai-Bagu u MHOTMX paboT Mo ropHc-
npyaeHuH, ooyuaics xagucam u ukxy y Ceitiinna Mamxuna baxpanu;
yumiics ¢punocopuu y Canpsl, 3aT€M CTal €ro 358TeM;

3) Myana Aoa ap-Paszak Jlaxumxu (ym. 1072/1661) — 3116 Cagpsl; aB-
top Llasapux an-unxam (koMMmeHTapust K Tadocpuo an-‘axa 'ud Hacup
an-Jluaa Tycw), paboT mo muuTckoi Teonoruu [ agxap-u mypao n Ka-
AUMAm-u masitiuéa’;

4) Myaaa Myxammang Cagux Apaucranu (ym. 1132/1720) — aBtop
Xuxmam-u caouxuiiiia,

5) Mysuta Uemann Mazenaepann Xamxyu (ym. 1173/1760) — aBtop
Lorcamu - aw-wamam ¢hu an-naeaoup u Pucana oap ubman-u 3aman-u
Mmaexym (ompoBepsKeHus Tpaktara X aHcaph);

6) Ara Myxamman buna6aan (ym. 1197 nnn 1198/1782 wnu 1783);

7) Myana Muxpa6 Jxuaanu (ym. 1217/1802);

8) Aragskanu MaseHaepaHu;

9) Myana Aau Hypu Hcepaxanu (ym. 1246/1831) — Bockpecurens (u-
nocopun Mynisl Canpsl, aBTOp KOMMEHTapus K cype am-Tasxuo, rioce
K Acghap n aw-Illasaxuo ap-pyoyouiitia Canpsl. Bocrintan MHOXeCTBO
YYEHHKOB, JIy4Yllli€ U3 KOTOPBIX JNOCTUTIM B MO3HAHMHM MCTHHBI 0OJIb-
IIMX YCIEXOB, 4eM yueHuku Cazpsl;

10) Myaaa Aépannax 3yny3u (ym. B 1257/1841) — aBtop Ausap-u doca-
autia v Jlama ‘am-u unaxuiitia,

11) Ceiiitug Pagu Jlapumxkanu (ym. 1270/1853) — Beimarommiicss yauTenb
MHCTHIIN3Ma CBOETO BPEMEHH;

12) Axynn Myauna Uemann «Baxun an-‘aiin» (ym. 1281/1864) — aBrop
riocc K [llagapux, onnoHeHT Axmaaa Axcau,

13) Axyna Myana Aran Kazsunu (ym. 1282/1865);

14) Xamxmk Myaaa Xaaun Ca63uBapu (ym. 1288/1871) — aBtop Man-
3ymMa (KpaTKOTo M3IN0KeHU QHIOCO(UHN U JOTHKH B CTHXAaX), aBTOKOM-
MeHTapus K Hell 1 riocc K Acgap;

15) Ara Myxamman Pupa Kymmanm (ym. 1306/1888) — aBTOp rmocc x
Tamxuo an-xasa ‘uo Nou Typku u @ycyc an-xuxkam OoH Apabdu;

16) Ara Mynmappuc 3yny3u (ym. 1307/1890);

17) Mup3a Pa¢ua Ka3punn;

18) d:xaxanrup Xan Kamkan (ym. 1328/1910);

19) Mup3a Aoy an-Xacan Kazsuam — aBtop psaa ¢puinocodckux crarei
W TPaKTaToB;

? KpoMe 3THX TPOHX HENOCPEICTBEHHBIMH yueHHKaMi Cajpbl SBJISIHCH Takke Myiuta
Myxamman Upsanu, AOy Banu llupasu u Kasam axn-/lun Myxamman (cein Cazipbl).
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20) Ceititnn Myxamman Kazum Accap (1301/1883-1353 ¢.x./1974) — aB-
TOp KOMMEHTapHs K cype ai-Xamo u Pucana dap eaxoam-u 8y0xcyo;

21) Mup3a Mexaun Amruiianu (1268/1889—1332/1953) — aBrop Acac am-
maexuo U JOTIONIHEeHUs K aBToKoMMeHTaputo Cab3uBapu k Manzyma,

22) Mup3a Axman Amrruiiann (1261/1882-1354/1975);

23) Mup3a Maxmya Amrruiianu (1304/1886—-1401/1980);

24) Mup3a Myxamman Amm [laxa6agu (1292/1875-1369/1949);

25) Umam Xomeiian (1281/1902—-1368/1989) — aBtop Taxpup an-eacuna
u rnoce K Pycyc an-xukam;

26) Annama Myxamman Xyceiin Tadarabdam (1281/1903-1360/1981) —
aBTOp Huxatiam an-yuxma u Muzan (kommeHntapus k Kopany).

Hlxosa Pagxada Aau TeOpusu

Pamkad Anu Tebpusu, yuenuk Mupa @unnupucku, pacxoauwics ¢ Canpoi

BO MHEHHUSAX OTHOCHTEIHHO MHOXKECTBa (PHIOCO(PCKHMX MOJOKEHUMH, TAKMX KaK
MEPBOOCHOBHOCTh OBITHS, €IUHCTBO YMOIOCTHIAIOLIETO U YMOIOCTUTaeMOT0,
cyOcTaHIMaNbHOE IBIKeHUE U Jp. M3 ero TpynoB CleAyeT yNOMSHYTh KHHUTY
an-Maboa’ ea "n-ma ‘ao.

BKpaTue NepeYUCINM UMCHA HEKOTOPLIX €ro Y4€HUKOB U nocliefoBaTeneu:

1) Anm Kynn 6. Kapauxau Xan — aBrop Hxiia’ an-xuxma, Mazamup an-
‘awuxun v an-Fvman an-kamur,

2) Myxamman Tynukabanu Capad (ym. 1088/1677) — aBrop Pucana ¢pu
am-maexuo;

3) Kagm Caug Myxamman Xacan Kymmm (ym. 1103/1692) — aBTop an-
Apba ‘yu xaouc v Acpap ac-cansa;

4) Ara Xyceitn X ancapu (ym. 1098 win 1099/1686 umu 1687) — aBrop
Mawapux aw-wymyc v r0cC K KOMMEHTapHUIo K ar-Hwapam;

5) Mup Myxamman Memauna Xaryna6aam (ym. 1117/1705);

6) Mup3a A0y an-Xacan [xkunBa (ym. 1314/1896) — aBtop Pucana ¢u
an-xapaxka an-0xcasxapuiiiid.

Mp1 HO)IpOGHO paccMaTpuBac€M BCCX BbIIICNCPCUUCICHHBIX (I)I/IJ'IOCO(l)OB B

cBOCH KHHUI'€, KOTOpas o4ty 3aBE€pLICHaA.

Ilepesoo ¢ nepcudckozo Anuca Juiomca
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SADRA’S DOCTRINE
OF SUBSTANTIAL CHANGE

This paper deals with Sadra’s interpretation of change by examining his doctrine of
substantial change and its relation to Aristotle’s doctrine of accidental change. I argue
that Sadra does not reject Aristotle’s doctrine but claims that no change in accidents
would be possible without change in substance. I also argue that, since substance is in the
state of flux, the identity of corporeal substances will be jeopardized. There will be no
single identity of a changing existent and substance will not be able to become a ground
on which the identity of corporeal substances is established.

Keywords: ontology, substance, accidents, change, existence, essence, gradation of
existence, identity, difference.

One of the key philosophical questions in Sadra’s thought concerns the na-
ture of change. It is, also, a question that seems to evolve in the ontological sys-
tem that Sadra invokes, especially when he deals with the problem of attaining
perfection at every level of existence. In this case, the question of change would
become ontological. In saying this, I mean that the meaning of change could not
be adequately understood without investigating into its nature from a genuinely
ontological position. Any discussion of “change” will be determined by an in-
quiry into the salient features of reality. Once understood in this manner, such
inquiry is always attuned to ontological nuances rather than physics or the phi-
losophy of nature. Since “Existence” is the sole reality and there is nothing other
than “Existence,” the question of change implies the question of “Existence.”
Besides, the question as to what “change” means in Sadra’s philosophy and how
it is different from the way it is analysed in the Aristotelian tradition, is our
main objective of this paper. Henceforth, the focus will be on Sadra’s interpreta-
tion of the meaning of change as it stands in disagreement with that of Aristotle
and Muslim Peripatetic Neo-Platonist thinkers. This attempt will also bring our
discussion across a broader range of themes dealing with the relation of change
to concepts of identity and difference.
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The major theme of Sadra’s ontology is an inquiry into the meaning of “Ex-
istence.” Here, with an emphasis on such inquiry, not only does Sadra abandon
his previous position of the principality of essence but also the notion of es-
sence-existence duality disappears from his thinking as well. This abandonment
of essentialism is a direct consequence of a philosophical turn described in his
major works and in particular in al-Asfar, where the question of “Existence” that
addresses and encompasses all other questions, including the question concern-
ing change, becomes primordial. What we can see here, is the way in which the
focus on change can be construed through the way in which we comprehend the
meaning of “Existence” because change is an existential phenomenon and hap-
pens when “Existence” becomes manifest in different modes. The relation be-
tween “Existence” and its resultant modes is like that of the ground with the
grounded, “From this it follows that the existence of the creator must be the
ground for the existence of the created entity and not external to it, just as is
necessitated from the creation of its essence and its being created. I would say:
yes, nothing is wrong with that. The existence of the effect is strengthened by its
cause, as ‘imperfection’ is strengthened by ‘perfection,” ‘weakness,” by
‘strength,” and ‘contingency’ by ‘necessity.’ ' This point is crucial for under-
standing the relationship between change and the world, as “Existence” is not
considered to be a remote cause of the modes, but their inner reality.

In making the distinction between “Existence” and its modes, Sadra also in-
sists on simplicity of “Existence.” Whereas the modes of “Existence” are multi-
ple and composite entities, “You will also recognize how it is true to say that,
though the reality of Existence is individuated by itself, it is a reality differenti-
ated according to the differences in the possible essences of the contingents, of
which each one is united to one of the degrees or levels of ‘Existence,” except
for the Primary Real Existent, which is without an essence because its existence
is immediate and it is [absolutely] the most complete, the most powerful, the
most perfect.”” However, the difference between “Existence” and the modes
does not represent the distinction between essence and existence. As mentioned
earlier, “Existence” is the sole reality and there will be no room for essence-
existence dichotomy in Sadra’s ontology. This form of dualism is the product of
intellectual analysis and has no external reality. Essence-existence distinction is
not found in the world, but only in thinking. It should also be remembered that
we only analyse the modes of Existence. It is impossible to apply any intellec-
tual consideration to Existence because it is pure, simple, and has no quiddity:
“From the mental point of view, however, the prior factor is essence, because it
is a universal mental notion which is realized in its [deep-seated sense] of being

"'Mulla Sadra, al-Masha‘ir (The Metaphysics of Mulla Sadra), translated by Parviz
Morewedge, New York: SSIP, 1992, p. 47.
* Mulla Sadra, al-Masha ‘ir (The Metaphysics of Mulla Sadra), p. 9.
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in the [mental realm]; it is not obtained [in the mode of being concrete] from
existence, except in a general and mental concept.”™

Any discussion of the difference between “Existence” and its modes or the
gradation of “Existence” (tashkik al-wujid) justifies the reality of change. As
long as unity of “Existence” and multiplicity of its modes are real, change,
unlike essence-existence distinction, should be understood as real and not con-
ceptual. It is “Existence” that manifests itself in a number of grades and gives
rise to multiplicity at different ontological levels. Existence, as the sole reality,
is therefore one and, at the same time, many. Different modes have the same
reality and their differences are based on the intensity in the degree of the self-
manifestation of “Existence” in them. Accordingly, “Existence” becomes the
principle of unity as well as of multiplicity, “The relation between generated
creatures and the creator is that of deficiency to perfection, and of weakness to
strength. It has been established already [for you] that what is realised in a de-
terminate manner are real existents and not essences.” Existence is inherently
self-manifest in its own modes and hence gives rise to multiplicity. The self-
manifestation of “Existence” will also make all individual instances different
from one another because the intensity of “Existence” manifested in them is
divergent. As we see, multiplicity is not different from unity; it is another aspect
of the reality of “Existence.” We might say, then, that Sadra’s ontology can be
still described as existentialist monism, because it accommodates multiplicity in
unity.

By reflecting on the gradation of “Existence” we understand the dynamic na-
ture of reality and its endless manifestation. The manifestation of reality in-
cludes descendent as well as ascendent movement, determining deficiency and
perfection in each particular existent. In this process, which is called the grada-
tion of “Existence,” change becomes necessary, systematic and teleological. It is
also persistent. In human species, for example, it aims at becoming perfect hu-
man beings. The gradation of “Existence,” which confirms the reality of change
and multiplicity, is not in contradiction with the principle of unity, particularly
when the principality of “Existence” is taken into account. Whatever is beyond
“Existence” has no reality at all and is non-existent, because everything origi-
nates from “Existence” and becomes a mode of it. This existential ontology rec-
ognizes multiplicity without compromising the principle of unity, and accom-
modates change in its system.

What | want to explain here is an important difference between the sense in
which change is understood by Aristotle, the way it is used in relation to the
reality of “Existence” and its gradation. In doing so, we should focus directly on
the ontological character of change in Sadra’s philosophy. In Sadra’s philosophy,

3 Mulla Sadra, al-Masha ‘ir (The Metaphysics of Mulla Sadra), p. 38.
* Mulla Sadra, al-Masha ‘irr (The Metaphysics of Mulla Sadra), p. 55, also see: al-Asfar,
1, 1, Beirut: Dar ihya’ al-turath al-‘arabi, 1999, pp. 433-434.
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change is not simple and appears in a twofold way, corresponding to the trans-
formation of all modes of “Existence” substantially as well as accidentally.
There can be no doubt that not only is Sadra concerned with change, but his
thought employs a different sense of it, in particular when it is seen as a process
of unceasing renewal in the form of dressing after dressing (labs ba ‘da labs). In
this respect, it is not only the accidents, but also the substance from which this
constant transformation proceeds and continues until it reaches its own perfec-
tion. In this process, change involves both the accidental and the substantial.
Substance, like its own accidents, could not escape transformation and progress.
The fundamental continuity and the identity of the changing entity are also de-
pendent on “Existence,” which becomes the principle of unity in multiplicity. It
is clear that Sadra does not deny change in accidents, but he insists that no acci-
dental change could take place without change in substance. Everything in the
world, including the world as a whole, is subject to substantial as well as acci-
dental change.

Aristotle’s Interpretation
of Change in Accidents

Aristotle has made a clear distinction between changeless and changeable
substances. This distinction is grounded in his analysis of potentiality and its
correlative, actuality. Change becomes a dominant factor of the corporeal sub-
stances that exist potentially and need to be actual. Whatever is changeable, can
be made possible in terms of potentiality and actuality. An actual corporeal sub-
stance is, therefore, an existent, which has become actual on the basis of its own
potentiality for change. Change, in this regard, could be defined as a transition
from one state of existence to another in which the latter state is in some way
opposed to the former and different from it. As the consequence of this, we real-
ise that the level of existence which consists of potentiality and actuality and
includes all corporeal substances involves change, whereas the substances
whose existence is pure actuality are inert and not affected by change.

There is also a distinction between persistence and change in the realm of
“Becoming.” The distinction rests on the relation between two kinds of sub-
stance (primary and secondary) and between a substance and its accidents. In
the primary sense, a substance is an individual existent, such as a particular hu-
man being or a horse. In the secondary sense, a substance is species, represent-
ing a special class of predicates in propositions, such as “human being,” “horse”
and the real species, which are found in the world. The secondary substance will
assist us in defining the primary substance as a subject of predication. Aristotle
also explains that “substance” remains the same, while it goes through acciden-
tal changes, because there is nothing contrary to substance: “It seems most dis-
tinctive of substance that what is numerically one and the same is able to receive
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contraries. In no other case could one bring forward anything, numerically one,
which is able to receive contraries. For example, a colour, which is numerically
one and the same, will not be black and white, nor will numerically one and the
same action be bad and good; and similarly with everything else that is not sub-
stance. A substance, however, numerically one and the same, is able to receive
contraries. For example, an individual man—one and the same—can become
pale at one time and dark at another, and hot and cold, and bad and good.” An
individual human being is a primary substance and has no contraries, but re-
ceives them. There is nothing contrary to “Socrates,” for example, and this indi-
vidual does not admit of a more or a less. There is no moment, in which Socra-
tes is more or less a human being than what he is. Change continues in the acci-
dents, but as long as a substance exists it will remain the same and numerically
one.” When change is interpreted in light of a movement from potentiality to
actuality, it will not be seen as a purposeless transformation, because every exis-
tent moves towards maturity and the embodiment of its final form. Change from
potentiality to actuality is, then, decisive and is from something to something.
Neither the creation of the world, nor of a particular being comes into existence
from absolute nothingness. One could say that a sculpture, for example, did not
exist before it was made by an artist, but the material, such as the stone, pre-
existed the form of the sculpture and its teleo.’

It should also be remembered that, for Aristotle, not everything is affected
by change. Individual substances in the realm of “becoming” remain unchange-
able. But, since change is a movement from potentiality to actuality, the un-
changeable substances should be either pure actuality or pure potentiality. We
also know that they are originally forms and their potentiality begins with their
attachment to matter at the time of their temporal emergence in the world. Al-
though in Aristotle’s metaphysics the unmoved mover is transcendent, by con-
trast, these substances are immanent and hylomorphic. They are changeless yet
they are corporeal and exist in the material world.

Sadra’s Arguments
for Change in Substance

Sadra’s doctrine of change surpasses that of Aristotle in the sense that it does
not deny change to substance and at the same time admits change in accidents.
In verifying his understanding of chnage, Sadra has generally developed three
arguments. The first argument rests on the dependence of accidents on sub-
stance. The second is based on the relation between cause and effect. The third

* Aristotle, “Categories,” 4a 10-20, in Complete Works of Aristotle, vol. 1, Jonathan Bar-
nes (ed.), Princeton: New Jersey: Princeton University Press, 1995.

¢ Aristotle, “Physics,” 225a 1-10, in Complete Works of Aristotle.

7 Aristotle, “Physics,” 190a 1-30, in Complete Works of Aristotle, vol. 1.
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argument rests on Suhrawardi’s views on change. In addition to these three main
arguments, Mahdi Dehbashi cites five secondary arguments, which are derived
from the first argument. One of them ponders on the Qur’anic conjectures.®

In the first argument, Sadra demonstrates that there will be no accidental
change without substantial change, as the former is dependent on the latter, stat-
ing that, “Accidents, however, are existentially dependent on the existence of
formal substances. But, as you know, motion itself has no reality except a con-
tinuous renewal and transformation (faghyir) of some entity; it is not itself an
entity, because motion is precisely the relation of renewal, not an entity on
which renewal depends.” What is accidental is necessarily substantial, and ac-
cidental changes should be subordinated to substance simply because accidents
have no reality of their own and are totally dependent on their substances. It is
the continuous renewability of substance that brings about change in accidents.
There are, however, two possible ways of understanding this argument. On the
one hand, accidental change cannot be generated by accidents, as accidents are
not able to exist by themselves. Their existence is part and parcel of substance.
In this way, the possibility of change in accidents will be relying on substance or
on something other than accidents. On the other hand, the dependency of the
change of accidents on substance results in the idea of the dependency of acci-
dental change on substantial change. The former will occur only when the latter
takes place.

The second argument deals with the relation between cause and effect and
the similarity between them in their properties. If substance is the cause of
change, then it should be similar to its effect. If we think that substance is un-
changeable and immutable, its effect would necessarily be unchangeable. But
we know that this is not the case, because its effect is not stable, “Finally, the
sum total of renewals, as effects, comes to an end in nature as cause. The re-
newal of source, therefore, certainly brings about the renewal of the effects.”'’
It is understandable that the relation between cause and effect is logically neces-
sary, in the sense that there is no cause without effect and no effect without
cause, and then there will be no change in accidents without change in substance.
We also know that a changing substance is a composite of potentiality and actu-
ality and suffers privation in one way or another. Existentially and by nature,
a corporeal substance, which is composite, requires change to overcome its own
privation.

The third argument is called “The Illuminationist Proof of Substantial Mo-
tion” and is based on the unity of accident as a noun (i.e., blackness) with acci-
dental as an adjective (i.e., black). According to this argument, the corporeal

8 Mulla Sadra, al-Asfar, 3, Stage 7, chapter 28, translated by Mahdi Dehbashi, London:
ICAS Press, 2010, pp. 178-179.

’ Mulla Sadra, al-Asfar, 3, Stage 7, chapter 25, p. 154.

' Mulla Sadra, al-Asfar, 3, Stage 7, chapter 20, p. 107.
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substances have inextricable accidents. The relation between this kind of acci-
dents and their substances resembles the relation between the accidental proper-
ties of derived differentiae and the species. These inextricable accidents are also
called “specific differences.” But in reality they are signs of specific differences,
and are interpreted conceptually. Thus derivative real differences are interpreted
conceptually by logical differences.'' Here the real distinction between “acci-
dent” and “accidental” disappears, because the distinction between them is con-
ceptual and resembles the logical distinction between genus, differentia, matter
and form. The denial of the real distinction between “accident” and “accidental”
outside thinking unites both of them and, at the same time, establishes a neces-
sary relation between them. After establishing this unity between “accident” and
“accidental,” Sadra considers the necessary relation between accidents and their
corporeal substances and then the relation between accidental and substantial
changes. For him, the relation between accidents and substances is similar to
that between differentia and species. When two things are necessarily connected,
the change in one of them necessarily generates change in the other. In this case,
the change in accidents is identical to the “accidental” change. Since the acci-
dents are necessarily dependent on their substances, the accidental change is
identical to the change in substance. There are other arguments or sub-argu-
ments also mentioned by Dehbashi with regard to substantial change. One of
these arguments is commonly used in the mystic tradition, advocating constant
transformation of the archetypes, such as the human beings, to achieve perfec-
tion. Another is religious and based on Qur’anic conjectures. Here Sadra quotes
a number of Qur’anic verses, where the notion of change is asserted.'

The doctrine of substantial change could be traced back to Sufism (Islamic
Mysticism). According to some Sufis, such as Ibn ‘Arabi (1165-1240), Jalal al-
Din Rumi (1207-1273) and Mahmud Shabistari (1288—1340), the archetypes,
which have some similarity with Platonic universal forms, are in constant re-
newal in the form of dressing after undressing. The changing existent is obliter-
ated and obtains a new existence. No existent will ever continue between two
moments of change. Although these Sufis advocate the idea of substantial
change, Sadra’s doctrine can be easily distinguished from their view in four
ways: (i) Sadra’s doctrine is not purely mystical and is supported by logical ar-
guments; (ii) The change in corporeal substances, as well as in their accidents, is
existential and not essential, as “essence” in Sadra’s ontology has no external
reality;" (iii) The Sufi doctrine of dressing after undressing makes no distinc-
tion between corporeal and non-corporeal substances. It places both of them
under the grasp of change. For Sadra, change affects only the corporeal sub-
stances: “The first existence is worldly, temporal, corruptible, and capable of

" Mulla Sadra, al-Asfar, 3, Stage 7, chapter 26, p. 167.
12 See the Qur’an 14:48, 17:88 and 50:15.
" Mulla Sadra, al-Asfar, 3, Stage 7, chapter 26, p. 169.



Sadra’s Doctrine of Substantial Change 133

destruction and without any stability at all. The second is perduring in God’s
presence, incorruptible and incapable of destruction, because whatever is known
to God, the Exalted, [in His exemplary idea], cannot be eliminated; that is to say,
the knowledge of God, the Exalted, cannot be changed.”'* Based on this distinc-
tion between two kinds of substances, there will be no complete extinction of a
corporeal substance, when it goes from one stage of change to another;
(iv) Sadra’s substantial change, which is described as dressing after dressing
(labs ba‘da labs), explains the renewal of substance under the influence of suc-
cessive changes towards accomplishing perfection. In this process, substance,
like its own accidents, does not remain in the same state and at the same time; it
maintains its identity. The change in substance does not result in the total ex-
tinction of the previous substance. It is preserved and elevated or shrouded in
new form of existence.

Some Salient Features of Substantial Change

Change is an indication of privation of the corporeal substances, which are
embedded in relative nothingness. Privation is caused by variation in intensity
of the self-manifestation of “Existence.” The degree of intensity of “Existence”
varies from one species to another and from one stage of existence of a single
corporeal substance to another stage. All corporeal substances are, therefore, in
the state of flux and this will also bring about accidental changes. The agent of
change is inherent in the corporeal substance. More specifically, the agent of
accidental change is substance and the agent of substantial change is the exis-
tence of substance.

Substantial change is transformation of a corporeal existent from imperfec-
tion to perfection. Every existent travels on its path towards perfection as part of
an evolutionary process. This evolutionary process in human existence aims at
the perfection of human beings, achieving the state of the Perfect Man (al-insan
al-kamil)."® This ultimate objective is attained when a human being is unified
with the “Active Intellect”: “If man achieves the highest degree of knowledge
and perfection, he reaches the rank of the Active Intellect, on which depends the
establishment of the Good and Generosity. It connects him to his primordial
[state], [which is] the last circle of existence.”'® Sadra points out the purpose of
change in human existence, saying, “We have explained earlier that all the exis-
tents in this world are travelling towards God the Exalted, but they are unaware

' Mulla Sadra, al-Asfar, 3, Stage 7, chapter 26, p. 170.

> Mulla Sadra, al-Asfar, 8, chapter 3, in Spiritual Psychology, the Fourth Intellectual
Journey in Transcendent Philosophy, vols. 8 and 9, translated, annotated, and introduced by
Latimah-Parvin Peerwani, with foreword by Sayyed Khalil Toussi, London: ICAS Press, 2008,
p. 121.

' Mulla Sadra, al-Masha ‘ir (The Metaphysics of Mulla Sadra), p. 88.
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of it due to the thick veils [of ignorance over their souls], and darkness, piling
up over them. But this essential movement and this journey towards God the
Exalted is more evident and manifest in man, especially in a Perfect Man, who
traverses all [levels] of the ascending arc.”'” The evolutionary character of sub-
stantial change is not unpredictable, but persistent and systematic. It is deter-
mined by an increase in intensity of reality in each corporeal substance.

Since the corporeal substances undergo change, it would be rather difficult
to demonstrate their single identity, because not only accidents, but also sub-
stances are affected by change and then reliance on substance for establishing
the identity of an existent becomes problematic, “And so you have come to un-
derstand that the proximate agent of motion is some continuous renewal of iden-
tity. If it were not so, it would be impossible for these natural motions to come
from it, that is, from the perduring.”'® In this context of substantial change,
a stream of identities rather than a single identity transpires. The renewal of
identities, which is called “dressing after dressing,” does not entail the total ex-
tinction of the previous multiple identities. The previous forms and identities
become layers covering one another. Constant renewal, in this manner, is con-
stant becoming. “Becoming” is, therefore, another aspect of the reality of “Exis-
tence,” through which the modes of “Existence” come into existence in the
lower grades of existence in the material world and then ascend to their arche-
typal states of existence.

From the outset, Sadra’s doctrine of substantial change gives rise to the
problem of identity because it wrecks the stability of substance, which is tradi-
tionally regarded as the ground for identity. It is also obvious that, without iden-
tity, there would be no discussion of the possibility of unity within the changing
entity over time, but every corporeal substance undergoing change would re-
quire a new identity."” The principle of dressing after dressing also reveals the
binary relation of the changing corporeal substance to itself, as it cannot be the
same thing before and after the change. Although it is a single corporeal sub-
stance, when it undergoes change and requires a new identity, it becomes differ-
ent. The question that arises here, concerns the unity of a corporeal substance in
these moments (before/after) of change. Is there any unity within the changing
substance? If the answer is yes, then we should know how this unity is founded.

The doctrine of substantial change implies that all corporeal substances are
in the state of flux and renewal. A substance, like its own accidents (for example,
quality, quantity, position and locomotion), undergoes change and, hence, can-
not become a stable substrate, as thought by Aristotle, for establishing the iden-
tity of an existent. Accordingly, we need to rely on something other than the

"Mulla Sadra, al-Asfar, 8, chapter 3, in Spiritual Psychology, the Fourth Intellectual
Journey in Transcendent Philosophy, p. 387.

8 Mulla Sadra, al-Asfar, 3, stage 7, chapter 20, p. 103.

' Mulla Sadra, al-Masha ‘ir (The Metaphysics of Mulla Sadra), p. 80.
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ephemeral substance. In this case, Sadra counts on the principle of “Existence”:
since all corporeal substances are different modes of “Existence” and “Exis-
tence” is the sole reality, the identity of a corporeal substance could be estab-
lished through “Existence.” A corporeal substance changes itself constantly, but,
whatever happens, even when the physical body is destroyed, it remains the
same in regard to its existence.

If “existence” of the corporeal substance is destroyed and a new “existence”
(not a new substance) is created, then nothing remains as the unifying principle
between the two moments of change in the same existent. The existence of cor-
poreal substances will continue throughout change. For, whatever change hap-
pens to these corporeal substances, they do exist in order to undergo change and
renew themselves. In this case, existence, rather than “substance,” ensures the
identity and unity of every changing existent. This argument is also supported
by Mulla Hadi Sabzawari, who believes that Sadra makes a distinction between
existence, substance and accidents. Existence is neither substance nor accident,
but the reality of both of them.*

It is worth mentioning that substantial change is inclusive and encompassing
all kinds of existents in the world. It is, then, not possible to establish the notion
of personal identity on the basis of substance. This notion should be understood
in connection to the principle of existence—otherwise it becomes “fictitious,”
because all individual corporeal substances are in constant renewal. Sadra states
that the notion of personal identity is based on the “resemblance” between two
moments of change in the same existent, “because of the similarity of the forms
which constituted the oneness of simple body [body in the abstract sense], it has
been assumed that there is some single and stable form, other than renewal. But
this is not so, because it is one by definition and signification, but not numeri-
cally.”®' Again, if we abandon the principle of existence, there will be no room
for continuity and identity of an individual. Although an individual corporeal
substance undertakes change and will not possibly remain the same, it enjoys an
existential unity. It is “existence” and not “substance” that is persistent and of-
fers a ground for identity within the changing corporeal substance.
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Mexau Adaaiaxu
(Mpanckuit uncmumym gunocoghuu, Hpan)

OPUJTOCOPCKOE OBOCHOBAHUE
NHANBUAYAJIBHOI'O EJMHCTBA BbITHUSA
COI'TACHO MYJLJIE CAJIPE

[Moxotineiii annama TabaTaban mojarai, 9YTO HaWBBICIIEH CTYIEHBIO OOXe-
CTBEHHOT'O €JMHCTBA SIBJISETCS €IMHCTBO, IPEJICTABIEHHE O KOTOPOM CHOpMHU-
poBasiock B ucname. CoriacHo €ro y4yeHulo, camocTb VIcTHHHOrO oOnamaer
BCEMH aTpUOyTaMM COBEPILEHCTBA M JIMIIEHA BCAKOro Henocrarka. C apyroi
CTOPOHBI, YIOMSIHYThIE aTpUOyThl COBEPILEHCTBA TOXKAECTBEHHbI camocTh Mc-
TUHHOTO. [IpOpOoKM MpenIecTBOBABIIMX MCIAMy PEIUIMi MPU3BIBAIN K HCIIO-
BEAaHHIO OOXXECTBEHHOTO €IMHCTBA MIMEHHO B 3TOM CMbIcie. PaBHBIM 0Opazom,
Ha eINHOO0XKME B 3TOM CMBIC/IE YKa3bIBAIOT YUEHUs] 00)KECTBEHHBIX MYIpPELOB
Erunra, I'penun n Vpana. Yuenue o rpagaumu Obitust Myl Caapsl Takxke
yKa3bIBaeT Ha TOT BHUJ €JIMHCTBA, OO, COTIACHO eMy, OBITHEM O0JIaJa0T Kak
Heobxonumo-cymuid, Tak BO3MO)KHO-CyHlI/Iel. IToaTOMy BBICIIas CTYyTIEHb 60-
JKECTBEHHOTO €IMHCTBA, T.¢. A0COTIOTHOE EIMHCTBO, MMEET MECTO B HCIaMe’.

B 3T0i1 cTatbe MBI paccCMOTPUM TEOPHIO HHINBHIYAJIBHOTO €JMHCTBA OBITHS
COTJIACHO MOJIOKEHHIO O OBITHH CIIEACTBUSI KaK OBITUH-CBS3H (8V0ICcyo-u paoum).

Jlns Toro 4toObl MPaBWILHO MOHATH, 4To Caapa MOHUMAN MOJ WHAWBUIY-
aNBHBIM €IMHCTBOM OBITHSI, CIIepBa CIEAYeT MOSCHHUTH [1Ba IPYTUX (HiIocod-
CKMX BOIpOCA.

1. CornacHo NpUHUMIY NPUYMHHOCTH, BCSIKOE BO3MOXKHO-CYIIEE CAMOCTHO
HY)KIaeTcs B MPUYUHE s cBoero ObiThsl. OTHAKO 3Ta CBSI3b CIEACTBUS C MPH-
YUHON OTJIMYAeTCs OT CBS3M Te€ja C 3aHMMAaeMbIM UM MECTOM, KOTopas akKLU-
JICHTaJbHA [0 CBOEMY XapaKTepy M MOXET ObITh yCTpaHeHa, MO0 aKIUICHIUS
HE SIBJISIETCS OCHOBOINOJIAratoluM 3JIEMEHTOM BELLM, Y KOTOPOM OHa MOSIBIISIETCS,

' Ta6ama6a’a Caiitiuo Myxammad Xycaiin. Ap-Paca’un ar-rasxiiauitiia. Kym, 1425/2004,
c.20-21.
% Tam xKe, c. 18, 21.
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BCJIE/ICTBHE Yero ee MCUYe3HOBEHHE He BiedeT rubenu tena. Eciu Obl cBs3b
CJIE/ICTBHSI C €r0 JICHCTBEHHOW MPUYUHOM Oblia aKIUICHTAIBLHOM, TO CIIEACTBHE
THIOTETUYECKU MOTJIO OBl CYIIECTBOBATh HE3aBUCHMO OT MPUYHHEL. OHAKO 3TO
HOBJIEKJIO OBl TPaHC(HOPMAIHMIO €r0 CAMOCTH M 0Ka3aJI0Ch Obl HE COrJIacyeMbIM C
OBITUHHOW 3aBUCUMOCTBIO CIISJICTBHS OT €0 MPUYMHBI. TakuMm oOpa3om, acreKT
3aBUCHMOCTH CJIC/ICTBHSI OT TIPHUYHMHBI SIBJISETCS KIIOUYEBBIM JIEMEHTOM CaMOCTH
TIEPBOrO U HEOT/ETHM OT Hee'.

2. C npyroit CTOPOHBI, COTJIACHO OJHOMY W3 JICJICHUH OBITHS, OHO JEITUTCS
Ha OwITHe B cebe Omaromaps cebe, ObiTHe B cebe Omaromapsi IpyroMy u ObITHE B
napyrom. IlepBbiit Bua mpeacraBisieT coOOM eiCTBUTENBHOCTh, KOTOPasi HU B
KaKoOM aclieKTe U HUKOMM 00pa3oM He 3aBUCHUT OT apyroro. CoriacHo aokasza-
TEJILCTBY CYILECTBOBaHHS HEOOXOANMOro0, TaKoe ObITHE UMEET MECTO; COTJIacHO
JKe JI0Ka3aTelbCTBY €MHCTBA HEOOXOJMMOT0, OHO CBOMCTBEHHO HCKIIIOYUTEb-
Ho bory.

beitne B cebe Onarojapst Opyromy, WIHM CBsS3aHHOE ObITHE (8)00iCyO-U
paobumii), ecTb 3aBUCHMast IeHCTBUTENILHOCTD, OMMPAIOLIASCS Ha Pyroe cyliee.
ITpu 3TOM 3Ta 3aBUCUMOCTh — CaMOCTHA, & He aKIUACHTAJIbHA, [I03TOMY TAKOE
ObITHE HE MOXET MMETh MecTa MPU OTCYTCTBHHU acleKTa ero 3aBucumoctu. [1o
MHEHHIO GHUIT0cO(OB, TAKOBO OBITHE aKIHICHITHH.

B cBoto ouepenb, ObITHE B IPYTOM, B OTIUYME OT OBbITHS B cebe Onmaromaps
JPYroMy, JIMIIEHO BCSIKOW CaMOCTOSITENbHOCTH, CYIIECTBYS JHIlb Onaroaaps
JIPYTOMY H KaK 3aBHCHMOCTH OT JApYyroro. HBIMU clioBamMH, 3TO OBITHE-CBSI3b
(8y00icy0-u pabum) eCTh He YTO MHOE, KaK 3aBUCUMOCTD U ONMPaHKE Ha APYIoro.

s Toro 9To0BI OOBSCHUTE pa3Hdre MEXKIy CBSI3aHHBIM OBITHEM (8)0x#Cy0-
u pabumii) M OBITUEM-CBS3BIO (8Y00iCyO-u padbum), CeAyeT CKa3aTh CIeIyoIIee.

Cpsi3aHHOE OBITHE BHEIIIHE MPOCTO, M €r0 CYTh 3aK/II0YaeTCs B 3aBUCHMOCTHU
oT gpyroro. BoBHe OHO Mpe/cTaBlsieT CaMOCTh, KOTOPAsi TOXKAESCTBEHHA CBSI3H.
DTy NeHCTBUTENBEHOCTh YM pa3ielisieT Ha CaMOCTh, CTAHOBAIIYIOCS CYOBEKTOM
IPOCTOTO BOMPOCA U MPH 3TOM HE COOOIIAIOILYI0 O KaKOW-THMOO0 3aBUCHMOCTH,
M CBSI3b, HAXO/AIIYIOCS BHE 3TOM CAMOCTH W TMOSIBISIIOLLYIOCS Y Hee KaK aKiH-
neHnus. TakuMm o0pa3oM, IpeACTaBICHUE O JCHCTBUTEIBHOCTH «CaMOCTh, KO-
TOpasi €CTh CBA3b» B M€ CTAHOBUTCSI COCTABHBIM MMOHATHEM «CaMOCTh, ¥ KOTO-
poii ecTh cB3b»”. B CBOIO Ouepesib, ObITHE-CBS3b, ABSIONICECS HE YeM HHBIM,
KaK CaMOH STOW CBS3bIO, MPOSIBIISETCS B YME JIMIIb KaK MOHSATHE YACTHIIEI,
U €My HE COOTBETCTBYET HA MMEHHOE MOHSATHE OBITHS, HU KaKoe-T100 MOHSITHE
4yroiHOCTH. [103TOMY OHO HE CTAHOBUTCS HU CYOBEKTOM, HU HPEIUKATOM Ka-
KOU-TH0O0 JIeHCTBUTENFHONW TOCBUIKM, OO BTOpPHYHAS JEHCTBHTEIBEHOCTh HE
MOYKET COOTBETCTBOBATh JAPYIOi CTOPOHE MOCHUIKK. B crily 3TOro ObITHE-CBSI3b
He sBjsieTcst pe)epeHTOM ABOMCTBEHHOCTH M HE BIICUET YMHOMXEHHS CYIIEero

3 H6n Cana. Ar-Ta‘niikar. Kym, 1379 ¢.x./2000, c. 216; Cadp ao-an aw-Llapasi. Ac-
¢dap. betipyt, 1410/1989, T. 1, c. 46.
* lapasi. Acoap. T. 1, c. 82, 143.
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B MHUpEC. BKpaTue ToBOpH, OBLITHE-CBSI3b €CTh YHMCTast CBsA3b, JJUIICHHAsA BCSIKOM
CaMOCTH KaK BOBHEC, TaK U B yMeS.

«Ha Hero Hemp3sl yKa3aTb OTAEJNBHO YMCTBEHHBIM yKa3aHHEM TaKHM o0Opa-
30M, YTOOBI B 3TOM yYKa3aHUH OHO MOJHOCTBIO OTJIMYANOCh OT JAPYroro, Mo3ToMy
TOBOPAT, YTO aOCOIIOTHOW OHOCTBIO 00NAJaeT TOJLKO MCTHHHO-CYyIIEE, a He
kto-1u60 apyroi. U et Ero, kpome Hero»’.

Otcroa cienyerT, 4yTo AeJieHre OBITHA Ha BBIIICTIEPEUNCICHHBIE TPH YacTh
HEBEPHO, MO0 OBITHE-CBS3b B JCHCTBUTEIHLHOCTH He sBIseTCs ObiTHEeM. [loaTo-
my Cazipa cuuTaeT He3aBUCUMOE ObITHE U ObITHE-CBA3b OMOHUMAMH:

«Bouctuny, npeauuupyeMoe ObITHE U ObITHE-CBS3b Pa3/IENSIOT JIULIb o01iee
HMs» .

Ha ocHOBaHMM CKa3aHHOTO MOXKHO 3aKJIFOUMTB, YTO CBsI3aHHBIE OBITHS B cebe
[6marogapst ApyroMy] cOCTaBISIOT YacTh CYUIMX MUPA, B OTJIUYME OT OBITUH-CBS-
3eH, C KOTOPBIMH JIeJI0 OOCTOUT HE TaK M KOTOPBIX HE CIEeIyeT CUNTATh CYIFMHU.

VYCTaHOBUB, YTO CIIEJICTBHE CAMOCTHO 3aBUCHMO OT TPHYHMHBI, U BBISICHHB,
B YEM 3aKJII0YAETCsA OTIMYHE CBSI3aHHOIO OBITHS OT 6I)ITI/I$[-CBH31/I, nonbsITacMcs
Tenepb YCTAaHOBHUTH XapaKTep CBS3U CIEACTBHA C €r0 OBITHHHOW TMPUYNHOM.
OCHOBHOI1 BONPOC B TOM, 00JIa/laeT JIM CIIEICTBHE, B3SITOE B COOTHOLIEHHH CO
CBOEH MPUUYNHOM, CBSI3aHHBIM OBITHEM, MOAOOHO TOMY KakK 3TO OOCTOMT C aKI[H-
JIEHIMEeH 10 OTHOLICHWIO K CyOCTAaHIIMH, WX XK€ OHO He 00JajaeT HUKAKUM
ObITHEM B cebe, SBIISSICh YHCTOM 3aBUCHMOCTBIO, T.€. OBITHEM-CBSI3bIO0.

BreiTne CJICACTBUS ABJISACTCA 3MaHaLIHeﬁ OBITHSA MNPUYUHBI, CBA3BIO C HHUM
W 3aBUCHMOCTBIO OT Hero. [oHATHe CBS3M M 3aBUCHMOCTH W3BJIEKACTCS U3 €ro
CaMOCTH, M, KaK TOBOPHUTCS, OBITHE CIIENCTBHS SIBISETCS COIPSHKEHHUEM O3ape-
HUSI OBITHS NMPUYUHBI (HO HE TeM COMPSIKEHHEM, KOTOPOEe OTHOCUTCS K YHCIY
KaTeropuii M abCcTparupyercs OT B3aMMHOTO COOTHOUICHHS ABYX BEIIeH, Kak
nonarany npeamectseHHnky Caupbi)®.

Jlo Canpsl ¢puniocodsl mosaraiy, 4To BCSKOE CIEACTBHE OTHOCUTCS K CBOEH
JIefiCTBEHHON NpHUYMHE KaK 3aBHcsllee OT Hee ObiTue. CrenoBarenbHO, OHO
HNMECT BHCIIHEC 6])ITI/IC, OTACJIIBHOEC OT OBITHS €T0 NPpUYUHBI, 1 IO OTHOLICHHUIO
K TIOCIIETHEMY PacCMaTpPUBAETCS KaK CaMOCTOSTENFHOE CyIllee, CAMOCTHO U He-
Pa3pBIBHO CBSI3AHHOE CO CBOEH MPUUMHON . MHBIMM CIOBAMH, TEPHIIATETHKH
W WIIPaKUATHl YOBICTBOPHUIINCE YTBEPKICHUEM, YTO BO3MOXKHOE OBITHE 1O OT-
HOULIEHHIO K OBITHIO HEOOXOAMMOMY ecTh ObITHE CBsi3aHHO€. JTO ObLIO Hau-
BBICIIIMM HUX AOCTUXXCHHUEM I10 4YaCTU q)l/lJ'IOCO(l)CKOFO YTBEPKACHUA CIUHCTBA
Bora. PykoBoacTBysichb 1100 TMOMOKEHHEM O IMEPBOOCHOBHOCTH UYTOWHOCTH,

5 Tam xKe, c. 82.

8 Caop ao-/ian aw-Lliapasi. Paca’un. Kywm, [6.r.], c. 145.

" Hlapasa. Acoap, T. 1, ¢. 79; cp. 1. 1, c. 328, 330.

§ Mucbax Hason M.T. Amysum-u dancada. Texpan, 1386 ¢.x., T. 2, ¢. 38-39.

® “Véyoutiiiam A. Jlapamanii 6a muzam-u xukMar-n Canpa’i. 1385 ¢.x./2006, T. 1, c. 210-211.
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1100 TOJIOKEHHEM O TEPBOOCHOBHOCTH M B3aWMHOM pa3lu4uu ObITHH, OHM
CUNTAIM BO3MOXXHO-CYLINX YE€M-TO OTIEIbHBIM OT UCTUHHOTO OBITHS. DTH BO3-
MOJKHO-CYIIHe, KaK Mojarajlu OHH, cBsi3aHbl ¢ VICTUHHBIM MOCPEACTBOM 3MaHa-
LMY, HE TOXKIECTBEHHOH CBOEMY HUCTOYHMKY, HEPACTOPXKUMOH cempio'’. Tlo
cnoBam Cafpsl,

«HUX yA€JIOM CTaJia JIMIIb 3Ta TOJHUKA YTBEPKACHUA 00)KECTBEHHOIO CIUHCT-
Ba, 3aKjodaronasiacsa B TOJIKOBAaHHUU OBITHS BO3MOXKHOI'O KaK OBITHS CBsA3aHHOI'O,
HO HE KaK OBITHS-CBSI3H. yTBep)K,ZIaSI, YTO CYWECTBYCT HEYTO MHOEC, IOMHUMO HUc-
TUHHOI'0, OHU TEM CaMBbIM YTBEPXKAAKOT, YTO Y BO3MOXKHOT'O €CTh 6I)ITI/IC, OTJIN-
qaroaieecs oT ObITHS I/ICTI/IHHOFO, KOTOpO€, OAHAKO, CBsA3aHO C VCTHHHBIM TakKUM
06p830M, YTO €ro COOTHECEHHOCTh C VICTUHHBIM HEOTAeIuMa OT Hel’O))l 1.

Canpa yBepeH, 9TO OBITHE CIIEICTBUS M0 OTHOIICHHUIO K AapyIomei eMy ObI-
THE TPUYMHE eCTh OBbITHE-CBsI3b, a HE CBA3aHHOe ObiTHE. [loaTOMY CliencTBHE
JIMIIEHO KaKOro-aub0 MHOTrO acrekTa M KavyecTBa, KPOME acreKTa W KauecTBa
3aBHCUMOCTH OT CBOCH MPUUYUHBI M onupaHus Ha Hee. ClIeICTBHE eCTh HE YTO
HHOC, KaK 3aBUCHUMOCTb OT CBoeﬁ le/l‘ll/lel.

«BpITHE BO3MOXKHOTO HEJb3s pa3lieliuTh Ha COOCTBEHHO ObITHE M OTHECEH-
HOCTh K TBOpIly — HAaIlpOTHB, OHO €CTh CAMO OTHECEHHOE, a He HeKoe J100aB-
JICHHOE W3BHE OTHOLICHHE, OHO CBsi3aHO ¢ HuMm caMOCTHO, a He MOCpenCcTBOM
nobaByieHHOH cBsi3u. TakuM 00pa3oM, OHH CHHMTAIOT BO3MOXKHOE OBbITHE ObITHEM
CBSI3AHHBIM; MBI JKE€ CUMTACM €r0 OBITHEM-CBSI3BION .

Canpa moraraer, 4to OBITHE, COTBOPEHHOE TPOCTHIM TBOPEHHEM, JIHIICHO
BCSKOW OHOCTH W BCSIKOW CaMOCTOSITEIbHOCTH, OYIydYH TONHOCTHIO 3aBHCHMBIM
0T cBoero TBopia. [103ToMy HeJb3sl IPEICTaBUTh, YTOOBI OHO 00JIAANI0 HEe3aBU-
CUMOW OHOCTBIO M SIBJISUIOCH YEM-TO OTAETbHBIM OT cBoero TBopua. Crenosa-
TEJILHO,

«BCE COTBOPEHHOE 3IKICTCS HAa CBOEM TBOpIIE, HO HE TaK, YTOOBI TBOPEI
NPOHHKAJI B COTBOPEHHOE; C IPYTrOil CTOPOHBI, COTBOPEHHOE OTIHYACTCS OT CBO-
13
€ro TBOpPLA, HO HE MCYE3aeT [0 OTHOLICHHIO K HEMY» .

DT0 MHEHHE MOXKHO COOTHECTH C MPUBEACHHBIM BBIIIE MHCHHEM CJICIYIO-
muM obpazom:

«CnencTBue ecTh HE 4TO HWHOE, KaK 3aBUCUMOCTH OT IIPUYMHBI U ONHMPAHUE
Ha HEE, a HE HEYTO, 3aBUCMMOE OT HEC U OIHpParoIIeecCs Ha HEC; OHO €CThb CBA3b,
a HE HEYTO CBsA3aHHOEC; UCXOXIACHUE OT MPHUYHHBI, & HE HCUTO, UCXOIAIICC OT HEE;

' TTowcasaoi Amynii ‘A. Paxiik-u Maxtym. Kym, 1375 ¢.x./1996, c. 394-395.

" Ilapasi. Acoap, T. 1, c. 82.

2 Tam e, c.330; cp.: Cadp ao-Jan aw-Ilapasa. Auw-1llapaxun ap-py6youiiiia. Pex.
C.Jx. Amruiianii. Mamxan, [6.r.], c. 49.

" Caop ao-Han aw-Llapasi. Wapx xukmar an-umpak. Texpan, 2007, c. 307, 391.
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JAapoOBaHUEC HpPI‘IPIHOﬁ 6I)ITI/I$I, a HC HCYTO, UEMY IpUYNHA OapyeT 6I>ITI/IC; HYXJa
o 14
B [IPUYHHE, @ HC HEYTO, HY>KAAKOMICECA B HEW» .

Takum 06pa30M, NPUYUHHO-CJIEACTBEHHAA CBA3b, BJICKYIlasd MHOKECTBCH-
HOCTBH B JIMIE NMPUYHUHBI U CICACTBUA U Tpe6y10maﬂ YMHOXE€HHUA CylInX, Ipe-
BpallaeTcs B MIPUATHE CAMOCTBIO MPUYUHBI pa3HbIX JIMKOB.

((C)leHaHHOC HaMU BHa4aJIC IPE€ANOJIOKEHUEC, COITIaCHO YTUMOMY BO33pPCHUIO,
a IMEHHO YTO B OBITHH UMEIOT MECTO MpruirHa U CJICACTBUE, ITOCPEACTBOM TEOPE-
THYCCKOI'0 CTPaAHCTBUA U YMCTBCHHOI'O YCHJIMA, B UTOI'C IPEACTACT HaM KaK BBIBOJ,
4TO MpUYIUHA ABJIACTCA OCHOBOIZ, a CJICACTBUEC — OJHHUM U3 €€ JIUKOB U CTyHeHeFI.
TaK, NOPUIUHHOCTD U CONPSDKCHUE CBOAATCA K IMPOXOKACHUIO II€PBOHAYaIa 4epe3
Ppa3HbI€ CTYIICHU U IPOSIBJICHUIO €TI0 B pa3HbIX BI/I,Z[aX»lS.

KopoTko roBopsi, ClieICTBHE [JIsi CBOETO ObITUS HyXaaercst B npuunHe. [1o-
CKOJIBKY K€ HeT HHYero, KpoMe OBITHS, CIC/CTBHE €CTh HE YTO MHOE, KaK cama
Hyx7a. Ilo otHomenuro Kk Heo6xonuMoMy BO3MOXHBIE OBITHS HE SBISIOTCA
OBITUAMH 3aBUCHMBIMH — HAMPOTHB, OHH €CTh Cama CBsI3b; [IPU 3TOM TOT BH[
CBsI3M, KOTOPBI OMHpPAETCs JIMIIb HA OIHY CTOPOHY, T.e. Ha HeoOxomumoro.
DTOT BUJ CBSI3H HA3BIBACTCS «CBS3BIO 03apeHusy (pabm-u uwpaxil)'®.

(<BO3MO)KHO-CyIJ_lI/le HE MOTYT CYLIECTBOBaTb MHA4Y€, KPOME€ KaK B CBA3H C
Hum — u pa(SA) (o] 00CTOUT HE TaK, 4YTO OHU HAACIIAIUCH OBl 6I>ITI/I$[MI/I, OTJIMYaro-
1
MKUMHUCA OT UCTUHHOI'O OBITHS 7.

VYTBepxknaas, 9To ObITHE NIPUYUHBI €CTh OBITHE-CBA3b, Capa MpeTeHayeT Ha
TO, YTO OH YCOBEPIICHCTBOBAJ YYCHHUE O npnanHocm'g. [pusrue sToro Bo3-
3peHHs JeNaeT BO3MOXHBIM (uiocodckoe 0OOCHOBaHWE WHAWBUIYATBHOTO
enquHcTBa ObiTHs. Jlo Canpsl Bce YTBEPXKACHHUS O HEM 3WKIWINCH Ha CBUIE-
TENBCTBAX MUCTHKOB 00 MX JIMYHBIX OMBITaX. Y TBEPKACHUE O TOM, YTO OBITHE
MPUYHMHEI €CTh OBITHE-CBS3b, MO3BOJWIO 3aKIIOYHTh, YTO TO, YTO SBJISETCS BO3-
MOYXHO-CYIIIMM IO CBOEH CaMOCTH, €CTh HE YTO MHOE, KaK HEKHIl acIleKT U JIUK
CaMocTHO-HE0OX0omuMoro. B 3ToM KkadecTBe OHO TPEACTAaBISET COOOH JIHIIB
MMUTALUIO TOCIETHEro, Oyy4YH JTUIIECHHBIM BCSIKOW CTYIIEHH, KPOME CTYICHH
3epKajia, ¥ 3HAKa, SBISIONIETO U OTPAKAIOIIETO HeoGxommmoro'’. Canpa nme-
HYyeT Bepy B €AMHCTBO OBITHS CaMBIM CITEIM(PHUSCKIM YTBEPKICHUEM 00XKeCT-
BEHHOI'O €IMHCTBA, a Bepy B eauMHCTBO Heobxommmo-cymiero — crenuduue-
CKHM YTBEPKIECHHUEM dTOTO emuacTBa’’.

" Vepouiiiiam. lapamanii, t. 1, c. 218.

5 Caop ao-Tan aw-Illapasi. An-Mama up. Texpan, 1363 ¢.x./1984, c. 54; on oce. Acdap,
T. 2, ¢. 300-301; on arce. llaBaxun, c. 50.

' IDicasaoi Amynii. Paxiik-u MaxTyMm, c. 395.

" Hlapasi. Paca’un, c. 145.

'8 Illapasi. Acdap, T. 2, c. 292.

' “Véyoudiiam. Napamani, 1. 1, c. 200.

® Cadp ao-dan aw-LUlapasi. Tadenp an-Kyp’an. Pex. M. X"awxkasi. Kym, 1379 c.x./
2000, 1. 1, c. 63.
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Ilo ero MHeHHIO, OBITHE W CyIllee CBOIATCS K OMHOM OCOGH, HE MMEIOIIEH
COyYaCTHHKA B UCTHHHOM CYIIECTBOBAHWHM WM YeTHl B IEHCTBUTENHHOCTH. Bee,
YTO B MUpE OBITHUSI MPECTABIAETCA HAM YEM-TO OTJIMYHBIM OT 3TOM 0COOH, ECTh
MaHu(ecTanus ee CaMOCTH U MPOSIBICHHUS ee aTpHOYTOB, Ha JieNie TOXKIECTBeH-
HBIX €€ CAMOCTH, KaK MOSCHSIOT MUCTHKH- . COrIIACHO STOMY IMONOKEHHIO, HC-
THHA OBITHS CBOAUTCSA K caMOCTH VICTHHHOTO; BCe OCTAIBHOE JKe — €€ CIEICT-
BHSI, JINIIEHHbBIE KaKOW OB TO HU OBIIO CAMOCTH, €CJIH B3ATh UX 0 OTHOIIEHHIO
K Hemy. ITosToMy oHH TIpencTaBisiioT coboil mpobiecku Ero csera, acmekTs
Ero caMoCTH 1 TIpOsIBIIeHHs 1 MaHH(pecTarmi Ero kpacoTsl U BeTHIns .

MucTtuku noJarajii, 4ro CymHOCTb UHAUBUAYAJILHOI'O €AUMHCTBA 6bITI/lﬂ HE-
nocTikuMa pasymom. Hessupast Ha 61aropoJcTBO pasyma M ero CrocoGHOCTb
MOCTHTaTh MCTHHBI, HA CBOMX JEPEBSHHBIX HOTaxX OH HE MOYeET TOTHATHCA Ha
1y BhIcOTY>. Opmako Cajpa Mmokasaj, uTo, XOTs 00OCHOBAaHHME STOr0 BHJA
eIMHCTBA, ABNASCH [TYOOKHM (HIOCOPCKMM BOMPOCOM, HEIPOCTO ', HO €CiH
pasyM yaocTauBaeTcs 00KECTBEHHOTO PYKOBOJICTBA, TO OH B CUJIaX MOCTHIHYTh
Ty I/lCTI/lHyzs.

IIpuBens dunocodckoe n0Ka3aTeIbCTBO HHIUBHUIYATbHOIO €AMHCTBA ObI-
tust, Cajipa HU3BEN 3TO MOJOKEHHE C MPECTOJa CBUICTEILCTBOBAHUS M MUCTH-
YECKOTO TMOCTHKEHHS, TIOCaJNB e€ro Ha Kosep duiocopun u pasyma. Kpome
TOTO, BO MHOTHX MECTaX OH OMPOBEPT JIOKHOE TOHUMAaHHE 3TOTO MPHHITHIIA.
B yacTHOCTH, OH MOJBEPT KPUTHKE WU B3aUMHOIO MPOHUKHOBEHUS HEOOXO-
JAUMOIro " BO3MO)KHOF026, IMPOHUKHOBEHHWA BO3MOXKHO-CYHIHUX B HeO6XOILI/IMO-
ro’’, eIMHeHHs JOCTHTIIEro COBEpILEHCTBAa AyXOBHOTO cTpaHHUKa ¢ Heobxo-
maMeIM™S, TonkoBanue HeoGX0aMMOro Kak IPHPOIHOTO YHHBEPCATLHOTO, 0CO-
GAMH KOTOPOTO SKOOBI ABIAIOTCSH BOIMOXKHO-CYIIHE” , MHUMYIO HEBO3MOXKHOCTb
HCTHHHOTO OCYIIECTBIEHHS caMOCTH MCTHHHOTO MPH OTCYTCTBHHM MECT TPOSIB-
nerus>’, MHAMYIO HILTIO30PHOCTh BO3MOXKHO-CYIIMX ' KaK JIOXKHBIX MHEHHII,
NpenATCTBYIOIMX BEPHOMY IMMOHUMAaHUIO MHAWBUAYaJIbHOTO €IMHCTBA 6blTl/IH.

Ilepe6ood c nepcudckozo HAnuca Juomca

' Ulapasi. Acdap, 1. 2, c. 292.

2 Tam xe, T. 1, ¢. 65; T. 2, ¢. 305; T. 4, c. 89.

B Ca'un ao-Jian Hén Typka Hegaxani. Tamxiin an-kasa‘ma. Pex. C.JUx. Amrwiani,
1381 ¢.x./2002, c. 199.

* Caop ao-Tan aw-Llapasi. lapx yeyn an-kadi. Pen. M. X*amkasii, Texpan, 1383 c.x./
2004, .3, c. 119.

» Ulapasi. Acdap, 1. 2, c. 337.

*° Tam xe, T. 6, c. 108.

2 Ulapasi. Acdap, 1. 2, c. 308; on arce. llaBaxup, c. 40.

¥ Ulapasii. Acdap, 1. 6, c. 108; on ace. Illasaxux, c. 40.

¥ lipasa. Acoap, T. 6, c. 106.

* Tam e, 1. 2, ¢. 346-345.

31 Tam e, c. 318-319.



Sayyd Khalil Toussi
(ICAS, UK)

ETHICAL OBJECTIVITY
IN TRANSCENDENT PHILOSOPHY

Mulla Sadra and the followers of his Transcendent Philosophy have not writ-
ten any books or treatises on moral philosophy. What we discuss in this paper, is a
kind of “reinterpretation” and “reexamination” of Sadra’s philosophy with the
aim of finding a philosophical solution for ethical problems and probably estab-
lishing a new model of moral philosophy which has been absent through the his-
tory of Muslim philosophy. The central topic of this paper is ethical objectivity,
but this very crucial subject leads our discussion to two other key issues of moral
philosophy: a) ethical theories b) “the mode of existence” of ethical properties.

Ethical Objectivity

In the ancient world, the sceptics were of the view that morality is nothing
more than a set of social conventions. Herodotus, after reviewing the moral be-
liefs of various cultures, declared that “Custom is the king over all,” adding that
anyone who thinks otherwise is merely naive: “Everyone without exception
believes in his own native customs, and the religion he was brought up in, to be
the best.”' In Plato’s Republic, Socrates encounters Thrasymachus, who says
right and wrong are inventions of the strong that help them dominate the weak:

“Each ruling class makes laws that are in its own interest, a democracy—
democratic laws, a tyranny—tyrannical ones and so on; and in making these
laws define a ‘right’ for their subjects what is in the interests of themselves, the
rulers, and if anyone breaks laws he is punished as a ‘wrongdoer.” That is what I
mean when I say that ‘right’ is the same thing in all states, namely the interest of
the established ruling class.”

"' Herodotus, The Histories, tr. Aubrey de Selincourt, rev. A. R. Burn, Harmondsworth:
Penguin, 1972, p. 220.
? Plato, Republic, 388e; tr. H. D. P. Lee, London: Penguin Books, 1959, p. 66.
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The advocates of such views assume that there are no extra-mental moral
facts relating to the nature of things that make one sort of action right and an-
other wrong. Pyrrho makes this assertion explicit by saying that “nothing is
honourable or dishonourable, just or unjust ... he held that there is nothing
really existent, but custom and convention govern human actions; for no single
thing is itself any more than that.”

Modern sceptics, while agreeing that there are no moral facts, have been at-
tracted to the idea that morality originates in the desire and emotions of the in-
dividual. Thomas Hobbes asserts:

“Whatever are the objects of any man’s appetite or desire, that is it which he
for his part calleth good; and the object of his hate and aversion, evil; and of his
contempt vile and inconsiderable. For these words of good, evil, and contempti-
ble are ever used with relation to the person that useth them, there being nothing
simply and absolutely so, nor any common rule of good and evil to be taken
from the nature of the objects themselves...”™

David Hume, more than any other figure in modern thought, is associated
with this idea. He says: “When you pronounce any action or character to be vi-
cious, you mean nothing, but that from the constitution of your nature you have
a feeling or sentiment of blame from the contemplation of it.”> Hume raised two
problems against objectivists:

First, there is an ontological problem. Do “moral facts” really exist? In the
ontic realm, we find plants and animals and rocks. We find that fire is hot, that
some flowers are fragrant, that number four is more than number two. But do
we find good and evil? Suppose we examine an evil act, for example, a murder.
We see a man with a knife; we see him strike; we see the victim fall; we see
blood and then a lifeless body. But where, among these facts, is the moral fact?
Hume adds: take any action allowed to be vicious: wilful murder, for instance,
and see if you can find that matter of fact, or real existence, which you call vice.
In whichever way you take it, you only find certain passion, motives, volitions
and thoughts. There is no other matter of fact in the case.

Second, closely related to this is an epistemological problem: how do we
know moral facts? In science, we discern the existence of things by observation
and experiments, or perhaps by inference from observation and experiments. In
mathematics, there are proofs. In ordinary life, we rely on ordinary perception.
But moral facts are not accessible by any of these familiar methods. If the exis-

? Diogenes Laertius, Lives of Eminent Philosophers, vol. 2, tr. R. D. Hicks (Loeb Classical
Library), 2™ ed., Cambridge, MA: Harvard University Press, 1955, p. 475.

* Thomas Hobbes, Leviathan, ed. Edwin Curley, Indianapolis, IN: Hackett, 1994, pp. 28—
29.

* David Hume, A Treatise of Human Nature, ed. L. A. Selby-Bigge, Oxford: Clarendon
Press, 1888, p. 468.
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tence of moral facts is to be defended, we need to be able to say how they are
discerned.’

These and other objections which have been raised against objectivism mean
that moral objectivism cannot be supported easily. They probably cannot frame
for themselves any clear, detailed picture of what it would be like for values to
be part of the fabric of the world. J. L. Mackie says that the difficulty of seeing
how values could be objective is a strong reason for thinking that they are not
ordinary objects and that we need to make a different approach to our ontology
and even metaphysics in order to find room for objective values, perhaps some-
thing like Plato’s Forms, somewhere in our world picture.’

Before we settle this issue, we need to look at ethical objectivity from onto-
logical and epistemological aspects:

a) Ethics could be objective in epistemological sense, meaning that moral
problems can be solved by rational methods. These methods would show that
some moral views are acceptable, while others are not. According to Hare’s
theory, ethics are objective in this sense.® Objectivism in this sense means that
morality is not merely a “matter of opinion,” rather the judgment that “an act is
right” depends on whether it is justifiable by a sound method of reasoning or not.

b) Ethics could be objective in ontological sense, to the effect that moral
concepts—“good,” “right,” and so on—refer to real properties of things. Moral
values are part of the extra-mental world. Moral realism is the view, according
to which ethics are objective in this sense. But how can we define their exis-
tence, in order to make it understandable for subjectivists? We may suggest
three explanations:

1. The first explanation for objectivity is that moral properties are distinctive
properties that are separate from objects’ other qualities. When, after recounting
all the other facts about a murder, including the facts about emotional reactions,
prevailing social norms, and the like, we say that murder was evil, we are men-
tioning a new additional fact.

This is exactly the kind of moral fact that Hume thought did not exist, and
others shared Hume’s scepticism. J. L. Mackie argued that, if there were such
properties, they would be utterly strange and unlike anything else in nature.
They would have to tell us what to do and then motivate us to do it—and what
sort of “property” could do that? Moreover, to detect such properties, we would
need cognitive capacities that differ from those with which we are familiar.’

6 Hume, Treatise, p. 469.

7 L. Mackie, “The Subjectivity of Values,” in: James Rachels (ed.), Ethical Theory 1.
The Question of Objectivity, Oxford: Oxford University Press, 1998, p. 83.

¥ See R. M. Hare, The Language of Morals, New York: Oxford University Press, 1952.

® Mackie, “The Subjectivity of Values,” in: James Rachels (ed.), Ethical Theory 1.
The Question of Objectivity, p. 91.
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Subjectivists may also assert that, when somebody sees a murderer in action
and observes what he does, he concludes that this action is wicked. We can ex-
plain this observation without referring to the extra-mental fact of wickedness at
all. There is a killer, a victim, and an act that causes death; the observer sees all
this in the usual way and then reacts negatively to what he sees. To explain his
“observation” we only need to refer to the observer’s psychology and perhaps to
the social norms and training that was conducive to shaping this psychology.

There are other ways of understanding objectivity of moral facts. One such
way can be sought in Aristotle’s view. According to Aristotelian worldview, the
world is created within a rational orderly system with values and purposes in-
herited into its very nature. Everything has a purpose—for example, the purpose
of a tree is to grow to give wood and fruit, and the purpose of the heart is to
pump blood, and the purpose of rain is to provide water for the tree. In this sys-
tem, everything has its own place and purpose, and the arrangement in the
whole world is quite favourable to human being. This combination of ideas
forms the core of our opinion of what the world is like. It would be then natural
to regard “moral facts” as part of the overall scheme of things.'’

2. The second explanation is that moral properties are not peculiar, but are
identical with ordinary properties. For example, the property of being morally
good might be identical with the property of being pleasurable. There is nothing
mysterious about being pleasurable. Everybody can understand what it is and
how to distinguish it.

This explanation significantly depends on which substantive ethical theory is
correct. If egoistic hedonism, for example, is the model of moral theory, then
“good” means “pleasurable.” If the theory of the divine command is correct,
“good” is identical with “approved by God,” and if classical utilitarianism turns
out to be the best theory, the relevant property is “produces the greatest happi-
ness for the greatest number.” Of course, philosophers do not agree about which
substantive theory is correct, but if moral philosophy has not yet progressed to
the point at which we know what theory is best, that means that we do not yet
know which ordinary properties are identical with the moral properties.

3. There is an opinion that moral properties are similar to what John Locke''
called “secondary qualities.” According to Locke, secondary qualities are pow-
ers that objects have to produce effects in the consciousness of the observer.
Colour is the classic example of a secondary quality. A physical object, such as
a box, has primary qualities of shape and mass that exist entirely independently

' This model of objectivism is being challenged by modern science, which gives us a very
different picture of the universe (see David Hume, Essays: Moral, Political and Literary,
Oxford: Oxford University Press, 1963, p. 590).

"' See John Locke, An Essay concerning Human Understanding, New York: Prometheus
Book, 1995.
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of observers. The box’s shape and mass would be the same even if there were
no conscious beings in the universe. But what about its colour? Colour is not a
thing spread upon the box like a coat of paint. The box’s surface reflects light
waves in a certain way. Then, this light strikes the eyes of observers, and as a
result, the observers have visual experiences of a certain character. If the light
waves falling on the box were different, or if the visual apparatus of the ob-
server were different, then the box would appear to have a different colour. The
redness of box, then, consists in its power, under certain conditions, to cause
observers to have a certain kind of visual experience. Another example is the
sourness of the lemon. The lemon is sour because, when we put it to our tongue,
we experience a certain kind of taste. What is sour for humans might not be sour
for animals with different kinds of sense organs; and if we were made differ-
ently, lemons might not be sour for us. We do have a notion of what is “normal”
for our species in this regard, but despite all this, to say that lemons are sour is
not a “subjective” remark. It is absolutely objective fact that lemons have the
power to produce sensation in us.

Moral properties could be properties of this kind—they could be powers to
cause us to have certain sorts of attitude or emotion. Being evil might consist in
having whatever it takes to provoke a thoughtful person to hatred, opposition,
and contempt. When we think of the murderer and his victim, the (ordinary)
facts of the matter are such that they evoke feelings of horror in us; “evil” is
simply the power to call forth this reaction. Similarly, being good would consist
in being so constituted as to evoke our support and approval.

The meaning of objectivity
in Islamic ethics

In Islamic theological texts, under the heading of “the problem of reason and
revelation” and “the criterion of good and evil,” Muslim theologians explain
three different senses in which good and evil can be used:'

a) Good and evil are sometimes used in the sense of perfection and defect,
respectively. When we say that a certain thing or action is good or bad (for in-
stance, knowledge is good and ignorance is bad), we mean that it is a quality
which makes its possessor perfect or implies a defect in him.

b) These terms are also used in a utilitarian sense, meaning gain and loss in
worldly affairs. Whatever is useful or has utility in our experience, is good, and

12 See Kh"“ajah Nasir al-Din Tast, Tajrid al-i tigad, al-magqsad al-thalith (n.p., n.d.); Ja’far
Sobhani, Doctrines of Shi‘i Islam, London: 1. B. Tauris, 2001; Muhammad al-Husayn, Muz-
zafar, Imam al-Sadiq, Qum: Sadr Press, 2000; Martin Woodward, Defenders of Reason in
Islam, Oxford: Oneword, 1997.
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the opposite of it is bad. So, whatever is neither useful nor harmful, is neither
good nor bad.

The Ash‘arites and their opponents, Mu‘tazilites and Imamites, agree that, in
the two senses mentioned above, good and evil are extra-mental and human rea-
son is able to discern their criterion.

In the above two senses, there is no difference of opinion in terms of objec-
tivity, but good and evil in the second sense may vary from time to time, from
individual to individual, and from place to place. In the second sense, there will
be nothing permanently or universally good or evil; what is good to one may be
evil to others and vice versa. Nevertheless, according to all Muslim theologians,
these two meanings are out of the scope of ethics. They believe that there is no
complication and no dispute among thinkers.

¢) Sometimes good and evil are used in the sense of praise (madh) and blame
(dhamm) in this world, and punishment and reward in the next world. Human
action by itself is neither good nor bad, but ethical properties (awsaf akhlaqr)
would make it praiseworthy or blameable and rewardable or punishable. The
third meaning is considered an ethical concept and its objectivity or subjectivity
is the centre of ethical arguments among Muslim thinkers.

The Ash‘arites maintained that ethical good and evil must be known through
revelation, not by reason as the Mu‘tazilites and Imamites held. According to
the Ash‘arites, revelation alone decides whether an action is good or bad. What
is commanded by shari‘a (Divine Law), is morally good, and what is prohibited,
is morally bad. Shari‘a can convert previously declared good into bad, and vice
versa. As actions by themselves are neither good nor bad, there is nothing in
them that would make them rewardable (good) or punishable (bad). They are
made rewardable or punishable by revelation or God. As there is no quality of
good or evil residing in the very essence of an act, there can be no question of
knowing it by reason.

Given such debates among Muslim theologians, ethical objectivity in Islamic
ethics can also be considered in two senses:

a) Ethical values are objective in the sense they are understandable by hu-
man reason.”” The main supporting argument for this claim is “praising good
acts and blaming bad acts by rational people” (al-madh wa al-dhamm al-
‘ugala’). There is a kind of social contract that the people condemn, for example,

" The rationality of ethical good and evil is against the theory of Divine Command sup-
ported by the Ash‘arites. The most delicate and probably strongest argument in favour of the
rationality of good and evil is the following one: if rational good and evil are denied, this en-
tails that textual, religious or legal good and evil are also denied. In other words, until reason
teaches us that to lie is evil, we cannot be sure that the lawgiver is telling us the truth—
perhaps he is lying. This argument was used by early Mu‘tazilite and Imamite scholars and is
still employed today by many modern philosophers.
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murder and breaking promises. This is based on the logic that each of us will be
better off in a society in which murder is prohibited and promises are kept.
Therefore, each of us has a good reason to accept such rules, provided that ra-
tional people (ugala’ al-qawm) accept them as well. In brief, objectivism means
that good and bad are rationally defensible; by such reasoning, it may be shown
that the prohibitions on murder and promise-breaking and any other moral evils
are endorsed by all rational people, of any religion and culture, at any time and
place. This version of objectivism is compatible with the objectivism of “Social
Contract Theorists” in Western ethics."*

b) Ethical property is objective in the sense that there is a quality in the es-
sence of good or bad acts. Using the term dhat (essence), Muslim theologians
say that ethical actions, inherently and intrinsically, are either good or evil. For
example, justice is intrinsically good and oppression is inherently evil. The wise
man opts for good works and abstains from bad deeds. Since God is Wise
(hakim), Benevolent (rahman and mannan) and Omnipotent (gadir), He “cer-
tainly” do moral good and avoid any moral evil. The advocators of this view are
objectivists, representing both ontological and epistemological objectivism.

A philosophical solution for ethical objectivity

As mentioned before, the discussion about the possibility of any kind of
ethical objectivity depends on the correctness of the particular substantive ethi-
cal theory. If, for example, the theory of the Divine Command is correct, then
the objective quality of “good” is hardly defendable, because “good” must be
approved by God. The Divine Command means that there is no especial quality
in action—rather, it is the will of God that makes a particular action good or bad
in certain circumstances, which is known through His commands and prohibi-
tions. Thus, the investigation of the nature of moral values is a necessary step
for discerning ethical objectivity in any philosophical school, including Sadra’s
philosophy. We will now examine the issue of moral values in his thought, or, in
other words, the ethical theory in Sadra’s philosophy.

If we accept the theory of objectivity, the question is, which kind of reality
the existence of moral good and evil possess. Are they just primary qualities of
things or do they have a peculiar existence? This will be examined in the section
dealing with the mode of existence of ethical properties.

It should be noted that neither Mulla Sadra nor any neo-transcendent phi-
losophers have written any works specifically dedicated to ethical issues. The
following investigation is a philosophical effort to find a solution for the prob-
lem of ethical objectivity raised by subjectivists.

14 See David Gauthier, “Why Contractarianism,” in: Rachels, James Rachels (ed.), Ethical
Theory 1. The Question of Objectivity, pp. 111-126.
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a) Ethical theory in transcendent philosophy

The question of criteria in making an ethical choice is as old as philosophy
itself. In Western moral philosophy, this subject, along with its historical back-
ground, has been discussed under the title of “ethical theory.” The investigation
of this history and different philosophical opinions about ethical theory is be-
yond the scope of this paper. The focus of our discussion is Sadra’s view on
ethical criteria, which will be established by re-examining the relevant princi-
ples of his ontology, metaphysics and philosophical psychology.

By establishing his ontological principle that demonstrates the meaning of
existential perfection, Sadra maintains that the less material a thing is, the more
properties (e.g., power, life, awareness) it has. Using the language of actuality
and potentiality, Sadra says that “the good” (khayr) in things comes from the
fact that they are actual, whereas evil (sharr) stems from what is potential.
A thing cannot be evil in every respect, otherwise it would be absolute non-
existent. Non-being, insofar as it is not something existent, is evil. It becomes
evil as a privation of existence, such as ignorance, i.c., non-knowledge.15

As Sadra repeatedly states, being is reality, perfection, existential plenitude,
completion, comprehensiveness, permanence, light, clarity, goodness and order,
whereas “becoming existent,” as a being which has an aspect of potentiality
which needs to become actual existence, has some sort of imperfection, cloudi-
ness and transience. Sadra’s argument rests on his theories of the gradation of
being (tashkik al-wujid) and substantial motion (al-haraka al-jawhariyya), ac-
cording to which things are subject to intensification (tashaddud) and weaken-
ing (tada ‘uf) in accordance with their ontological state.'® These principles estab-
lish a hierarchical order of being, in which substances undergo an upward or
downward journey. When a being actualises its potentialities and attains further
perfection in terms of its properties and qualities, it intensifies in being.

In order to bring this into sharper focus, Sadra reverses the common sense
ontology. When substances actualise their potentialities and become more per-
fect, they eventually increase in being, namely, intensify in their existentiation
and intelligibility. This conclusion rests on the premise that actuality implies
perfection, while potentiality entails privation and imperfection. In Neoplatonic
terms, actuality means a complete realisation and establishment in existence,
because such a substance is not deprived of any qualities and attributes, which it
potentially possesses. By contrast, a potential substance is marred by imperfec-
tion, because it is considered to be “non-existent” until it realises its potential
from within or by an external agent.'’

' al-Shirazi, Sadr al-Din, al-Hikma al-Muta‘Gliyya fi l-asfar al-‘agliyya al-arba‘a,
(known as Asfar) eds. R. Lutfi, . Amini, and F. Ummid, 3 edition, Beiriit: Dar ihya’ al-turath
al-‘arabi, 1981 (9 vols.), vol. 1, p. 58.

' Sadra, Asfar, vol. 3, pp. 335-336; vol. 4, pp. 163—164.
' Sadra, Asfar, vol. 3, pp. 343-344.
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A peculiar aspect of Sadra’s ontology is the axiological dimension of exis-
tence, which is saturated with qualitative and valuational terms. An ontologi-
cally higher substance is not only higher in terms of its existential properties,
but is also more perfect, real, reliable, and worthier of consideration, and has
more light and luminosity. We can also say that ontologically higher existents
are closer to being true, good and beautiful—terms that are to be understood in
their Neoplatonic sense.'®

Influenced by Suhrawardi, Sadra maintains that being signifies pure light
(nair), which is goodness, as opposed to darkness that represents “evil.” At this
point, Sadra, following Ibn al-‘Arabi, defines being as pure goodness (al-khayr
al-mahd, summum bonum), because being is not only the ontic or physical
ground of things, but also the source of such axiological qualities as reality,
meaning, truth, intelligibility, goodness, perfection, etc.'’

Each level of existence is typically called a “world” (‘alam), and the sum to-
tal of the levels is known simply as “the world,” or, as we can also translate it,
“realm,” “cosmos” or “universe.””” Explaining the differentiation between the
realms of matter (maddah), isthmus (barzakh) and intellects (‘ugil), Sadra tells
us that they differ in terms of the intensity and weakness of their existence. The
lowest level, i.e., the world of matter, is immersed in darkness, multiplicity and
potentiality. The stronger a thing’s modality of existence, the more disengaged it
is from the transient world of matter. The more disengaged it is, the more intel-
ligible it is, because it is more purely itself. Each of the realms below the world
of completeness and intellect is to some degree immersed in the obscurity
(zulma) brought about by multiplicity, dispersion, separation and confusion.?!

“The higher world is the perfect living [reality], in which everything is con-
tained, because it has originated from the first perfect source. ... there is abso-
lutely no poverty and need in it, because all things there are filled with life, as if
it were life that exceeds and gushes forth.”

Sadra maintains that different existents manifest different ways of allowing
the theophany (tajalli or zuhiir) of God. The levels of such theophanies in the
human being and its faculties are the Active Intellect, the souls of human beings,
the animal faculty, the vegetative faculty and the mineral faculty. The existents
seek existential perfection in accordance with their level of existence and their
existential intensity. Each one of these theophanies is eager to achieve a higher

'8 For more details on the Neo-Platonic view on this matter, see Plotinus, Enneads, trans.
Stephen McKenna and B. S. Page, London: William Benton Publisher, 1952, vol. 1. First
Ennead, pp. 21-34.

1% Sadra, Asfar, vol. 2, p. 236; vol. 3, p. 454; vol. 5, p. 200; vol. 9, p. 121.

2% Sadra, Asfar, vol. 3, pp. 502-503.

2! Sadra, Asfar, vol. 3, p. 363.

2 Sadra, Asfar, vol. 1, p. 345.
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level of goodness, i.e., a higher level of existence. In fact, all entities are by na-
ture inclined to achieve higher levels as their existential goal. Since there are
various levels of existence, there are also different levels of goodness, perfection
and goals for each existent.”

For instance, the faculty of animal and sexual desires (al-quwwa al-shaha-
wani wa al-hayawani) compensates for the faculty of growing (al-quwwa al-
namiya). On the other hand, the higher faculties employ the lower faculties in
order to achieve their goals. This, in turn, leads to the purification and further
perfection of these lower faculties. That is why sometimes the sensual faculty in
man exceeds its own limit and function, and its actions no longer resemble those
of the animals, but are like the actions of the angels. Sometimes the sensual fac-
ulty pursues certain goals, which are only sought by pure intellect (al-quwwa al-
‘aql al-mahd).**

The rational faculty commands the sexual faculty to engage in coitus, not
merely for sexual pleasure, but obeying the teaching of God in ensuring the sur-
vival of human species. Therefore, the rational faculty commands the animal
faculties, related to sex (jinsiyya) and anger (ghadabiya), to seek the hidden
goodness in actions.

Having considered the above-mentioned principles of existence, we can ex-
tend Mulla Sadra’s philosophical definition and expression of ontic good and
evil to the ethics: lying, theft, breach of trust, murder, adultery, greed, anger and
lust are merely evil as ethical precepts and in terms of avoiding the decree of the
intellect and religious law at the level of the human soul. From a philosophical
perspective, they are relative concepts—i.e., they lack existential excellence in
relation to the level of the rational soul and are regarded as evil, whereas they
can be of existential enjoyment at other levels, including those of vegetative or
animal soul.” For instance, in case of adultery, which is forbidden by intellect
and law, its origin—i.e., lust—is not an evil in itself, because gratifying lust,
whether legitimately or through adultery, would result in pleasure for the animal
faculties of the soul. Sexual desire and lust are decent because of their role and
goals in the order of creation, and their impact on the survival of the species and
reproduction is good and desirable. However, gratification of lust through adul-
tery turns into evil, because gratification of lust is not in line with achieving the
goodness of a higher rank, i.e., the rational rank, and its occurrence would result
in the loss of expedience and blessings of that rank. Therefore, adultery blocks

3 al-Shirazi, Sadr al-Din, al-Shawahid al-rubiibiyya, ed. S J. Ashtiyani, Mashhad:
Mashhad University Press, 1385 S. H., p. 7; Javadi, Amuli, Rahig-i makhtiim: sharh-i hikmat-i
muta ‘aliyya, vol. 2, Qum: Asra’ Press, 1386 S. H., pp. 193-353.

* Ibn Sina, Risalat al- ‘ishg, Qum: Bidar Press, n.d., pp. 383-389; cf. Sadra, Asfar, vol. 7,
pp. 165-166.

» Sadra, Asfar, vol. 8, p. 140; idem, Tafsir al-Qur’an, ed. M. Khajavi, 9 volumes, Qum:
Bidar, 1411/1990, vol. 1, p. 45.
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the way of the intellect and prevents the soul from achieving perfections of a
higher level.

Having listed the physical faculties and other material potentialities of this
world, Mulla Sadra says:

“All these are Divine blessings, and there are innumerable instruments and
causes for these blessings. Rather, it is to be said that whatever is created by God
in this world, in some respect can be called a blessing; because, whether it is in it-
self good or it results in good; and evil has no essence, because, whether it is in it-
self non-essence or has non-perfection for the essence. Death, ignorance, poverty,
and the like are evil in essence and non-existence; but injustice, unlawful murder,
iniquity, arrogance, enmity, avarice, and the like are accidental evils, i.e., they
lead to an essential evil, which ultimately annihilates existence or perfection of
the life. Therefore, all the existing things in this world are either blessings to the
one who enjoys them and gains a benefit from them, or they lead to goodness.”*

Hence, from Mulla Sadra’s perspective, the physical abilities entrusted to
man are virtues for the natural faculties and, consequently, means for achieving
goodness on that level, although the blessings of animal or vegetative faculties
in man can sometimes be evil in relation to the faculties of a higher level.”’

The above theory does not involve relativistic ethics; rather, it is a realistic
theory, based on metaphysics and perennial facts in the Divine World. To further
clarify this theory, we need to once again refer to Mulla Sadra’s ontological prin-
ciples. In agreement with Aristotle and Muslim philosophers’ view on the hierar-
chy of the world, Mulla Sadra says: the lower creatures and causes serve the
higher creatures and causes. In the course of substantial evolution, from the lowest
to the highest ranks of existence, the creatures that are less endowed with exis-
tence and, consequently, have more evil aspects (in Sadrian language), serve the
higher ranks. From a general perspective, in the process of actualization of the
potential perfection of all existing species in the universe, all beings serve the goal
of establishing the best possible order of the world. In the best order (nizam al-
ahsan), all species of the world are interconnected and serve each other; but, ulti-
mately, every species serves man. All levels of being in longitudinal and latitu-
dinal hierarchy are deficient compared to their superior levels, and, in a holistic
look, the entire creation is deficient compared to the Absolute Existence and, con-
sequently, has evil aspects. As long as these individual beings have not joined the
infinite ocean of being, they cannot become free from deficiency and evils.

When God created things, He set a nobler being as the cause for the exis-
tence of the inferior one, for its survival, as its fulfiller and conveyor to the fur-
thest reaches and the most perfect goals.”®

8 Sadra, Tafsir al-Qur’an, vol. 3, p. 185.
7 Sadra, Asfar, vol. 7, pp. 88-89.
8 Sadra, Asfar, vol. 7, p. 135.
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From Mulla Sadra’s point of view, the purposefulness of the hierarchy of be-
ing is reflected in its three levels of vegetables, animals, and humans. By creat-
ing the world, God demands the ultimate perfection of the objects of creation
and makes up a framework of relationships, in which every object benefits from
other objects.

When the All-Wise God created the objects of this world—either for deliver-
ing benefits to animals or fending off losses from them—He did not leave any-
thing without benefit and if He had not designated some animals as food for
other animals, then the carcasses of those animals had been valueless, useless,
and would cause loss and total destruction.”

The lack of a higher level of perfection in the existents makes natural entities
undergo constant substantial change, which sometimes, through human beings’
encounter with each other and with natural causes, induces conflicts and subse-
quently brings about an ethical evil. In the process of the higher levels’ enjoy-
ment of the lower levels, every action that serves the higher faculties for reach-
ing the perfections pertaining to that level, is a “good” and “moral” action.
In turn, whatever stops or ruins this perfection-oriented aspect, is regarded as an
immoral action. For example, as long as a sexual act, intended for the gratifica-
tion of sensual faculties at the animal level, serves the goals of higher faculties,
it is qualified as improvement, and, hence a moral action. Following this exis-
tential rule of nature would reduce moral vices among human beings.*

Such opinion about the evils in the order of creation comprises both ontic
and ethical evils. Hence, in his philosophical argument, Sadra usually gives ex-
amples of both ethical and ontic evils:

Evil is a relative matter. Hence, it is most likely that a vice is a kind of virtue
for one individual and a vice for another. Thus, lust and anger are maladies for
the rational soul, because the excellence of the rational soul consists in control-
ling these two in order to gain superiority over the body and its faculties, so that
thereby the manifestation of rational virtues and purification of the soul from
animal vices would become possible, whereas, these two are perfections for the
animal species that help them to subdue the vegetative possibilities.”’

Sometimes Mulla Sadra uses the above theory not in order to justify the exis-
tence of evil, but in order to explain the excellences of each of the soul’s levels:

The pleasure of the faculty of taste consists in perceiving the food suitable
for the body; the pleasure of the eye is in perceiving the lights and colours; the
pleasure of the faculty of smell is in perceiving pleasurable smells; the pleasure

» Sadra, Asfar, vol. 7, p. 136.

3% Sadra, al-Shawahid al-rubibiyya, p. 278.

3! al-Shirazi, Sadr al-Din, Mafatih al-ghayb, annot. Mulla ‘AlT Niirf, ed. Muhammad Kha-
jawid, Tehran: Maktabat al-Mahmudi, 1984, 296.
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of the faculty of touch is in perceiving touching consistencies of fine oil and so
on; the pleasure of the faculty of imagination is in perceiving images; and the
pleasure of the faculty of estimation (wahmiyya) consists, for instance, in fancy-
ing hope. In turn, the pain of any of the above faculties consists in perceiving
their opposites. However, the pleasure of the human rational soul and its perfec-
tion consists in the perception of the eternal intelligibles. Therefore, the philoso-
phers have said that the perfection of the soul consists in man’s becoming an in-
telligible world, corresponding to the objective world.”

Referring to the Divine blessings to the creatures, either in this world or the
Hereafter, Mulla Sadra uses the words “good” (khayr), “benefit” (manfi’a),
“pleasure” (ladhdha) and “agreeableness” (mula ‘ima). From his perspective,
benefit is the blessing that leads to an essential good; and the worldly benefits
and physical pleasures are the accidental goods (khayrat bi al-‘arad), which
lead to joining the essential (intelligible) good if properly used.

In Sadra’s terminology, if pleasure and contentment relate only to the per-
ception by external senses, it is described as “lust,” but if it includes universal
perceptions, whether intelligible or sensory, it is called “benefit.” All these
benefits and pleasures, if they lead to true good, can be called goodness, being
either goods in the world of creation or goods related to the realm of human
action and soul.”

In other words, dependence upon the level of the soul’s existence, the con-
formity and inconformity of the action with the ultimate goal and the desired
outcome is varied and different. On the animal level, the ultimate goal and de-
sired outcome is the enjoyment of increasing physical pleasures; whereas, the
ultimate goal and desired outcome at the level of the human rational soul is the
enjoyment of intellectual pleasures, which consist in joining the spiritual and
intellectual world. In many places, Mulla Sadra describes it as an annihilation
and a union with the active intellect.

Epistemologically, for all levels of being, good and evil mean respectively
agreeableness and disagreeableness with the disposition. Obviously, the disposi-
tion is more extensive than the vegetative and animal levels and includes the ra-
tional level as well. As the natures of human beings and the requirements of their
bodies at the vegetative and animal levels are generally the same, the needs and
requirements of mankind at the level of the rational soul are also the same. As all
human beings seek benefits and satisfaction of their bodily necessities, they also
seek rational contentment and pleasures compatible with their higher nature.
As long as a man is not under the sway of his lower natures, he can correctly discern
the ethical values. Philosophers have talked about this human intellectual power in
different ways. Some have called it the “sublime soul” and some, “conscience.”

32 Sadra, Mafatih, pp. 114-115.
33 Sadra, Tafsir al-Qur’an , vol. 3, p. 176.
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It is known that man, in terms of his original disposition, transcends will and
nature, but in this world human beings are imprisoned by nature and even by the
intellects that are restricted by social and political ties (i.e., related to the lower
levels). The prophets have brought intellects to the human beings, to use them
for becoming intimate with the supernatural, the degrees of Paradise, gaining
certainty through the remembrance of Allah and finding light with the Heaven’s
light. With this light, the straight path is illuminated for them.**

b) The mode of moral properties

Moral properties are not like other concrete realities, such as a tree, a human
or a stone. Locke’s invention of the concept of “secondary qualities,” in order to
distinguish between primary and secondary qualities, was a useful philosophical
effort to explain the mode of ethical values, nevertheless it is not entirely con-
vincing. For Sadra, the redness of colour and the sourness of lemon are primary
qualities with independent existence, although they are in the substratum. For
Sadra (like for Aristotle), colour and sourness are accidents (a rad). Accidents
only exist as accidents of some substance. One never finds any substance with-
out any accidents, nor an accident that is not the accident of a substance. Never-
theless, an accident is a property which has no necessary connection to the es-
sence of the described thing. For example, all contingent beings are contingents:
this is a necessary or essential property of contingency. A particular contingent,
e.g., a box, may have a red colour, but this is a property particular to that indi-
vidual object, and this redness is an accidental property. This distinction does
not require an experimental verification: even if all non-red boxes were de-
stroyed, or if every single existent box were red, the property of redness would
still be accidental, since it would still be logically possible for a box to have
another colour. This means that redness and sourness are primary qualities not
secondary, although they always inhere in a subject, and although the light
waves that form the colour may be different, and/or the visual apparatus of the
observer may be different, in which case the box would appear to have a differ-
ent colour.

In other words, the existence of redness and sourness are “in” the subject,
but are not “for” the subject. The existence of contingency is both “for” and “in”
the contingent, because there is no contingency without a contingent being. If,
for any reason, all contingent beings would cease to exist, there would be no
contingency.

There is a concept in Sadra’s philosophy,” which we suggest as a substitute
for Locke’s “secondary quality” (although Sadra never discusses this concept in

** Sadra, al-Shawahid al-rubibiyya, p. 322.
% See Hajj Mulla Hadi Sabzavari, Sharh al-manziimah, Nab Press, n.p., vol. 2, pp. 163—
164.
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an ethical context). This concept is “secondary philosophical intelligible.”
In Islamic philosophical terminology, it is considered against two concepts—
those of “primary intelligible” and “secondary logical intelligible.” In the case
of a “primary intelligible,” both “occurrence” and “qualification” happen in
concreto in the external world, as a real event. In this case, the quality indicated
by the predicate “whiteness,” for example, subsists in the external world, inde-
pendently of the thing (the subject), to which it “occurs.” In the external world,
there is also a concretely existent thing, which is “qualified” by that quality, that
is to say, there is a concrete “thing,” which is “white.” When it is conceived of
as a logical predicate “white” and is attributed to a thing—e.g., “the thing is
white”—it is called a “predicate by way of adherence” (mahmiil bi al-damimah)
(it should also be noted that the concept of “whiteness” is derived or abstracted
from a concretely existent thing which is white).

In turn, in the case of a “secondary logical intelligible,” both “occurrence”
and “qualification” take place in the mind, and in the mind only. Here the predi-
cate-quality has no corresponding referent in the external world. Nor does the
thing actually qualified by that quality exist outside the mind. In other words,
the very source from which the concept of the quality is abstracted is itself a
concept. The idea of a “universal” is a good example of this kind of concept.
When we say “Man is a universal” (al-insan al-kulli), we are conscious that we
are talking about a relationship between two concepts. It is obvious that the
quality of “universality” has no extra-mental existence, for everything existent
in the external world is, without exception, particular and individual. By the
same token, it is also obvious that, in the external world, there is nothing that is
qualified by being a “universal.” The source from which the concept “universal”
is abstracted is in fact another concept, in this case that of “man.”

There is, however, another “secondary intelligible,” which is called a “phi-
losophical secondary intelligible” (al-ma ‘qul al-thant al-falsafi). In the case of
the “philosophical secondary intelligible,” the “occurrence” happens only in the
mind, that is, conceptually, but the “qualification” is objective. This may be
explained by saying that the quality indicated by the predicate is not in this case
a self-subsistent quality in reality, to the effect that there can be no external real
“occurrence” of the quality to the thing. But the source from which the concept
of that quality is abstracted exists in concreto.

“Being possible” and “being a thing” belong to this class of philosophical
secondary intelligibles. According to the definition, we may say that the con-
cepts of “ethical property,” “good” and/or “vice” are neither primary intelligi-
bles like a tree or a colour nor a logical secondary intelligible, like universality,
which is absolutely mental without any referent in the objective realm. Rather, it
can be a “philosophical secondary intelligible.” Let’s take the concept of “jus-
tice” or “being just” as an example for ethical property. “Justice” is not a quality
like “whiteness,” since its “occurrence” takes place only in the mind on the level
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of conceptual elaboration and analysis. It is, however, a concept extracted from
a real extra-mental thing. “Being just” is not merely something conceptual.
Rather, it is a reality, which is an attribute of a just person or action, which
qualifies it in the extra-mental realm. A just action is a kind of action that is as-
sociated with a particular determination and its own concrete qualification that
is not found in an unjust action. Therefore, both just and unjust acts are different
existential effects of the human soul.

This view is confronted by the opinion of those who believe that the nature
of justice is merely a construct of man’s deliberation with no concrete reality
outside the mental plane. Hence, the concept of justice is a subjective reality. In
accordance with this, justice is considered morally good not because of a quali-
fication outside the rational plane, but either because of the common agreement
of those who are aware as to how people should be morally just, or because of
mankind’s perception of the goodness of justice and badness of injustice.

Conclusion

Given the new categorization of the three modes of existence, ethical proper-
ties are objective in the sense that human actions are attributed to moral value in
extra-mental realm, but the occurrence of moral value is in the mind, as this is
also the case with the contingency of contingent entities. According to Sadra,
existential nature of ethical value consists in “being pleasurable for” or “agree-
able to” the soul. For example, saying the truth and being honest to others create
a pleasurable and peaceful feeling in us, and this attribute is objective both onto-
logically and epistemologically.

Ontologically, moral pleasure is objective in the sense that it causes a power
in us to have certain sorts of attitude or emotion. This power is not mental, de-
pending on some people’s emotion, as Locke suggests by his “secondary quali-
ties,” but rather any person who is in the normal mental situation can understand
and can enjoy it, as every healthy person enjoys objective bodily pleasures.
Again, when we think of the murderer and his victim, it evokes feelings of hor-
ror in us; the moral evil is simply the power to call forth this reaction.

In response to Hume’s question concerning the ontological problem—do
“moral facts” really exist?—we say, “yes.” There is something real in a good
action which distinguishes it from a bad one, but the nature of its existence
obviously is not like a tree or a rock, nor even like the fragrance in a flower,
because fragrance, like any other accident , exists “in” the subject, not “for” it.
Hence, it exists as a primary existent, which can never be the case with ethical
properties. The moral qualities are real in the sense that they exist “in” and
“for” the action, like the evenness of number four and the contingency of
a rock.



Ethical Objectivity in Transcendent Philosophy 159

The reality of these different modes of existence is justified by Sadra’s prin-
ciple of existential gradation. Some corporeal qualities can be discerned by bod-
ily senses (e.g., the redness of a box and the sourness of a lemon). The existents
of this group are either essences or accidents. But there is still another level of
qualities in things that are neither essences nor accidents. They are moral prop-
erties, which are only conceivable through rational thinking and consciousness.

In epistemological sense, we may say that, in empirical sciences, we discern
the existence of things by observation and experiments. In mathematics, there
are mathematical proofs. In ethics, we discern moral good and bad through our
human sentiment, as well as through rational faculty. Moral facts are established
by rational proofs through their concrete outcomes and consequences. Undoubt-
edly, moral and immoral acts have extra-mental effects on our life and emo-
tions. Our reason can distinguish a particular fact in ethical properties, whose
“occurrence” happens in the mind, that is, conceptually, but their “qualification”
is objective and constitutes an actual event. This kind of qualification in reality
is not a self-subsistent quality, therefore there can be no external real “occur-
rence” of the quality to the thing. But the source from which the concept of that
quality is abstracted exists in concreto. We call this kind of objective reality
“secondary philosophical intelligible.”
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MULLA SADRA ON THE “MENTAL”:
A MONIST APPROACH TO MENTAL EXISTENCE'

This article aims to understand Sadra’s notion of mental existence through
his account of sense perception. Throughout this quest, his psychological theo-
ries will be revisited, as well as his ontological theories. The central claim in
this article is that Sadra’s monism (both ontological and psychological) is an
essential part of his explanation of mental existence.

I

In the Asfar, Sadra explains to us that the majority of philosophers accept
that things have another mode of existence, different from their extra-mental and
observable existence. Quiddities, as well as possible beings, generalizations,
future contingents, nonexistents, and fictionals are listed among these existents,
which are not extra-mental. Mental existence is a shadowy existence. Each exis-
tent occurs in correlation to its intensity in being. And, as these mental existents
are lower levels of existence, we cannot observe their presence or effects in the
extra-mental world.” With this explanation, he combines the idea of gradational
ontology with the acceptance of mental existents.’

"I wish to express my gratitude to Professor Sajjad Rizvi as many insights in this research
originate from our discussions on Mulla Sadra’s notion of intentionality and these developed
further with his comments and supervision.

? Sadr al-Din Shirazi (Mulla Sadrd), al-Hikma al-muta‘aliva fi al-asfar al-‘agliyya al-
arba‘a, eds. G. A‘avani, N. Habibi, M. Muhammadi, R. Akbariyan, ‘A. Rashshad, A. Ahmadi
and R. Muhammad-zada, Tehran: SIPRIn, 1380-1383 Sh. (9 vols.), vol. 1, pp. 313-314.

* I must mention some important scholarly work on Sadrd’s notion of mental existence
such as Amuli, Rizvi, Marcotte, and Bonmariage’s writings. For a general evaluation of the
traditional discussions of mental existence, see Amuli, Hasanzada, al-Niir al-mutajalli fi al-
zuhiir al-zilli, Qum: Maktab al-i‘lam al-islam1, 1417/1996; for the theory in relation to Sadra’s
ontology and semantics, see mainly second part of Rizvi’s book (Rizvi, Sajjad H., Mulla Sa-
dra and Metaphysics, London—New York: Routledge, 2009); and for Sadrian proofs, as well
as for a brief historiography of the notion, see Marcotte, R. D., “al-Masa’il al-qudsiyya and
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I will start with Sadra’s account of sensation, because it exemplifies the con-
frontation with the extra-mental world and is the first level of human production
of mental existents. Moreover, sense perception is one of the exemplary cases
that enables us to understand the philosopher’s position in terms of the relation
of the self and the extra-mental world. The sensation is the case in which one
cannot ignore the extra-mental (khariji) reality.* So, for example, if a philoso-
pher describes sensation wholly in a subjective frame, this is a strong indicator
that s/he is an idealist or an anti-realist. I will discuss the object of sense percep-
tion in a similar fashion. Yet, the strong internalist tendency in Sadrian account,
as we shall see, is balanced by his acceptance of the reality of the extra-mental
world. At this point, his notion of two homologies (i.e., between human and the
universe, as well as between God and human), comes to the fore. The example
of Sadrian theory, on the one hand, explains sensation in a subjectivist (or inter-
nalist) fashion and reduces the extra-mental to an accidental condition for the
occurrence of sensation. On the other hand, it avoids the traps of a solipsistic
system. The balance is achieved through the monist nature of his theories. Yet, it
is the notion of homology, which is one of the central principles, that determines
the monist nature.’

In terms of sensation theories, the common-sense expectation is that the ex-
tra-mental objects are given for sense perception. They might be expected to act
as triggers of the sensation as well as the objects of it. However, this might not
be the case. For this article, two scenarios of the sense objects are the most rele-
vant: the Aristotelian account versus the Sadrian account. In the Aristotelian
approach, the extra-mental object, the physical sense organ, a medium and af-
fection in the organ are the conditions of sense perception. In De Anima, we find
two central definitions of sensation: abstraction and actualization.® In the post-
Aristotelian discussions, understanding the notion of affection becomes an im-
portant issue and, in different interpretations, it is understood as either material
or immaterial process.” Avicenna and Aquinas articulated this theory and pro-

Mulla Sadra’s proofs for mental existence,” Journal of Islamic Studies, 22/2 (2011), pp. 153-182)
and Bonmariage, C., “How is it possible to see ghouls in the desert?,” in S. Gh. Safavi (ed.),
Perception according to Mulla Sadra, London: Salman-Azadeh Publications, 2002, pp. 42-58.

* 1 use extra-mental in order to refer to the mental/extra-mental (dhihni wa kharijT) dichot-
omy in medieval Islamic texts.

> Monism is one of the central notions in this article. I use it to refer to the idea that exis-
tence is a single reality. Different versions of monism have been developed that go back to
Parmenidean monism.

% Aristotle, De Anima, 424a18-424a23, 429b.

" Burnyeat, M. F., “Aquinas on ‘spiritual change’ in perception,” in Dominik Perler (ed.),
Ancient and Medieval Theories of Intentionality, Leiden—Boston—KoIn: Brill, 2001, pp. 129ff.;
Sorabji, Richard, “From Aristotle to Brentano: the development of the concept of intentionality,”
in H. J. Blumenthal and H. Robinson (eds.), Aristotle and the Later Tradition (Oxford Studies in
Ancient Philosophy, Supplementary Volume), Oxford: Clarendon Press, 1991, pp. 227-259.
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vided more explanation on the object of sense. I take their attitude as follows:
the object of sense is extra-mental, due to the fact that an extra-mental object is
the trigger of sensation and that the self is more passively described. Mulla
Sadra opts for an alternative explanation, according to which, the object of sense
perception is not extra-mental. Although the conditions of sensation are listed
similarly, the Sadrian account is more internalist and radically immaterialist.

11

Let us now discuss the details of the above-mentioned Aristotelian and Sa-
drian theories of sensation.

In Peripatetic theories, form and matter are two important concepts that have
ontological and epistemological explanatory powers. According to Aristotle, things
are a compound of matter and form.® The essence of the compound is the form:
“when I speak of substance without matter, I mean the essence.” Although form is
given the emphasis here, one should not think that “matter” was less important:
for most Peripatetics, it is matter which is the cause of individuation: “Socrates
and Callias are different because of their matter ... but they are the same in
form.”'® This was the way Aristotle built his non-Platonic physics. When it comes
to epistemology, knowledge is gained through form too. Particular forms are ab-
stracted from extra-mental sense objects. Human being (via the intellect) can ap-
prehend the common nature (universal) in extra-mental things. Once the common
nature of a certain species is established through experience, the intellect main-
tains generalizations by judging and universal forms are gained. As for the nature
of the relation to the extra-mental world, the materialistic tendency of the Peripa-
tetic theory is observed in the causal explanation of sensation by the soul’s passiv-
ity and the triggering power of the extra-mental object. As well as the necessity of
the extra-mental object, the change in the medium (in Aristotle’s case), and the
change in the sense organ (addition of relation to nerves and centrality of brain in
Avicenna) further proved this materialist tendency. We can add Avicenna’s usage
of Galenic explanation through nerves and centrality of brain to this list as well.
The language of the discussion is based on a hylomorphic cosmology and episte-
mology. Using this language, Aristotle defined sensation as abstraction that is
receiving the form (devoid of matter) of an extra-mental object."

¥ Aristotle, Metaphysics, Book Z.7-9.

o Aristotle, Metaphysics, 1032b14. Aristotle also identifies form, substance, and essence in
the aforementioned context: “by form I mean the essence of each thing, and its primary sub-
stance” (1032b1) (Cohen, S. Marc, “Aristotle’s metaphysics,” in The Stanford Encyclopedia of
Philosophy (Summer 2012 Edition), Edward N. Zalta (ed.), URL = <http:// http://plato.stanford.
edu/archives/sum2012/entries/aristotle-metaphysics//>, accessed 02.10.14).

1 Aristotle, Metaphysics, 1034a6-8 Z.8; cf. Cohen, “Aristotle’s metaphysics.”

' “Generally, about all perception, we can say that a sense is what has the power of re-
ceiving into itself the sensible forms of things without the matter, in the way in which a piece
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Another definition (as mentioned above) is sensation as a form of actualiza-
tion. The thing that “has the power of sensation is potentially what the perceived
object is actually.” During the process of sensation, the organ which is acted upon
becomes assimilated to the object and becomes identical to the object in quality.'?

The identity principle is related to this second definition in the De Anima."
Sadra keeps a notion of identity in his theory, whilst Avicenna does not follow
Aristotle on the idea. Avicenna refines the Aristotelian theory in some other re-
spects as well. Moreover, he combines Aristotelian theory with the Neoplatonic
notion of emanation. Thus, in Avicenna’s account, two important notions for
understanding sensation are abstraction and emanation."* In the first, a universal
form is gained through mental abstraction from the particular characteristics of
each individual extra-mental thing, such as it is in perception:

Form is something that both the internal and external senses perceive, but the
external sense perceives it first and then transmits it to the internal sense. ... The
meaning (ma‘na)" is something that the soul perceives of the sensible without
the external senses first perceiving it."®

of wax takes on the impress of a signet-ring without the iron or gold; what produces the im-
pression is a signet of bronze or gold, but not qua bronze or gold: in a similar way the sense is
affected by what is coloured or flavoured or sounding not insofar as each is what it is, but
insofar as it is of such and such a sort and according to its form” (De Anima 11.12. 424a18-23).

12 Aristotle, De Anima A, 418a3-6; cf. Kitab al-nafs li-Aristitalis, ed. A. F. Al-Ahwani
and Georges C. Anawati, Cairo: Dar ihya’ al-kutub al-‘arabiyya, 1949, p. 63.

13 Kindi follows the idea whilst Avicenna strongly rejects it (“On the intellect,” in: Adamson,
Peter, and Peter E. Pormann (trans.), The Philosophical Works of al-Kindi, Karachi: Oxford Uni-
versity Press, 2012, p. 97). For Avicenna’s criticism of Porphyry on the identity claim, see Kalin,
Ibrahim, Knowledge in Later Islamic Philosophy: Mulla Sadra on Existence, Intellect, and Intui-
tion, Karachi: Oxford University Press, 2010, pp. 50-56; Rizvi, Mulla Sadra, p. 911t.

' Whether abstraction or emanation is the dominant theory in Avicenna’s epistemology, is
one of the important topics for contemporary interpretations of Avicenna. This debate is mainly
heated by Dag Hasse (Hasse, Dag N., “Avicenna on abstraction,” in: Robert Wisnovsky (ed.),
Aspects of Avicenna, Princeton, NJ: Markus Wiener, 2001, pp. 39-82; see also D’Ancona, Cris-
tina, “Degrees of abstraction in Avicenna,” in: Simo Knuuttila and Pekka Karkkainen, Theories
of Perception in Medieval and Early Modern Philosophy, Dordrecht: Springer, 2008, pp. 47-71;
Acar, R., “Intellect vs. active intellect: Plotinus and Avicenna,” in: David C. Reisman and Ah-
med H. al-Rahim (eds.), Before and after Avicenna: Proceedings of the First Conference of the
Avicenna Study Group, Leiden: Brill, 2003, pp. 69-87; McGinnis, Jon, “Making abstraction less
abstract: the logical, psychological, and metaphysical dimensions of Avicenna’s theory of ab-
straction,” Proceedings of the ACPA, vol. 80 (2007), pp. 169—183. Previously, the issue was
discussed by Herbert Davidson (Davidson, H. A., Alfarabi, Avicenna and Averroes on Intellect:
Their Cosmologies, Theories of the Active Intellect and Theories of the Human Intellect, Oxford—
New York: Oxford University Press, 1992, p. 74ff.). Davidson and Fazlur Rahman favour ema-
nation in the process of producing intelligibles and think abstraction is merely a rhetorical tool.

!5 McGinnis prefers to translate ma ‘na as “connotational attribute.”

' Psychology of Shifa’, 1.5, 43.6-11. Tr. McGinnis (McGinnis, Jon, Avicenna, Oxford—
New York: Oxford University Press, 2010, p. 98, 99, 121).
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Different kinds of knowledge are in most cases due to different levels of ab-
straction. In the case of sense perception, the abstraction from material attributes
is at its lowest.'” The notion of knowledge manifested through such an idea of
abstraction is quite linear. In the case of sensation, the extra-mental object trig-
gers the process and a least abstracted sensible form is acquired.'® With internal
senses, material attributes of the form are further extracted and, at the level of
intellection, we have purely immaterial forms.'® Sadra’s description of sense
perception, on the other hand, is circular.

What is meant by circular can be explained by two points: first, the notions
objects, perception and the perceiver, together with the notion of sense organ,
melt into one being; second, from the beginning till the end of the process, dif-
ferent faculties or parts of the soul work together. Because of this cooperation,
Sadra claims that the real perceiver in the sensation is the soul, rather than the
particular sense organs. Another result of the circular description is that the
product in the sensation also becomes an object of imagination: No sense proc-
ess is completed without the interference of imagination.

I claim that it is essential for this circular account, to commit to monism, both
ontologically and psychologically. What I mean by ontological monism is that
existence is one single reality. Whether a monist theory can accommodate the
idea of gradation (fashkik), is beyond the scope of this article. However, in
Sadra’s case, the ontological monism stands together with the idea of gradation.
Thus, existence is a single reality that is the same in every existent. As a result,
it is univocal. What makes the multiplicity of beings possible is the manifesta-
tion of this one reality in the existents at different intensities and levels.

As for psychological monism, I use the term to refer to the unity of the soul
and to the ultimate activity of the soul, including perception of particulars. In
this second context of the term monism, three central claims of Sadrian psychol-
ogy come together. First, he claims that the soul is all its faculties.”” Second, he
claims that the soul is a unity. Third, he claims that the soul perceives both par-
ticulars and universals.”' There is a further point that combines these two plat-
forms. The soul, as well as its activities, are parts of the reality of existence and
levels of it. Each of these points will be illuminated below.

I

Let me now explain further in more detail, how Sadra shifts the dynamics in
the explanation of sensation to centralize the soul as an active agent and the out-

7 Psychology of Shifa, 11.2, 59.11-14.

'8 Caston, Victor, “Aristotle and the problem of intentionality,” Philosophy and Phenome-
nological Research, 58/2 (1998), p. 2541f.

" Aristotle, De Anima 429b4-5.

20 Sadra, Asfar, vol. 8, p. 261ff.

2 Sadra, Asfar, vol. 8, p. 274ff.
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come of the process as a level of existence. Sadra not only changes the dynam-
ics of defining the active agent (as the soul, as mentioned above), but also rede-
fines the object and the process of sense perception.

In contrast to Aristotle’s causal account, sensation is not triggered by the extra-
mental sense object for Sadra. The sensation is an internal and immaterial process.
The soul becomes attentive to an organ, and only after that, the sensation process
begins. Thus, in contrast to the causal account of the Peripatetics, Sadra’s sensa-
tion starts as an internal process. The soul’s attention is the beginning of the proc-
ess. The soul becomes attentive to an organ and then the sensation is triggered.””

Similarly, in contrast to the importance of the sense object, medium (more cen-
tral in Aristotle than in Avicenna), and the sense organ in Peripatetic theory, these
are reduced to being preparatory and somewhat accidental conditions in Sadrian
explanation. The object of the perception is internal and its presence is different
from imprinting. Here is an example of how he shifts the usage of proper objects
to a more immaterial one by changing the frame. Still using the Peripatetic
framework, he posits the sense organs and their proper objects as conditions of
sensation. Accordingly, the eye does not perceive the object perceived by the ear,
and so on.”’ He connects this to the identity claim. Accordingly, the notion of
proper objects® works because the percept and the perceiver are of the same na-
ture as the perceived object. “The object of perception is always from the genus of
the perceiver.”” The identity claim (or some implications of it) is already found in
the Aristotelian tradition, as mentioned above. However, Sadra redefines the iden-
tity as an internal relation of object, perceiver and perception. They are identical
in the sense that the object, the perceiver and the perception are all identical to
the soul. Thus, the object is no longer extra-mentally defined:

According to minute [or subtle] reflection, the sensible in essence is the form
which is present with the soul and not something extra-mental, corresponding to it.**

The notion of a medium continues to appear in the similar fashion, and is used
in a more spiritual meaning of the word, and is now related to i/luminative relation
(idafa ishraqiyya). Sadra explains in the Asfar that, for example, the contact be-
tween the seer and the object of sight is important, if not necessary. In the general

*2 Sadra, Asfar, vol. 8, pp. 274-275.

 “The intelligent ones by the self-evident [knowledge] of their intellects perceive that the
perception of the objects of sight is obtained in the sight and not in other than it, and the sensa-
tion of the sounds is obtained in the ear and not in other than it. Also, the self-evident [know-
ledge] judges that the tongue is not the organ of sight, and the eye is not the organ of taste.
It also judges that the tongue is [the organ of] taste and the eye is [the organ of] sight” (4sfar,
vol. 8, p. 274; tr. Peerwani, p. 201).

** Aristotle, De Anima, 11.6, 418a7ff.

» Sadra, Asfar, vol. 8, p. 188; Sadr al-Din Shirazi (Mulla Sadra), Spiritual Psychology:
The Fourth Intellectual Journey in Transcendent Philosophy: Volumes VIII and IX of the As-
far, tr. Latimah-Parvin Peerwani, London: ICAS, 2008, p. 139.

26 Sadra, Asfar, vol. 8, p. 238; Peerwani, p. 174.



166 Transcendent Philosophy of Mulla Sadra * Sumeyye Parildar

presentation, he keeps the notion of medium.”’ The essential move is observable
when he redefines the relation of the object and the agent in immaterial terms.

[The] illuminative relation is appropriate [to be called] the relation between
the agent of form and its essence. This relation, as we have established, is real-
ized in the vision between the soul and the form emanating from it on itself [or
its essence].”®

Not only is the sensation an immaterial process, but also its agent is not an
organ. According to this explanation, the real actor is the soul. By this move, the
physical organ that is the agent in the perception is turned into an immaterial
agent, which is the soul.

Also, the intelligent ones by the self-evident [knowledge] of their intellects
know that the seer is not the eye, nor the hearer the ear, nor the speaker the gul-
let, but it is the man who is the hearer, the seer and the speaker.29

In this immaterialist account of sensation, the sense organs are merely fools
and faculties for the soul. Sadra explains the soul’s need for these tools with a
metaphor about glasses. The fact that one needs glasses to see better does not
entail that the glasses are the seer.’® Unlike many philosophers of his time,
Sadra thinks that the soul can interact with the world unaided and that it can
perceive particulars.®’ As part of this approach, the soul plays an active role in
the production of sensation. Following Aristotle’s idea of change, the change
that is supposed to occur in the sense organ is performed by the soul. Aquinas’
words explain the passivity of the Aristotelian notion in its clearest expression
and show the contrast to the Sadrian account:

A sense is a passive power, meant to be in action by a sense object external
to it. This outside source of internal change is the per se object of sense percep-
tion and where it differs the nature of sense power differs (Aquinas, Summa the-
ologiae, 1.78.3).”

27 «It has been discussed earlier that the contact between the two [i.e., the seer and the ob-
ject of sight], though not a necessity, nevertheless it is necessary that there be either the object
of contact, or the existence of a corporeal intermediary between the two by which both the
intermediary and the passive object are under the rule of one body, some receiving the effect
because of the existence of aptitude in it, and some not receiving [the effect] due to the non-
existence of aptitude” (Sadra, Asfar, vol. 8, p. 235; Peerwani, p. 173).

8 Sadra, Asfar, vol. 8, p. 214; Peerwani, p. 159.

? Sadra, Asfar, vol. 8, p. 275; Peerwani, p. 202. Italics in this quotation and the quotations
to follow are mine.

30 Sadra, Asfar, vol. 8, p. 276; Peerwani, p. 203.

3! Sadra, Asfar, vol. 8, pp. 274ff. This is in contrast to both Aristotelian and Plotinian
separation between material and immaterial processes of knowledge and their organs. Aristotle
makes it clear that the process of sense is different from intellection: “Faculty of sensation is
dependent upon the body, thought is separable from it” (De Anima, 429b4-5). This is followed
by Avicenna as well (Najar V1, ed. Fakhry, p. 210ff.).

32 Aquinas, Thomas, Summa Theologiae, London: Blackfriars in Conjunction with Eyre
and Spottiswoode, 1963-1981 (61 vols.), vol. 11, p. 131.
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If perception is thought to be a passive process, then the mind can be considered
as some form of a container. In line with his denial of a passive process, Sadra rede-
fines the mind: the mind is the soul’s ability to acquire knowledge that has not yet
been attained.*®> One can think of the mind as a tabula rasa, which is filled and
shaped by the perceptions and experiences: “the soul is the same as its perceptions
and the things that are known (al-nafsu mahallun li-mudrikat wa-ma ‘limar).”>*
In terms of their ontological place, we need to remember that the soul is the same as
its experiences. Thus, the existence of the sensible is dependent on the soul, and this
presence requires a realm. Sadra names this as the realm of imagination.

Rather, [according to us,] it is through the subsistence of its form by the per-
ceiver.

[K]now that every sensible perception’s subsistence is by the imaginative
perception, and every imaginative perception’s subsistence is by the intellection.
Also, if a sense separates from the intellect it cannot exist, for its existence with-
out the intelligence is not possible.*®

The identity of the soul, the perception and existence entails the presence of
imagination in us, yet it is not an independent existential level. This level is de-
pendent on the soul. This level of existence is formulized with a twist, and pre-
sented as identical to the human soul. This point is further discussed below.

What is sensed, is an abstracted form. In this manner, Mulla Sadra’s sensible
form and the Peripatetics’ sensible form appear to have the common feature of
being abstracted. According to the Peripatetic explanation of vision, for exam-
ple, the sensible forms are abstracted by human being, while, in Mulla Sadra’s
view, the abstracted forms emanate from a realm that is purer and nobler than
the extra-mental material world. Importantly, the real object is defined as an
internally created form. This form is the actual perceiver and the actual sensible
object at the same time. The form present in the matter in the extra-mental world
is neither perceiver nor sensible object. It is only a preparatory condition for the
emanation of that (actually cognized) form.*’

It is human beings’ similarity to God*® and the bestowed ability to create
forms that makes this kind of process possible.”” Another conclusion is that the

33 Chittick, William C., “On the teleology of perception,” in: S. Gh. Safavi (ed.), Percep-
tion according to Mulla Sadra, London: Salman-Azadeh Publications, 2002, pp. 220-221.

3* Sadr al-Din Shirazi (Mulla Sadra), “al-Masa’il al-qudsiyya,” in: idem, Rasa il-i falsafi,
ed. S. J. Ashtiyant, Mashhad: Mashhad University Press, 1973, p. 51.

35 Sadra, Asfar, vol. 8, p. 277; Peerwani, p. 204.

36 Sadra, Asfar, vol. 8, pp. 239-240; Peerwani, p. 176.

37 Sadra, Asfar, vol. 8, pp. 212-213.

% The idea of godlikeness of human being appeared long before Sadra. The similarity
manifests itself as human beings’ ability to gradual perfection and their ability to create mental
forms. For a detailed discussion of the idea of godlikeness (homoiosis theos), see Sedley,
David, “The ideal of godlikeness,” in: G. Fine (ed.), Plato 2: Ethics, Politics, Religion, and the
Soul, Oxford: Oxford University Press, 1999, pp. 309—328.

% Sadra, Asfar, vol. 1, pp. 317-318.
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human beings have a world of their own.*" Imagination is the faculty where hu-
man beings’ capacity to create becomes manifest.

In terms of explaining the nature of the created forms, Sadra takes a further
step (from relating them to merely imagination) and links the process to the in-
tellect as well. According to him, imagination is dependent on the activity of the
intellect.If so, sensation is then dependent on the intellect. What is more, Sadra
claims that the sensibles are intelligibles: “Now every sensible is an intelligible,
in the sense the intellect perceives it in reality.”*' The correspondence is trans-
formed into a mental relation. The forms are created by imagination and, for
this reason, no sensation becomes complete without the intervention of imagina-
tion. Thus, the objects of sense perception are also objects of imagination. An-
other important conclusion of this evaluation is that mental existents are pro-
duced by the soul and sense perception is part of this production process. The
products of the experience of sense are mental existents.

According to Sadra’s monist ontology, all existents share the same reality.
Mental beings are not excluded from this schema. Sadra treats the sense objects
as mentally constructed. As a result, they are mental and they share the same
features. Hence, the created forms are particular existents that resemble the ex-
ternal form in dimensions and positions.**

Like many aspects of his psychology, Sadra’s active understanding of the
perceptive soul is reminiscent of some Neoplatonic approaches. Despite this
similarity, Sadra’s monism differs from that of Plotinus by the former’s dualist
approach to cognitive processes. The part of the soul that acquires particular
knowledge is separate from the part which is purely immaterial. Another feature
of this separated notion of the intellect concerns change in the soul. According
to Plotinus, the purely immaterial soul is never subject to change.”® Yet, in con-
trast to Plotinus, another Neoplatonist, lamblichus, challenges this idea, apply-
ing the idea of change to the soul.* Mulla Sadra too follows the claim that the
soul is subject to change. Moreover, it is subject to substantial change.*’ The

40 Sadra, Asfar, vol. 1, pp. 314-315.

4 Sadra, Asfar, vol. 8, p. 240; Peerwani, p. 176.

2 Sadra, Asfar, vol. 8, p. 282.

# Steel, Carlos G., The Changing Self: A Study of the Soul in Later Neoplatonism: lam-
blichus, Damascius, and Priscianus, Brussel: Koninklijke Academie voor Wetenschappen,
Letteren en Schone Kunsten van Belgig, 1978, p. 157.

* Steel, pp. 156-157.

* Substantial motion is an important shift from the Peripatetic tradition, as the notion of
change in substance is radically anti-Aristotelian and anti-Avicennan. According to the Peripa-
tetics, change can only occur in the four categories—those of quality, quantity, place and posi-
tion (McGinnis, Avicenna, pp. 84—87; Aristotle, Categories, 3b32—4a5). Substantial change is
an important principle for the understanding of Mulla Sadra’s theory of the nature of the soul.
Thanks to this idea, we find a unique explanation of human nature, which goes beyond dualist
or materialist explanations. For an elaborate discussion of Sadra’s notion of tashkik in relation
to substantial change, see Rizvi, Sajjad H., “Process metaphysics in Islam? Avicenna and
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abstracted form which the soul created during sensation causes the soul to un-
dergo change.

Simply by virtue of the fact that a human being can be unified with its ob-
jects of perception, the knowledge process changes it and knowledge occurs as a
substantial movement. The lowest levels of perception are not excluded from
such change in the human and in their identity. The essential change that the
soul undergoes even at the lowest levels of knowledge engenders a different
approach to knowledge itself. Knowledge is the process in which the soul trav-
els from a material being into an immaterial one. A further claim is also made—
namely, that knowledge is indeed a mode of existence. Knowledge is a level of
existence and with the increase of knowledge the soul changes and travels to a
different level of existence. Thus, through knowledge, the soul changes in its
essence. According to the identity principle, the soul is nothing but the things
that it perceives:

All of man’s real perceptions and all of his knowledge, intelligible or sensi-
ble ... are not separable from its existence and distinct from its existence. But its
precept is essentially just its very existence.*

The idea that each level of knowledge is a level of existence can be combined
with another principle of Sadrian psychology, namely that the soul is the very
things that it perceives. This results in the conclusion that each experience is a
level of the human soul. Accordingly, Sadra says:

The investigation is, the soul has three modalities of being—intellective,
imaginative and sensory. It has the unification with intellect, imagination and
senses. So the soul at its perception of the sensibles becomes precisely the same
as the senses."’

This presentation is interesting for a number of reasons. One of the striking
issues is Sadra’s immaterialization of the process. This is related to my claim
that Sadra is a hard-core internalist and monist. Moreover, this approach has
implications that break the material-immaterial dichotomy. Let us remember the
centrality of sensation for the animal soul. For Plotinus, as well as for Avicenna,
the faculties related to the animal are considered to be material. When sensation
is presented as an immaterial case, the aforementioned materiality of the ani-

Mulla Sadra on intensification in being,” in: David Reisman (ed.), Before and after Avicenna,
Leiden: Brill, 2003, p. 233.

4 Sadr al-Din Shirazi (Mulla Sadra), al-Shawahid al-rubiibiyya, ed. S. J. Ashtiyani, with
glosses of H. M. H. Sabzawari, Tehran: Imperial Iranian Academy of Philosophy, 1967,
p. 203; tr. by S. Darebidy in: Darebidy, Sanei M., “Certainty and innate knowledge: a com-
parative comparison of the theory of knowledge of Mulla Sadra and Descartes,” in: S. Gh.
Safavi (ed.), Perception according to Mulla Sadra, London: Salman-Azadeh Publications,
2002, p. 177.

47 Sadra, Asfar, vol. 8, p. 278; Peerwani, p. 205.
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mal’s soul is questioned.* Either the animal faculties in human and animal are
going to be regarded as being different, and as a result, it will be material in one
and immaterial in the other case; or the animal soul will be considered immate-
rial too. Sadra choses the second stance and, in a separate section, attempts to
show that the animal soul is immaterial.*’ This gives us a strong case for claim-
ing that Sadra’s psychology is monist.

Earlier, I mentioned that Mulla Sadra manages to produce a balanced ap-
proach to the relation of the human and the extra-mental world. However, what I
discussed so far explains only a radically internalist sensation theory, in which
the notion of mental existence is built upon a creative and active notion of the
soul. How does he achieve the balanced approach, if even the sensible forms are
internal and the relation to the extra-mental world is only preparatory? What is
more, how can he escape being a solipsist if the forms created in the soul are
claimed not to be the same as the forms in the extra-mental beings? In order to
explain this, the second part of this article needs to focus on his monist ontology.
What relates the forms in the mind and the forms in the objects of the extra-
mental world to each other is the fact that they share the same reality.

* The idea that “animal soul is material” can be challenged through differentiating be-
tween the notions of “being material” and “being related to matter.” In this case, although the
animal soul is related to the material body, it is still considered not to be material. What might
weaken this challenge is that Avicenna uses the flying man argument in relation to only ra-
tional soul. If one claims that the flying man argument is constructed to prove immateriality of
the soul, then the application of the argument merely to the rational soul proves that only the
rational soul is to be considered immaterial. I am grateful to Andreas Lammer for his insight
on this and for arguing against the materiality of the animal soul in Avicenna’s system.

# Sadra, Asfar, vol. 8, p. 45ff.; Peerwani, p. 33ff. The passage in the Asfar where Sadra
rephrases the flying man argument with application to animals, instead of the human soul, is
intriguing. For him, all levels of existence have consciousness, manifest consciousness accord-
ing to the degree of their perfection. The same is valid for immateriality and immateriality of
the soul (of the vegetable soul as well as of the animal soul). “Man cannot know the external
parts [of his body] except through his senses; nor can he know the internal parts [of his body]
except through the dissection [of the body]. Also, an animal cannot know its parts [of the body],
and if it knows then it is through one of the two [afore-mentioned] ways. Another demonstration
that animal is not just a sensible frame: We say, if it is postulated that an animal is created sud-
denly, and created as a perfect [entity], but its senses are veiled to see the external things; that it
is suspended in the void or in the absolute air; that nothing collides with it in [its] standing in the
air; that it does not sense anything from the qualities; its limbs have been severed so there is no
mutual contact [between it and its limbs]. Now in this condition also it is able to perceive its self
[or essence], and can become oblivious to all its external and internal parts [of its body]. Nay, it is
able to affirm its self but is not able to affirm that it has extension, height, breadth, or any direc-
tion. Even if it imagines a position, or a direction, or an organ [of the body] in that state, it is not
able to imagine that any of those is a part of its self. Thus it is evident that the one who is aware
of itself is other than the one from which it is oblivious. Therefore, its ipseity is different from all
the parts [of its body]” (Sadra, 4sfar, vol. 8, p. 47; Peerwani, p. 35). For extended application of
consciousness with respect to animal, see Kalin, pp. 96, 106.
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Sadra’s ontology combines two homologies, placing the human in between
(barzakh) God and the cosmos. We need to explain his monist ontology further,
because the similarity of the human realm and the cosmos relies on a stronger
idea that all share the same reality. What combines them is not only the fact that
the human being is a microcosm, but also the fact that all existents share the
same reality. Now, the question is, how is this monist ontology explained?

v

Making his first step towards a radical monism, Sadra leaves nothing outside
existence and supports the idea with the principle of priority of existence. The
second step ascertains that all existents are defined as sharing the same reality.
The first level of this second step is represented by the idea that existence is the
principle of one and many, and its second level posits the simplicity principle. Let
us start evaluation of his ontology with the first step, with his notion of primacy.

Mulla Sadra makes primacy an important part of his philosophical system,
and in a way he re-contextualizes the discourse on primacy.”® He talks about the
primacy of existence, using this principle in three meanings: The first meaning
pertains to extra-mental reality. In the extra-mental reality, there are no distinct
entities called essence and existence. All that is real is existence. Second, pri-
macy means having the capacity of affecting. Thus, existence is the source of
causes. Its primacy means that existence is the main cause of all existents.
A related consequence is that things are differentiated and become themselves
through their own existence, not through another cause. Third, primacy is simi-

%% The notion of ontological priority can be found in Aristotle’s priority by nature and sub-
stance (Metaphysics 1019a2—14). He mentions three other types of priority in the same chapter
of Metaphysics Z. The first set includes priority by “being in the beginning,” “by reference to
something,” “by place,” “by being prior in time,” “prior in movement,” “in power,” or “in ar-
rangement.” The second set includes epistemological priority. For example, things that are prior
in formula are different from things prior in perception. Whilst universals are prior in the former,
particulars come prior in the latter (Metaphysics, 1018b9-1019a). His Categories have a more
systematised list of different priorities: temporal priority; priority by being in a sequence that
cannot be reversed (as in “one” being prior to “two”); priority in reference to something in an
arrangement (as letters are prior to syllables); natural priority in terms of importance (as in the
priority of honour and love), and natural priority in terms of an implication (as in a cause being
prior to its effect) (Aristotle, Categories, 14a26—14b23). Avicenna makes the link between prior-
ity of rank (martab?) and nature. For example, the body is prior to the animal in comparison to
substance and the position of substance as a principle (Avicenna, llahiyyat al-Shifa’, eds. al-
Ab Qanawati, Mahmid al-Khudayri, Fu’ad al-Ahwani, 2™ ed., Qumm: Maktabat Ayat Allah
al-‘Uzma al-Mar*asht al-Najaff, 1984, IV.1, p. 163, tr. Marmura, p. 125). He adds a dimension
by showing the application of primacy to the notion of existence. One example is that one
existent is dependent on the other, e.g., the multiplicity is posterior to one. This is not in terms
of bestowing existence, but rather owing to the fact that the posterior existent is necessarily
linked to the primary one (Avicenna, llahiyyat al-Shifa’, IV.1, p. 163, tr. Marmura, p. 125).

<
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lar to substantiality and independence: primacy means that existence exists
without needing or depending upon anything else.

In short, primacy refers to the main source of independent reality and the
main principle other things rely on. Thus, primacy of existence means that exis-
tence is the main principle. If existence is taken as the primary reality, then the
language of quiddity-based philosophy must change. For example, there is no
longer identity between the concepts individual, reality, and quiddity (dhat,
haqiqa, and mahiya).”' According to Mulla Sadra, reality is identical with exis-
tence (wujid), but quiddity (mahiya) is not. In this explanation, the process of
knowledge is consequently different from that of Avicenna’s. It is no longer cer-
tain knowledge, according to Sadra, when knowledge is gathered through the
quiddity (mahiya),” since quiddity is not the bearer of the reality of things.

Indeed, for Mulla Sadra (as the first meaning of primacy suggests), there is
only existence. There is no dichotomy of existence and quiddity in reality. All that
quiddity is, is a shadow of reality and a shadow of existence™ created by the
minds, and dependent on the minds. As there is nothing outside existence, it can-
not be defined. Definitions consist of genus and differentia. There cannot be any
differentia given that existence can supposedly be differentiated from.>* Moreover,
the first meaning implies that mental beings are real. The comprehensibility of
existence means that even impossible things can enjoy some kind of existence.”

For Mulla Sadra, wujid is the principle of unity and multiplicity. The sim-
plicity of wujiid entails that each level of existence comprehends the features of
the lower levels. In order to present his idea of wujiid in a comprehensive fash-
ion, he talks about three degrees of existence. The first degree is wujiid which
does not depend upon anything other than itself. This is the principle of all
things and it is beyond the bounds of any limits. The second degree is wujid
that is dependent on something other than itself. Sadra lists various examples,
such as intelligences and the souls of the heavens and the basic natures (heat,
cold, dryness, and humidity), and celestial bodies, and material substances. The
first two degrees recall Avicenna’s classification of wujid into necessary and
contingent.* His classification is also built on the idea that all that exists should
be dependent on one Necessary Existent and that regressive dependence is im-
possible. This is not only a theory of beings, but also Avicenna’s version of the
ontological proof of God (“proof of the veracious”: burhan al-siddigin). Mulla
Sadra does not criticise Avicennan terminology, nor does he try to revise or change

3! Avicenna, llahiyyat al-Shifa’, 1.5, p. 31, tr. Marmura, p. 24.

52 Kalin, p. 104.

%3 Sadr al-Din Shirazi (Mulla Sadra), al-Shawahid al-rubibiyya, ed. S. J. Ashtiyani, with
glosses of H. M. H. SabzawarT, Tehran: Imperial Iranian Academy of Philosophy, 1967, pp. 7-8.

** Sadra, Shawahid, p. 6; Sadr al-Din Shirazi (Mulla Sadra), Masha ‘ir, intr. H. Corbin, ed.
Dr. F. M. Halil al-Bun, Tehran: Anjuman-i iranshinasi-yi Faransa, 2000, pp. 6-8.

% Sadra, Asfar, vol. 1, p. 268.

% Avicenna, llahiyyat al-Shifa’, 1.6, p. 29ff.
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its language. Moreover, he places Avicennan language of wujiid at the heart of his
ontology. Yet he changes the context in which this language is used, and intro-
duces a loose usage by interchangeably using the word wujiid with mawjiid.”” The
third degree is wujiid munbasit (“extended”). With this third level, Sadra makes a
similar shift in Avicennan language. This level of existence is extension and com-
prehension of individual concrete things and quiddities. The relation of wujiid to
the existents (mawyiid) is not in a manner which is like that of the abstract univer-
sals and abstract quiddities. Extension is explained through the Gnostic concept
of “the Compassionate Breath” (al-nafas al-rahmani).

This wujiid is in reality the first emanated among contingent beings (al-sadir
al-awwal) from the First Cause (al-‘illa al-uila), and is called “the Truth by
which creation is created” (al-haqq al-makhluq bihi). And this wujiid is the
source and principle of the existence of the universe, and its life and its light
which penetrates into all that there is in the heavens and the earths. It exists in all
things according to that thing in such a way that in the intellect it is intellect, in
the soul it is soul, in nature it is nature, in the body it is body, in substance it is
substance, and in accident it is accident.’®

The explanation of wujiid munbasit is a unique synthesis of Mulla Sadra’s
gradational ontology (fashkik) and the principle of the primacy of existence. This
combination enables Mulla Sadra to talk about everything in terms of existence,
irrespective of whether something is impossible, possible or non-existent. Mulla
Sadra also thinks wujiid munbasit is one,”’ which explains that all existents carry
the same homogenous existence. This one-reality takes the shape of the thing
that exists, so in the intellect we find it as intellect, and in the soul as soul, in the
body as body and so on. If this is interpreted further, one can also say that exis-
tence is the same as existents. This is also compatible with Mulla Sadra’s idea
that every existent is particular and individuated: “You have already come to
know that wujiid is a concrete, simple reality and that it is not a natural univer-
sal.”® This additionally explains why Mulla Sadra rejects a concept of wujiid as
the reality of wujiid which contains all the different examples of existents. What
we have in hand about wujiid is nothing except the particular existents. What col-
lects them, in reality is God. There is no existence other than God. And, in relation
to God’s creation, there is no other holistic entity that we can call “existence,”

T A further explanation of how wujiid is the same as mawjid is given in the Masha‘ir:
“Wujid is positive and real, which is the result of our previous demonstrations showing that
wujid is real and is that which is the principle of effects [on things] and the source of determi-
nations and that by which quiddity becomes existent and that by which non-existence is re-
pulsed from it. Such wujiid is a wujiid in concrete” (Sadra, Masha ‘ir, pp. 28-29, Sadr al-Din
Shirazi (Mulla Sadra), Metaphysical Penetrations: A Parallel English-Arabic Text, tr. S. H. Nasr,
ed. Ibrahim Kalin, Provo, UT: Brigham Young University Press, 2014, p. 30).

58 Sadra, Masha ir, pp. 40—41, Nasr, pp. 44-45.

% Sadra, Asfar, vol. 2, p. 347.

60 Sadra, Masha ‘ir, p. 33, Nasr, p. 35.



174 Transcendent Philosophy of Mulla Sadra * Sumeyye Parildar

there are existents which manifest the different levels of the reality of existence.
The whole universe is built on a relation of this kind. It is thus made clear that
wujiid is not an empty concept, it is also not an ontological content-less situation
that happens to things as if wujird is added on or attached to quiddity. Not only
is wujiid the most comprehensive reality, it is also a dynamic reality. This is the
reason why it cannot be constrained by the static frames of quiddity.

The primacy of wujid implies a number of characteristics inherent in it.
This is the reality all realities in the world depend on. Firstly, there is nothing
outside wujiid.*" All that can be talked about, or referred to, including a negation
of its existence, is listed under wujid in Mulla Sadra’s philosophy. Wujid is not
only the most comprehensive concept, beyond which there is nothing in reality.
As the ultimate reality, it is God that really exists. Everything other than God
has a dependent and accidental existence which can also be expressed as rela-
tional-copulative and shadowy. In agreement with the Peripatetic philosophers,
Mulla Sadra posits existence as the most common and evident primary reality.*?
Another characteristic of it is the absence of opposite. This, in terms of neces-
sary being, was claimed by such Peripatetics as Farabi and Avicenna.®®

For Mulla Sadra, not only necessary being, but also being in general has no
opposite.®* Non-existence is not an opposite of wujiid, non-existence is the ab-
sence of it. This is again related to the generality of wujiid. An idea of “oppo-
site” requires two contraries that fall under one genus. However, it was men-
tioned that wujiid is the most general concept and there is nothing else that has a
common genus with wujid. Non-existence is not excluded from wujiid, as it has
its share of existence as well.”” It is re-defined as an artificial concept created by
assuming the primacy of existence. Not having a genus or definition, wujid is
not substance or accident.®® Quiddities, in contrast, accept division and have
parts, such as form and matter, and genus and differentia. This is due to quiddity
being a secondary and mental reality in comparison to wujid. The idea that wu-
jud has parts is rejected as well. Parts can be mental or extra-mental. Mental
parts require genus and differentia, and extra-mental ones require matter and
form.®” Wujiid cannot be considered in relation to any of these.

o1 Bahmanyar ibn al-Marzuban, Abu al-Hasan, al-Tahsil, Tehran: Danishgah-i Tihran,
1996, p. 280; Sadra, 4sfar, vol. 1, p. 33.

62 “The reality (inniyyah) of wujid is the most manifest of things presentially and through
direct discovery” (Sadra, Masha ‘ir, p. 6, Nasr, pp. 6-7).

83 al-Farabi, al-Madina al-fadila, tr. R. Walzer, in S. H. Nasr and M. Aminrazavi (eds.),
An Anthology of Philosophy in Persia, vol. 1. From Zoroaster to ‘Umar Khayyam, 2™ ed.,
London: I. B. Tauris, 2008, p. 139.

5 Sadra, Asfar, vol. 1, p. 398.

% Sadra, Asfar, vol. 1, p. 401.

5 Sadra, Asfar, vol. 1, pp. 62, 258; vol. 6, p. 57.

57 “The englobing of existing things by the reality of wujiid is not like the englobing of
particulars by a universal concept, and its holding valid for them ... the reality of wujid is not
a genus nor a species nor an accident since it is not a natural universal (kulli tabi ‘7). Rather its
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One essential feature is that wujiid is a simple affair (amr basif).”® This is
how wujiid is the reality and all other things take their reality from it. Thus, one
should combine the two features that wujiid is the reality and that it is simple.
One of the implications of the simplicity is that neither existence nor existents
are compounds of any kind, e.g., form and matter. Analysable parts of existents
are products of the human mind and the result of mental analysis:

Therefore we say: each of the realities of these species has a mode of exis-
tence as a material body by which its members are differentiated, through which
its individuals are multiplied, and in which they are found closely tied to one an-
other in terms of space or time. In the same way, each of them has a specific in-
tellective existence, differentiating its species in meaning and concept. |...]

E)géstence by itself is inclusive of all these meanings with its simplicity and
unity.

This is the principle of basit al-haqgiga, according to which, existence is a
simple reality. The notion of simplicity is applied at this point in a Neoplatonic
way, also meaning comprehensiveness. In the case of existence, which is de-
signed as a reality that is manifested in varying degrees, this means that exis-
tence comprehends different levels of existents. Each higher level of being com-
prehends the lower levels.

Simplicity is completed with the notion of existence being the principle of
one and many. So we have one reality manifested in all existents, yet each being
is differentiated from other beings by its own locus in existence. The principle
of differentiation is existence, and the principle that is shared by all is existence.
Thus, existence is the principle of one and many.”

englobing is of another kind of englobing which is not known except by the gnostics, those who
are ‘firm in knowledge’ (al-rasikhin fi’l- ilm). It is interpreted sometimes as the ‘Breath of the
Compassionate’ (nafas al-Rahman), sometimes as the Compassion ‘which embraces all things,’
or as the ‘reality (al-haqq) by which things are created (al-khalg),” according to a group of gnos-
tics; and as the expansion (basf) of the light of wujiid upon the temples of contingent beings (ha-
yakil al-mumkinat) and the receptivity of the quiddities and its [the light of wujiid’s] descent
(nuziil) into the domiciles of ipseities (manazil al-huwiyyat)” (Masha ‘ir, p. 9, tr. p. 9).

68 Sadra, Masha ‘ir, p. 7.

 Risala fi ittihad al-‘aqil wa-l-ma ‘il in Kalin, 2010, pp. 281-282.

70 «“you have come to know that wujiid is a single, simple reality. Its individuations are not
differentiated between themselves by things essential, such as genus, specific difference and
the like. Rather, they are differentiated from each other by perfection or deficiency, self-
sufficiency or poverty. Now, deficiency and poverty are not things which are postulated by the
reality of wujiid itself. If this were so, there would be no Necessary Being. The consequent is
false, as was established; the antecedent must therefore also be false.

“It has become therefore evident that the reality of wujid is, in itself, complete and perfect,
infinite in power and intensity. Deficiency, shortcomings, contingency and the like only come
from what is secondary and caused. Inevitably the caused is not equal to the cause and the
emanated is not equal to the source of emanation. It is therefore evident that the Necessary
Being is the plenary perfection of all things; it is the wujid of all existences and the Light of
all lights” (Nasr, p. 49).
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I think the combination of these two principles—the simplicity and the no-
tion that existence is the principle of one and many—makes Sadra’s idea of wu-
jiid similar to Parmenidean idea of existence.”' Sadra accepts and writes about
the Neoplatonic idea of cosmos, which starts with one emanating from one.
However, the idea that wujid is the principle of one and many rests on the onto-
logical gradation of wujiid, which, in turn, rests on the idea that existence is one
and the same reality that is manifested at different levels. Sadra’s wujiid is uni-
vocal. In his theory, the explanatory role of emanation is kept, yet gradation is
built on a stronger idea of oneness that is shared by all existents.’””

Another indicator of Sadra’s monism is his rejection of the idea of a state as
an in-between status between existence and nonexistence. Indeed, he does not
even admit the dichotomy of existence and nonexistence. Sadra’s main idea is
that the things that can be said about nonexistents (ma ‘dimat), including the
negated attributes (sifa salbiya), are all eventually said about wujiid.” Their
separation from the extra-mental existence, which is one of the levels of wujid,
does not benefit their togetherness in existence per se. Its benefit for non-
existence is not due to its being a concept. As a concept, it is not different from
other concepts. According to Sadra, the estimative power can abstract the sub-
ject for non-existent (ma ‘diim) and judge that it is vain or invalid, not according
to the concept itself as the representative concept in mind. That is rather in ulti-
mate nonexistence (‘adam mutlag).”*

Non-existence, too, is similar to ultimate non-existence ( ‘adam mutlaqg), but
only from a different perspective. In terms of its concept, it has a share in ulti-
mate existence (wujiid mutlaq). It is evident that what non-existence and exis-
tents (‘adam wa mawyiidat) share in terms of wujiid is not the wujid from which
nonexistence ( ‘adam) is said to be free (muta ‘arri) or mawjidat that are said to
be opposite of. ma ‘diim is indeed a mental abstraction. Its wujird is due to its

"' The interpretation of Parmenidean existence is a difficult affair. Not going into the de-
tails of the sophisticated discussions on the issue, I shall content myself with stating that the
similarity I mentioned above is due to Curd’s interpretation of Parmenides and my reading of
Sadra that the existence is a univocal reality. Both readings deny that existence is different
from its existents and that the existence is one single thing other than existents. The crucial
point for the recent readings is the realism of individual beings (Curd, Patricia, The Legacy of
Parmenides: Eleatic Monism and Later Presocratic Thought, Las Vegas, NV: Parmenides
Publishing, 2004).

2 “Verily the reality of everything is its wujiid, which is that from which its effects and
[existential] conditions result. Wujiid is therefore the most appropriate of all things to possess
reality because that which is other than it [wujiid] becomes the possessor of reality through it,
and it [wujid)] is the reality of all that possesses reality, and it does not need, in its possessing
reality, another reality. It is in itself in the objective world, and other than it by which I mean
that the quiddities exist objectively through it and not through their own essence” (Sadra,
Masha ‘ir, pp. 10-11; Nasr, p. 11).

3 Sadra, Asfar, vol. 1, p. 400.

™ Sadra, Asfar, vol. 1, p. 400.
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conceptual existence in the mind.” Concept is an intellectual existence and is
one of the individuals of the ultimate existence (wujiid mutlaq).

Sadra lists the different cases of ma ‘dizm that the mind can imagine, such as
the non-existence per se, the non-existence of non-existence, ultimate non-
existence (‘adam mutlaq), ultimate non-existent (ma ‘ditm mutlaq), non-existent
in the mind, and all the impossibles, the ultimate unknown (majhil mutlag), and
so on. As soon as the mind can imagine or estimate these things, it can also
make judgements on them. One cannot predicate them through common predi-
cation (haml sha ‘yi), as they are not about natures that are in the mind or in the
external world. Thus, such predication is the first one (haml awwali).”®

Mulla Sadra’s evaluation of non-existents as having some share of existence
makes one think that, in reality, Sadra rejects non-existence itself. Non-existence,
according to him, is nothing but a concept produced by the mind. And, as a con-
cept, it has its fair share of existence.

How about ultimate non-existence? Farabi and the Mu‘tazila say that non-
existence is a thing. Avicenna says that the ultimate non-existent’’ is not a thing.
How about Mulla Sadra? According to Sadra, as his principle of the primacy of
existence implies, the distinction between existence and quiddity is a mental con-
struct. The reality is existence, and as existence is not content-less, as soon as the
mind is directed towards things, their quiddity is constructed by the mind. Accord-
ing to this approach, quiddity is a secondary universal. All universals, as well as
quiddities, are mental constructs which depend on the human being for their exis-
tence. Non-existence is a mental construct and, in reality, apart from this construc-
tion, there is nothing to be referred to as non-existence. Thus, he rejects the notion
of non-existence totally, and rejects that non-existence is a thing.

To sum up what has been said about quiddity and nonexistence, despite their
being deprived of reality, both still have their share of existence. Both nonexis-
tence and quiddity are mental existents and can be regarded as individuated and
low levels of reality.

v

Now, we have enough data to put together a theory of mental existence. First
question is, “what is mental existence?” According to Sadra, it is one of the lev-
els of existence—albeit a shadowy one, which means it has no effects. In its
existence, it is dependent on the human being. Yet, it is also one of the variables
of the soul’s substantial change. Sense perception in this thinking plays a pre-
paratory role for the soul’s progress from material to immaterial. As the subsis-

> Sadra, Asfar, vol. 1, p. 401.

76 Sadra, Asfar, vol. 1, p. 402.

77 Tt may be interesting to ask whether non-existence or the non-existent is the central no-
tion of discussion at this point. Many thanks to Laura Hassan as she attracted my attention to
this nuance.
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tence of mental forms is through the soul, the soul is not a container of forms.
It is rather the case that the soul consists of experiences, cognitive processes,
and mental constructs. Existence, the soul and the sensation are similarly mani-
fested as dynamic and gradational.

My original claim was that Sadra endorses ontological and psychological
monism due to the above-mentioned understanding of mental being. His onto-
logical monism rests on four claims: 1) the primacy of existence and the claim
that there is no reality beyond or other than existence; 2) existence is a simple
reality; 3) existence is a dynamic reality. Accordingly, existence is manifested in
varying intensities and grades. Existence is the principle of individuation and
commonality, of one and many;4) the last claim, which I find most essential for
his monism, is that existence is a single reality. Every existent shares the fea-
tures of this same reality.

Sadra’s ontology and psychology are tightly interwoven in his theory of
mental beings. The features of external existence, such as manifestation in dif-
ferent degrees, individuation, etc. are observable in mental beings as well. His
psychological monism, in turn, can be formulated in three closely related state-
ments: 1) the soul is a unity; 2) the soul is all its faculties. In order for these two
claims to function, he needs to redefine the scope of activities for the soul. 3) the
soul perceives particulars as well as universals.

The principle that a human is the same as his/her experiences, together with
the claim that knowledge is a mode of existence, brings the two platforms of
monism together. The idea that human is a microcosm proves the theory im-
mune to solipsism and maintains that the soul’s creations are always related and
(at some varying levels) similar to the objects in extra-mental reality.

To conclude, I want to give one example of the combination of these two mon-
isms concerning the perception of mental beings through sensation. It showcases
the idea of gradation at the same time.

Sadra admits levels in sensation. There are lower and higher capacities of
sensation (such as hearing heavenly music, etc.). When he describes the sensa-
tion of the higher realms, Sadra has a stance similar to the position of the Neo-
platonists and the Ikhwan al-Safa.”® However, the idea of the unity of the soul is
stronger for him and he explains material and immaterial parts of the soul in a
similar manner. As for the higher senses, similarly, he connects them to the ma-
terial senses. He manages this by a monist approach that treats even the lower
levels of the soul’s functions as immaterial. The idea of the unity of the soul and
the principle of identity are brought into the picture and, as a result, the journey
of a soul is connected to its ability to perceive smells, music, etc. of the higher
realms eventually. Thus, there is gradation in the sensation itself.”

"8 Sadra, Asfar, vol. 8, p. 208.
7 “The psychic Man has the sensations of the things by his essence, and the judgment on
them by his essence. He does not need the natural [bodily] tools for his perception and act. So
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The reality of existence is dynamic and, in a sense, beyond the scope of the
mind. As soon as the human being confronts the dynamic reality, it is frozen by
the mind and quiddity is produced as a mental construct. “Verily, the qualifica-
tion of quiddity by wujiid is an intelligible qualification, and an accidentality
based upon the analysis by the mind.”*

In this sense, the reality of things remains hidden from the human being. The
fact that the sensible forms created in the human being are similar—but not
identical—to their extra-mental models is also related to this fact.

Know that to all wujidat there correspond external realities; however, their
names are unknown. In order to supply these names, we say “the existence of
this,” “the existence of that.” Moreover, the totality of it necessitates in the mind
a general concept. In contrast, different things and quiddities have names and
properties which are known. However, it is not possible to express the real wujid
of each thing among all the different things, or real wujid of everything, through
a name or a qualification, because the formation of names and qualifications is in
correspondence with concepts and universals used in logic, not in correspon-
dence with individual ipseities of wujiid, nor of concrete forms.*'

The capacity to perceive the reality of things, as well as creating forms in the
soul in the perfect versions is dependent on the human soul’s own perfection.
Sadra posits that all human beings have the creative capacity, but a perfected
soul, i.e., a Gnostic, can even cause effects in the extra-mental world, although
temporarily.

This example shows that mental existence is also graded in degrees. The
level of the perfection of the soul is mirrored in the form which the human being
creates. The perfected soul is a form that is created in a closer resemblance to
the reality.
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Janis Esots
(The Institute of Ismaili Studies, UK)

MULLA SADRA’S TEACHING
ON CORPOREAL RESURRECTION

According to the tenets of Mulla Sadra, the difference between the three
kinds of perception (sensible, imaginal, and intellectual) is a difference in the
intensity of their existence, but not in essence. Therefore, like Plotinus, he be-
lieves senses to be weak intellects and intellects, strong senses.! If so, his state-
ment that most human beings do not experience spiritual (i.e., intellectual) res-
urrection should be understood to the effect that they do experience it, but their
experience is weak and of low intensity, for which reason it should be better
described as an imaginal one. The usage of the traditional theological terms
ma ‘ad rithant instead of ma‘ad ‘aqli and ma‘ad jusmant for ma‘ad khayalr is
only for the sake of convenience and in order to avoid undesired problems with
the exoteric scholars (al- ‘ulama’ al-zahirin).

While Ibn Stna is uncertain (or, to put it better, has little care) about the
ma ‘ad of those human beings who fail to come in touch with the Active Intellect,
Sadra is very certain that they do experience it, though it is an experience of a
lesser intensity than a spiritual (i.e., intellectual) resurrection. The necessity of
the imaginal ma ‘ad is, thus, dictated by the principles of the principality and
analogical gradation of existence, and is convincingly proved by Sadra. His
proof is based on several important premises, which, simultaneously, appear to
be the key principles of Sadra’s philosophy in general. Let us list them here.

The Premises of Sadra’s Proof
of Corporeal Resurrection

First. In every existent thing, the principle of its being existent (mawyidiyya)
is its existence, while its quiddity only follows its existence (as a shadow fol-

" al-Shirazi, Sadr al-Din, al-Hikma al-muta‘aliyya fi “l-asfar al-‘aqlivya al-arba‘a, eds.
R. Lutfi, I. Amini, and F. Ummid, 30 edition, Beirtit: Dar ihya’ al-turath al-‘arabi, 1981
(9 vols.), vol. 9, p. 101.
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lows the thing that casts it). Hence, the reality (hagiga) of every thing is its spe-
cific kind of existence, not its quiddity. Existence is, therefore, an entified he-
ness (al-huwwiyya al-‘ayniyya), which cannot be imitated by any mental affair.
It is not possible to refer to it otherwise than through pure knowledge of wit-
nessing (‘irfan shuhidr).*

Second. The individuation (tashakhkhus) of every thing is nothing else than
its specific kind of existence (nahw wujidihi al-khass). Existence and individua-
tion are unified in their essence, while they differ as concepts. The so-called
individuating accidents (al- ‘awarid al-mushakhassa) are, in fact, only signs and
concomitants of an individual existential he-ness, and even in this capacity they
can be accepted only if taken not as entities and individuals, but as a perpetual
changeability of limitation (or: definition—#hadd) (and, hence, quiddity) in the
accident.” (I.e., what subsists is accident-in-general, while its intensity is in per-
petual change. This change of the intensity of accident, naturally, must be
viewed as a concomitant of the perpetual change of the intensity of substance.)

Third. The nature of existence accepts intensity and weakness by its very
essence (which is simple and non-compound both externally and mentally).
Hence, its instances differ not by essential differentia, accident or any other in-
dividuator that is added to the principle of this nature (as the Peripatetics hold),
but by the essential intensity and weakness and essential priority and posteri-
ority. However, the universal concepts that are essentially attributed to the in-
stances of existence and extracted from them (i.e., the quiddities) differ from
each other by genus, differentia and accident. Therefore, it is said that existence
differs in species, because the essentialists (those who believe in the principality
of quiddity) treat different levels of intensity of existence as different species.

Fourth. Existence accepts intensifying motion (al-haraka al-ishtidadiyya)
and substance is capable of an essential transformation (istihala) of its substan-
tiality. Parts and limitations of a single continuous motion do not exist in actu,
but only in potentia and as abstractions of the mind. Hence, all parts of such
motion exist by the same existence. At the utmost, Sadra is ready to grant the
quiddities abstracted from different stages and levels of substantial motion some
sort of undifferentiated existence (wujid ijmalr).*

Fifth. Every compound thing is what it is through its form, not through its
matter. Matter is nothing else than the subject of the potentiality and possibility
of the thing and the substratum of affection (infi ‘al) and motion. Therefore, if
the form of a compound thing subsists without matter, the thing exists in the
totality of its reality.

% See: Sadra, Asfar, vol. 9, p. 185. Cf. Ibn Sina’s statement in the Isharat: “It is not possi-
ble to point to the First One except by pure intellectual knowledge ( ‘irfan ‘aqli)” (Ibn Sina, al-
Isharat wa ’l-tanbthat, ma‘a sharh Nasir al-Din al-Tist, ed. S. Dunya, Cairo, 1960, p. 275).

3 See: Sadra, Asfar, vol. 9, p. 185.

* See: Sadra, Asfar, vol. 9, p. 186.
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Sixth. The individual unity of every thing—which is the same as its exis-
tence—is not univocal and does not pertain to the same degree to all existents.
On the contrary, like existence itself, it is ambiguous and analogically graded: in
contiguous quantities, it manifests itself as continuity and uninterruptedness; in
time and gradual affairs, as ceasing and self-renewal; in numbers, as actual mul-
tiplicity; in natural bodies, as potential multiplicity. Furthermore, in separated
substances, it manifests itself differently than in material ones, because they
have different capacity of existence. (The latter postulate seems to reflect the
influence of Mir Damad’s teaching—though radically reinterpreted by Sadra—
on wi‘a al-dahr and wi‘a al-zaman.) As one’s separation from matter and sub-
stantiation becomes more and more stronger, and as he grows more powerful
and more perfect, he becomes able to encompass more and more things and
bring together more and more different affairs, until eventually he actualizes in
himself the form of existence in its entirety. Due to its ability to encompass eve-
rything, the human soul moves freely up and down the scale of existence, de-
creasing and increasing its intensity at will. Owing to its phasing itself in differ-
ent phases, the same thing can be at times connected with matter and at other
times—separated from it (while this separation also has different degrees).

Seventh. The he-ness and individuation of the body occur through its soul,
not through its matter. Even if a natural form is changed into an imaginal one,
the he-ness of the human being, regardless of all transformations, remains the
same, because it exists as a gradually actualized continuity. The soul, as the form
of perfection and completeness of human being, is the principle of its essence and
the place of the origin of its faculties and tools (such as eyes, ears, nose etc.), and
also the source of its dimensions and parts, which preserves them in this natural
engendering and simultaneously gradually changes them into parts of the spiritual
(i.e., imaginal) body, and then into simple intellectual substance. The change of
matter is not an obstacle for the subsistence of a compound thing, because mat-
ter constitutes it not in the aspect of its specification and entification, but as a
genus and something indefinite and non-specified (amr mubham).” (This postu-
late plays a crucial role in Sadra’s teaching on substantial motion.)

Eighth. The imaginal faculty does not reside in any part of the material hu-
man body. Moreover, it does not exist at any location of the natural world.
Rather, it exists in an intermediate substantial world, which is situated between
the world of intellectual substances and the world of material natural existents
(i.e., in the world of Imagination (‘@lam al-khayal) or the world of Likeness
(‘alam al-mithal)).

Ninth. Imaginal forms (and perceptual forms in general) do not penetrate
into the substratum of the soul, or into any other locus. They subsist through the
soul as an act subsists through its actor, not as a received affair subsists through

* See: Sadra, Asfar, vol. 9, pp. 190-191.
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its receiver. As long as the soul is connected with the (natural) body, its sense
perception is different from imagination, because the former requires external
matter and specific preconditions, but the latter does not. But after the soul’s
departure from the natural world the difference between sensing and imagina-
tion disappears, because, when the imaginal faculty grows strong and comes out
of the “dust” (ghubar) of the natural body, all faculties unify and return to the
common sense (al-hiss al-mushtarak), and the imaginal faculty replaces all
other faculties. In another aspect, the soul’s power, knowledge and appetite be-
comes one thing, therefore, by imagining the objects of its appetite, the soul
simultaneously makes them present.

Tenth. In the same way as measurable forms and bodily shapes and figures
are produced by the agent with the participation of matter, which receives them
in accordance with its preparedness, they are also produced by active directions
and their perceptual aspects without its participation. (Sadra believes that celes-
tial spheres and planets are produced by the intellects exactly in this way—as
pure acts of thought.)® Basing his reasoning on Ibn al-‘Arabi’s discourse on
himma (“aspiration”) in the Fusiis,” Sadra asserts that intensity and weakness of
the imaginal forms one perceives depends on his ability or inability to bring
together his aspiration.

Eleventh. There exist an infinite number of worlds and configurations, but
all of them can be divided into three genera: 1) the world of perpetually engen-
dering and corrupting natural forms; 2) the world of sensible perceptual forms;
3) the world of intellectual forms and archetypes. The peculiarity of the human
soul consists in its being gradually engendered in each of these three worlds,
while it subsists as an individual. Beginning with its earliest infancy, a human
being undergoes natural engendering (al-kawn al-tabi‘r), in conformity with
which he is a natural human being (insan bashari). In the process of substantial
motion, his existence gradually becomes purer and subtler, as a result of which
he experiences the psychic engendering (al-kawn al-nafsani), in conformity
with which he is an other-worldly psychic human being (insan nafsani ukhrawi),
the object of Sending Forth (Awakening) (ba ‘th) and Rising (giyam). Then he is
gradually transferred from the psychic engendering to the intellectual one (al-
kawn al-"aqlt), becoming an intellectual human being. (In a nutshell, Sadra rein-
terprets Plotinus in accordance with his theory of substantial motion.)

One has to agree with Fazlul Rahman, who believed that these eleven prin-
ciples were not only the premises of Sadra’s proof of corporeal resurrection, but
also “the main principles of his philosophy and their consequences.”® But Rah-

% See: Sadra, Asfar, vol. 9, pp. 192—193.

7 See: Ibn al-‘Arabr, Muhyi al-Din, Fusis al-hikam, ed. A. ‘Afifi, 2" edition, Tehran: Int-
isharat-i al-Zahra 1370 S.H.; Ibn al-‘Arabi, Fusis, part 1, pp. 88—89.

8 Rahman, Fazlul, The Philosophy of Mulla Sadra, Albany, NY: SUNY Press 1975, p. 255.
For his account of these principles, see: Rahman, Philosophy, pp. 255-257.
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man did not pose a question, why this is the case, i.e., why Sadra’s proof of
ma'‘ad jusmant, as presented in the Asfar,’ represents a (masterly composed)
summary of Sadra’s philosophy. The importance of the issue can only be under-
stood properly if it is considered in the context of Sadra’s relationship with the
audiences towards which his writings were directed and his full awareness of
their abilities and the set of beliefs to which they adhered.'® When Sadra pre-
sents his proofs of an important theory, they often look like roadmaps depicting
the stages of transformation of a common (exoteric) religious belief into a phi-
losophical truth. In the given case, we witness the transformation of the reli-
gious dogma of the resurrection of natural bodies into the doctrine of the subsis-
tence of imaginative faculty and its becoming the substratum of experiences of
the afterlife.

Apart from its religious importance, the issue of corporeal return also con-
cerned Sadra as a particular instance of the lower possibility (al-imkan al-
akhass). The theory of the lower possibility demands that, in the ascending
movement towards God, all lower evolutionary stages of perfection must be
fully actualized before the ascending affair can move to a higher stage. Hence, it
is impossible to “jump” from the sensible world to the intellectual one, bypass-
ing the domain of imagination. Rather, the overwhelming majority of the human
souls forever remain in the imaginal Garden or in the imaginal Fire (for this
reason, Sadra compares human souls with paths (siratar), only some of which
arrive at the destination, while others stop at an intermediate point without
reaching the intended place'").

Apparently, Sadra felt that his predecessors, in particular Ibn Sina and
Suhrawardi, have failed to do justice to ma ‘ad jusmani, treating it as an insig-
nificant affair. However, it does not follow hence that Sadra did not share his
predecessors’ belief that, whoever has an ability and preparedness for it, must
strive to achieve unification with the Active Intellect. On the contrary, he shared
it fully. Moreover, unlike Ibn Sina, Sadra viewed separation from matter (fajar-
rud) as a gradual process that takes no less than one’s lifetime to complete—and
not as an instantaneous act of thought. The greater part of the road, along which
the folk of tajrid have to travel in order to achieve unification with the Active
Intellect, according to Sadra, goes through the domain of imagination. If so, the
roadmap of spiritual return proper does not give a full account of the complexity
of the issue of ma‘ad. What the common Peripatetic tradition understands as
“spiritual return,” represents little more than the development of the skill to con-
ceptualize sensory data. Ibn Stna’s Neoplatonic treatment of coming in touch

’ Sadra, Asfar, vol. 9, pp. 185-197.

' For a more detailed account of these audiences, see: Morris, James W. (transl.), The
Wisdom of the Throne, Princeton, NJ: Princeton University Press, 1981, pp. 39—+41.

"' See: Shirazi, Sadr al-Din al-, al-Hikma al-‘arshiyya, ed. G. Ahani, Isfahan: Kitabfu-
rlishi-yi Shahriyar, 1341 S.H., p. 264.
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with the Active Intellect as intellection of Pure Good disagrees with the Aristo-
telian understanding of tajarrud as conceptualization of sense experiences, thus
revealing the contradictoriness of his approach. In any case, imagination is not a
major issue in Peripatetic interpretations of ma ‘ad. Sadra’s interpretation of the
Active Intellect as the lord of human species, together with his treatment of
separation as a gradual affair, make imagination an essential phase of the evolu-
tion of the human soul from sense into intellect.

The domain of Imagination and its landmarks are described by Sadra in
terms of the Qur’anic eschatology—or one can also assert the opposite, namely,
that the Qur’anic eschatology is interpreted by him as a series of events pertain-
ing to the imaginal phase of the soul’s substantial evolution. I shall now attempt
to examine some of these landmarks—namely, the Grave (al-gabr), the Sending
Forth/Awakening (al-ba‘th) and the Rising (al-giyama)—proceeding subse-
quently to an analysis of the experiences of Garden and Fire.

The Grave and the Awakening

Although the influence of Ibn al-‘Arabi’s teaching about the barzakh (“isth-
mus”)'? on Sadra’s conception of the Grave is considerable, it seems that its
principal source must be sought in Ibn Sina’s seminal remarks on the bodily
shapes (al-hay’at al-badaniyya) that inhere in the soul due to its habit to obey
the wishes of the body, for which reason the soul, in fact, identifies itself with
the latter. After the soul’s separation from the natural body, these shapes remain
in the soul, causing accidental suffering due to the presence in it of what is alien
to its essence.”” To Sadra, it is the soul’s habit to identify itself with the natural
body that causes it to suffer or to experience bliss in the Grave:

“When the spirit abandons the natural body, it retains some sort of connec-
tion with this body—not with its material parts, as some of the recent [scholars]
have thought'*...—but with the body in its entirety in the aspect of its (i.e., the
body’s.—J. E.) form and the shape of its frame (haykal), which remain in its (the
soul’s.—J. E.) memory. When the soul abandons the body, it carries with it the

12 See, e.g.: Ibn al-‘Arabi, al-Futihat al-makkiya, Beirut: Dar Sadir, n.d., vol. 1, pp. 304—
307 and vol. 3, pp. 249-250.

13 See: Ibn Sing, al-Mabda’ wa ’I-ma‘ad, ed. ‘A Niurani, Tehran: Intisharat-i mu’assisa-yi
mutali‘at-i islam1 daneshgah-i McGill (shu‘ba-yi Tehran), 1984, p. 113.

' Apparently, Sadra refers to the famous theory of Sadr al-Din al-Dashtaki al-Shirazi
(828/1425-903/1497) (discussed in the latter’s Risala fi 'I-ma‘ad) on the twofold connection
of the soul with the natural body—through the animal spirit and directly with the parts of the
body. While the first connection is destroyed by natural death, the second, as DashtakT holds,
remains intact. Dashtaki believes that every particle of the natural body is somehow “marked”
by the soul during their coexistence. By this “mark,” different parts of the destroyed body will
recognize each other upon Rising, coming together and restoring the decayed shape, after
which the soul will return to it (see: Sadra, Asfar, vol. 9, p. 205).
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estimative faculty, which perceives particular meanings by its essence and cor-
poreal (read: imaginal.—J. E.) forms, by imagination.

“... when a human being dies and imagines his essence as [an affair which is]
separated from this world, and [mistakenly] identifies it as that very human be-
ing which is dead and buried—the one which died in his form—T{in the same
manner as in dream visions he witnesses himself in the same form in which he
exists in this world, and witnesses the affairs by true witnessing through his in-
ner sense]”—and finds his body in the grave, and perceives the pain that afflicts
the body as a sensible punishment, in keeping with what the true Laws tell us,
this is the suffering of the Grave (‘adhab al-qabr). But, if he is a blessed one, he
imagines what is promised by the Law in an agreeable form, in conformity with
the objects of his beliefs, such as gardens, rivers, parks, page-boys, houris, cups
of the allotted [substance] (i.e., wine.—J. E.), and this is the reward of the Grave
(thawab al-gabr) ... and the true Grave consists of these shapes.”'

Grave is the first other-worldly stage of the soul’s substantial evolution, at
which the soul continues to identify itself with its natural body, in spite of its
actual separation from the latter, and imagines that through this natural body it
receives sensible reward and sensible punishment for its this-worldly acts per-
formed in conformity with its beliefs or contrary to them. Thus, the “grave,” the
“reward” and “punishment” are imaginal and illusory affairs that exist only in
the soul. If the latter did not identify itself with the natural body and did not be-
lieve in posthumous reward and punishment, it would not experience them.
Hence, experiences of the Grave result solely from our estimations (awham).

Gradually the intensity of the images of the Grave fades away and the soul be-
comes aware that its estimative faculty has made an error, identifying itself with
the physical shape of the dead body. It realizes that, as a simple spiritual affair, it
is all things that its scope of intensity allows it to encompass. This decrease of the
intensity with which the soul perceives itself as its former natural body is called
“Sending Forth” (or: “Awakening”—ba ‘th) and “coming out of the Grave.”

“The awakening consists in the soul’s coming out of the dust of these shapes,
like an embryo comes out of its strong dwelling. The difference between the
state of the Grave and the state of the Awakening is similar to the difference be-
tween man’s state in the womb of his mother and his coming out of it. Indeed,
the state of the Grave is an illustration of the states of the Rising.”"’

15 Shirazi, Sadr al-Din al-, Mafatih al-ghayb, 2 vols., ed. M. Khajavi, Beirut: Mu’assasa
al-ta’rikh al-‘arabi 1999, vol. 2, p. 726.

16 Sadra, Asfar, part 9, p. 219. According to Khajavi, the last paragraph is a paraphrase of
a passage from Ghazall’s al-Madniin bihi ‘ala ghayr ahlihi (“What Must Be Kept from the
Unworthy”) (see: Sadra, Mafatih, vol. 2, p. 726).

17 Sadra, Asfar, vol. 9, p. 219. Cf. Ibn al-*Arabi’s statement: “The period of barzakh, in rela-
tion to the last configuration, corresponds to the woman’s carrying the embryo in her womb”
(Ibn al-*Arabi, Futiihat, part 3, p. 250 (the English translation by Chittick in idem, The Self-Disclo-
sure of God: Principles of Ibn al- ‘Arabi’s Cosmology, Albany, NY: SUNY Press, 1997, p. 351).
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When the time for the Rising comes, man wakes up from the sleep of the
Grave and, willingly or not, directs himself towards God. Rising from the Grave,
i.e., ceasing to identify oneself with the natural body with its wishes and appe-
tites, is one of the essential stages of the soul and an indispensable phase of its
substantial development. Since it is an essential affair, its occurrence cannot be
prevented by accidental obstacles (such as habits and attachments, referred to by
Ibn Sina as “bodily shapes”). However, the presence of the latter in the soul can
make it perceive the event of Rising (and the essential motion in general) as
something unpleasant and painful. Once the soul comes out of “the Grave,” it
ceases to identify itself with its natural body and to imagine itself in its shape,
but its previous bodily affections remain in it, therefore it is limited (mugayyad)
in its creative activity and can only produce images (imaginal forms) of the ob-
jects of its affections. Such relative captivity of its imaginative faculty can be
described as an “imaginal Fire (Hell)” (al-nar al-khayaliyya), while relative
freedom of this faculty in producing forms may be considered an “imaginal
Garden (Paradise)” (al-janna al-khayaliyya).

The Rising

According to Sadra, the Rising (giyvama) is a state of consciousness and a
stage of perceptual existence (al-wujiid al-idraki), at which a complete destruc-
tion of habitual this-worldly images and manifestations of existence occurs.
He believes that the Qur’anic verses which describe the events of the Last Day
(e.g., “When the sight is dazed, and the moon is buried in darkness, and the sun
and the moon are joined together” (75:8—10),'® “and the heavens shall be opened
as if these were doors, and the mountains shall vanish, as if they were a mirage”
(78:19-20)," “when the sun is folded up, when the stars fall, loosing their lus-
tre” (81:1-2)*) should be understood as allusions to such transformation of con-
sciousness. The focal point of this transformation is witnessing the absolute ex-
istence, which is not limited in any way.

In Sufi terms, the Rising is equivalent to the Real’s essential self-disclosure
(al-tajallt al-dhati—the disclosure, in which it manifests itself as the Absolute
Existence (al-wujid al-mutlaq). The essential self-disclosure destroys the locus
of its manifestation , i.e., the “mountain” of the soul’s he-ness, that is why it
ceases to perceive itself as an individual with a set of specific characteristics and,
instead, becomes aware of itself as of the whole of existence (i.e., a drop comes
to perceive itself as the ocean). Following the Sufi theorists, Sadra describes this

'8 The Holy Qur’an, transl. Abdullah Yusuf Ali, Hertfordshire: Wordswordth Editions Ltd.
2000, p. 514.

' Qur-an, p. 520.

2 Qur’an, p. 526.
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transformation of consciousness as “the return of its (the soul’s.—J. E.) [indi-
vidual] existence to the existence of the Real through removing its delimited
existence.”'

When the manifestation of the light of oneness becomes intense,
The shadow of the frames is lifted from the world.”

The experience of coming in touch with Pure Existence (witnessing the es-
sential self-disclosure of the Real) brings the awareness of existence as a flow
and, hence, the apprehension of the instability and illusory character of all exis-
tential images and forms (particular existences). Therefore, sarayan al-wujid
(“flow of existence”) is, first and foremost, an intuition produced by the “risen”
consciousness that has been “awakened” from the illusion of stability of the
(sensible and psychic) world, as Sadra seems to testify in the following passage
on the Rising, found in the ‘Arshiyya:

“Know that the Rising ... is inside the veils of the heavens and the earth and
that it relates to this world as human being relates to womb and bird to egg; and
whoso has not destroyed the building of the outer, the inner states are not re-
vealed to him, because the Unseen and the Witnessed cannot be brought together
in one locus (mawdi”)...

“The mystic witnesses these states and awe-inspiring affairs [of Rising] upon
the manifestation of the authority (suitan) of the other world to his essence, and
hears the call: “Whose is the Kingdom today? It’s God’s, who is the One and the
Overwhelming’ (40:16) and sees ‘the heavens [being] rolled up in His right
hand’ (39:67),** and, upon [the occurrence of] the Rising, sees this earth quaking
and the mountains [being] broken into pieces, so that there is no stability and no
solidity in them, and, when the veil is removed through the Greater and Lesser
Risings, he sees every thing in its root, without the error of the sense and the
doubt of the estimative faculty, and he [also] sees the compound individual pos-
sessors of positions (i.e., the natural bodies.—J. E.) as [perpetually] self-
renewing and transforming matters and forms, together with their different acci-
dents—the ones, through which their existence as sensible individuals, whose
loci of manifestation are the organs of senses and their receptacles, is completed.
At the Rising they (the natural bodies.—J. E.) are seen by another kind of sight
and at the other-worldly locus of witnessing they do not possess this [sensible]
existence, but at the Plain of the Rising the mystic perceives the things in their
principal realities by his other-worldly sense, illuminated by the light of Sover-
eignty, and he witnesses the mountains as ‘plucked wool-tufts” (101:5),” and

2! Sadra, Mafatih, vol. 2, p. 723.

?2 Shirazi, Sadr al-Din al-, Majmii ‘ay-i ash ‘ar, ed. M. Khajavi, Tehran: Intisharat-i Mawla,
1997, p. 62.

 The English translation of the verse belongs to Chittick: idem, The Sufi Path of Knowl-
edge: Ibn al-‘Arabi’s Metaphysics of Imagination, Albany, NY: SUNY Press, 1989, p. 433.

* Our’an, p. 394.

* Chittick, Self-Disclosure, p. 367.
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[then] understands the meaning of His word: ‘They ask you concerning the
mountains. Say: my Lord will uproot them and scatter them as dust. He will
leave them as plains, smooth and level. Nothing crooked or curved wilt thou see
in their place’ (20:105-107).2° And on that day he sees the fire of Gehenna ‘en-
compassing the unbelievers’ (i.e., the natural existents.—J. E.) (9:49)"” and sees
how the bodies are being burnt and “the skins are being roasted through’ (4:56),*®
and the flesh is being melted [in the fire] ‘whose fuel is men and stones’ (2:24),%
and [how] the seas are boiling over with a swell.”*’

The vision of the Rising, generally speaking, is the vision of oneness of the
true existence (“the Real”) and of the illusoriness of its limitations. Upon a
closer examination, however, one finds that what is at issue is not an absolute
individual oneness (according to which, “all is He™"), but a sort of oneness-in-
manyness and manyness-in-oneness (wahda fi 'I-kathra wa kathra fi "l-wahda):
although the mystic perceives the perpetual change and “flow” of the natural
bodies, he simultaneously witnesses the stability of their principal realities (al-
haqad’iq al-asliyya), which, as it was indicated earlier, should be understood as
directions (jihat) and aspects of the reality of existence (or “rays” of the Light of
Lights), which appear at a certain level of its weakening and “descent.” There-
fore, it can be stated that, in the above-quoted description of the experience of
the Rising, Sadra combines the approaches of Sufi mysticism and Neoplatonism.
The dominating intuition is, apparently, that of the natural world as Fire (Hell)
(“He sees the fire of Gehenna encompassing the unbelievers, and sees how the
bodies are being burnt, and the skins are being roasted through, and the flesh is
being melted in the fire, whose fuel is men and stones”), for which reason he
considers all its inhabitants—in particular those who develop liking for and af-
fection to it—to be “unbelievers” (kafirin), while those who have cut their spiri-

* Our’an, p. 259.

T Qur’an, p. 149.

8 Qur’an, p. 67.

¥ Qur’an, p. 5.

30 Sadra, ‘Arshiyya, pp. 267-268.

3! This seems to have been the dominant intuition of the ecstatic (in particular, Persian)
mysticism since the 11" century at least. According to some accounts, the expression was first
employed by ‘Abdallah Ansari, but, apparently, it was Jami who managed to word it in the
most impressive way:

A neighbour, an intimate friend and a travelling companion, all is He.

In pauper’s rugs and in king’s satin, all is He.
In the assembly of separation and in the chamber of gathering, all is He.
By God, all is He, then [again], by God, all is He.
(‘Abd al-Rahman Jami, “Lawail,” in: M. M. T. Majlisi, Risala-yi tashwiq al-salikin, with the
attachment of Jami’s Lawaih and F. ‘Iraqi’s Lawami ‘, Tehran: Nir-i Fatima Publishers, 1996,
p. 62. Cf. Chittick’s translation—W. C. Chittick, Sufism: A Short Introduction, Oxford: One-
world 2000, p. 75.)



192 Transcendent Philosophy of Mulla Sadra * Janis Esots

tual connections with the natural world, turning their aspirations towards the
truly real intellectual existence and putting their trust into it, but still remain in
this world in the aspect of their bodily frames (or the animal soul in general) can
be treated as “Abrahams,” being placed amidst fire, but not burning in it.**

In the Asfar, Sadra identifies the experience of the Rising as a change of the
this-worldly configuration into the other-worldly one or as a “change/replace-
ment of existence” (tabdil al-wujiid), which can occur both before and after
natural death (in the former case it is called “voluntary death”—al-mawt al-
iradr>).

““We have lifted the veil, and today thy sight is piercing’ (50:22)*—
because of the change of their (the mystics and the “risen ones.”—/J. E.) this-
worldly configuration into an other-worldly one. And when their configuration,
and their hearing, sight and [other] senses are changed into [the other-worldly]
hearing, sight and senses, [simultaneously,] with respect to them, are changed all
existents that are [found] in the heavens and on the earth, because they also have
a this-worldly configuration and an other-worldly one.””’

“And through this change in existence, regardless of whether it occurs before
[natural] death, with it, or after it, a human being becomes worthy of entering the
Garden and the Dwelling of Peace and, through it, is established the difference
between the inhabitants of the Garden and the inhabitants of the Fire. As for the
inhabitants of the Garden, they have illuminated hearts and [wide] opened
breasts, purified bodies, and forms separated from the dirt of natural matter,
which is not the case with the inhabitants of the Fire, because in the essences of
the latter the change of the natural existence has not taken place.”*

The term tabdil al-wujiid (“change/replacement of existence”) has strong
Sufi connotations: the Sufis believe there is a class of God’s clients/friends,
called abdal (“the changed/replaced ones”), whose bad character traits He re-
places with (or makes look as) good ones.

In Sadra’s interpretation, tabdil al-wujiud is, first and foremost, fabdil al-
nash’a (“change of the configuration”): upon the increase in the intensity of the
soul’s this-worldly (= sensible) existence, it gradually changes into the other-
worldly (= imaginal) one. In this case, the “Rising,” apparently, refers to the

32 According to the Qur’an, when Abraham, who had come to believe in the True-and-One
God, destroyed the images of his tribal gods, his tribesmen sentenced him to death in fire, but
the fire, obeying God’s command (“We said: O Fire! Be thou cool and (a means of) safety for
Abraham!” (Qur’an, pp. 266-267)), did not burn him. The symbol of Abraham, to my knowl-
edge, is never employed by Sadra, but it would be a very appropriate one to indicate the state
of the separated souls (of the wise men and mystics) in the kingdom of Nature.

3 See: Sadra, Asfar, vol. 9, p. 238.

4 Qur’an, p. 446.

3 Sadra, Asfar, vol. 9, p. 282.

36 Sadra, Asfar, vol. 9, p. 283.
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moment when the soul becomes fully aware of the occurrence of the change,
while the change itself is a gradual affair that usually takes one’s lifetime—in
the natural body—to be completed.

Furthermore, to Sadra, tabdil al-wujiid means simultaneously Rising, the
change of the sensory existence to the imaginal one, and entering the (imaginal)
Garden. Remaining on the sensible level of existence means, properly speaking,
remaining in the Fire of Nature without Rising. Is, then, the Garden of the
prophets and God’s clients, to which the former invite us, the imaginal Garden,
and that of the philosophers the intellectual one? I shall turn to this question in
the next section.

The Garden and the Fire

Depending on the degree to which the soul is able to identify itself as the abso-
lute being (al-wujid al-mutlaq), its post-Rising existence pertains either to the
Garden (Paradise) or the Fire (Hell). Furthermore, Sadra distinguishes two gar-
dens—the Garden of Those Drawn Near to God (jannat al-mugarribin) (i.e., the
Intellectual or Noetic Paradise) and the Garden of the People of the Right Side
(jannat ahl al-yamin) (the Imaginal Paradise) and two fires—the Fire of the Peo-
ple of the Left Side (nar ahl al-yasir) (the Imaginal Hell) and the Fire of Nature
(nar al-tabt‘a) (the natural world proper). Undoubtedly, the two gardens and the
two fires represent nothing but certain ranges of perceptual existence (wujid
idrakt) between which there are no clear-cut borders. Each particular range of the
scale of perceptual existence corresponds to a certain cosmological level: the Gar-
den of Those Drawn Near to God, to the world of Innovation/Intellect; the Fire of
Nature, to the world of Nature and Engendering; the Imaginal Garden and the
Imaginal Fire, to the intermediate world of the Soul (the former, in the aspect of
the soul’s independence of the natural body, while the latter, in the aspect of its
dependence on/connection with the latter). According to the principle of tashkik
al-wujid, the soul’s post-Rising existence is an analogically graded affair which
allows the possibility of existence of an infinite number of degrees of intensity,
the higher of which are referred to as “Garden” and the lower, as “Fire.”

“The Sensible (read: Imaginal.—J. E.) Garden [belongs] to the People of the
Right Side and the Intelligible One, to those drawn near to God (and they are
‘the highest”). And, likewise, the Fire is two fires: the Sensible Fire and the Fire
of Meaning. The sensible one is [created] for the unbelievers, and the Fire of
Meaning, for the arrogant hypocrites, [that is,] the sensible [fire] is for the bodies
and that of meaning, for the hearts. Both the Sensible Garden and the Sensible
Fire are worlds of measurable quantity, [but] one of them is a form of God’s
mercy and another, a form of His wrath, and the Garden is created by essence,
but the Fire, by accident, and there is a secret in it

37 Sadra, Asfar, vol. 9, p. 322. Cf. Sadra, ‘Arshiyya, p. 273.
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The secret to which Sadra refers apparently consists in the Fire’s being a
concomitant (lazim) of the Garden and in wrath’s accompanying mercy—
namely, the Garden could not be created otherwise than together with the Fire.
However, the human soul which begins its existence as part of the Fire (the
world of Nature) is not meant to remain in it forever. On the contrary, through a
gradual increase of the intensity of its existence, it is supposed to ascend from
the Fire to the Garden, but it cannot begin its existence as the soul elsewhere
except in the Fire (the natural world). The Fire is not an evil. Rather, an evil is a
belief that there is nothing in existence except the Fire and the refusal to come
out of it.

What pertains to the other world (al-akhira) proper is the Garden of the Peo-
ple of the Right Side and the Fire of the People of the Left side, i.e., the Garden
and the Fire as psychic realities. Both of them are imaginal affairs, but the
Imaginal Garden is created by unbound and non-delimited imagination (imagi-
nation of the soul which is convinced of the rightfulness of its actions and its
worthiness of entering the Garden), while the Imaginal Fire is a product of
bound and delimited imagination of the soul which perceives itself as a trans-
gressor and, therefore, is tormented by its conscience.

From another angle, the entire psychic world (the domain of imagination)
can be regarded as the Garden, while the natural world in its totality may be
treated as the Fire, because, as long as the soul is connected with and dependant
on prime matter, it is tormented by the perpetual change and instability inherent
in the world of Nature, which does not permit it to contemplate itself and its
principle (whereas the experiences of the Imaginal Garden should be understood
exactly as images in which the soul contemplates itself and its lord). The follow-
ing passage in the Asfar (almost verbatim repeated in the Asrar as well) is par-
ticularly suggestive of such interpretation:

“As for the inhabitants of the Fire, there is no doubt concerning the self-
renewal of their skins and transformation of their bodies, and their turning from
one form into another ... because their natures [manifest themselves as| material
bodily faculties ... and it was previously established that the actions and affec-
tions of material faculties are finite, therefore ceasing and change are inevitable
in them. Then, change of bodies and transformation of matters must inevitably
have its cause in a circular movement produced by celestial bodies, which en-
compass the engendering and corrupting bodies—possessors of directions. And
the judgment concerning the inhabitants of the Fire is [made] in accordance with
what God’s command gives them through the locomotive faculty of the Furthest
Body, which compels it to move and [through] the luminaries (i.e., the fixed
stars.—J. E.) [that remain] fixed with respect to the travelling of the seven bright
ones (i.e., the planets.—J. E.) ... and they have influence upon the creation of
the inhabitants of the Fire through inflicting upon them different kinds of suffer-
ing and sorts of punishments in accordance with what is required by their previ-
ous practices, principles of their actions, their beliefs and intentions...
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“As for the inhabitants of the Garden, they do not experience this kind of
change, transformation, engendering and corruption, because their configuration
is lifted above the natural configuration and its properties, and their movements
and actions are of different kind, wherefore they do not experience tiredness and
exhaustion, nor are their deeds afflicted by weariness, because their movements
and actions are not corporeal, but are like operations of estimative faculty (wahm)
and movements of inner consciousness (damir) that occur without [entailing]
tiredness, weariness, exhaustion and fatigue, since, with respect to them (the in-
habitants of the Garden.—J. E.), the heavens and their movements are ‘rolled
up,’ due to their standing on the right side and possessing a station at which time
and place are ‘rolled up.’ In their time, the past and the future of this [our] time
are brought together, and their place contains everything that the heavens and the
earth contain in themselves. Nevertheless, the Garden of the Deeds and its pleas-
ures undoubtedly must be counted among sensible affairs, except that, although
they are sensible affairs, they are not material and natural ones, but their forms
are perceptual ones, whose entified existence is their very sensibility (mahsii-
siyya), and everything that is in this Garden has a psychic existence... Despite
this, in the world of the gardens self-renewals take place [which manifest them-
selves as] engendering of forms of the Garden, [emerging] not from material oc-
casions, but from the active directions of the soul and God’s tasks (shu iin)...
And thus it has been established that the principle of changes in the horizons (i.e.,
in the natural world.—J. E.) takes its beginning in the world of souls, and that
the configuration of the gardens™ is the configuration of souls, and that, inside
them, there are psychic engendered affairs.”’

If we take this approach and interpret the Garden as the world of the Soul
and Imagination, and the Fire as the world of Nature, the experience of Rising,
apparently, must be understood as “the moment of truth,” at which an inhabitant
of the natural world realizes the true character of the latter, i.e., witnesses it as
the Fire and, therefore, makes a decision to strive to come out of it—which
coming out, however, does not necessarily mean his physical death. Rather, it
means a change of the state of his consciousness, in particular, his abandoning
the habit to identify himself with his bodily shape and its pleasures and pains.
To attain psychic or imaginal bliss, it is sufficient to stop to identify one’s self
with one’s natural body. Whoever is able to conceive of himself as of a pure
soul and imagination, having nothing to do with the physical body, comes out of
the Fire and enters the Garden. In this sense, entering the Garden is a common
experience of all human beings that occurs during sleep—and sometimes in the
waking hours—when we see dreams or have dream-like visions. The visions
experienced by prophets and God’s clients, according to Sadra (though the

3% Apparently, Sadra means that each human soul possesses its own imaginal Garden and
employs here the plural form to refer to the totality of them.
39 Sadra, Asfar, vol. 9, pp. 381-382.
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original idea apparently belongs to Suhrawardi), also pertain to the world of
Imagination, but differ from those of ordinary people in their greater intensity, due
to which they can externalize these visions and make other people witness them.

“Whoever has understood how God exercises His power with respect to the
existence of imagination, and [with respect to] what is found by the soul in a
single instant, such as huge bodily forms and [gigantic] dimensions, and their at-
tributes and states, will easily affirm the corporealization of spirits (tajassud al-
arwah) and the assumption of bodily forms by the intentions, and the immediate
bringing to [one’s] presence of the objects of appetites [that occur] through sheer
aspiration, intention and appetite, not in the direction of bodily matter. To this
kind [of imaginal affairs] pertain the appearance of angelic individuals to proph-
ets and God’s clients, and their (the angels’.—J. E.) descent with prophetic reve-
lation (wahy) and charismata, in forms of sensible bodies, [which happen] owing
to the manifestation of the authority of the other world to their (i.e., the prophets
and God’s clients’.—J. E.) hearts and to their inner faculty. Some of the People
of Revealing have been left in doubt, whether they have seen what they have
seen—namely, the forms which appeared and made themselves present to
them—with the eye of sense or with the eye of imagination. The truth [about
these forms] is that they are forms [which are] [firmly] established in existence
and that they are perceived more intensively than natural forms, except that a
precondition for obtaining them in the most complete manner is the predomina-
tion (ghalaba) of the active faculty of the soul, i.e., the form-making (musawwa-
ra) [faculty], and preserving them through intense aspiration.”*’

The experiences of prophets and God’s clients, thus, take place in the Gar-
den of Imagination, but, unlike the ordinary people (whose imaginative faculty
is weaker due to their engagement with the bodily affairs), the latter are able to
externalize their visions, so that they produce effects in the natural world (this
phenomenon is commonly referred to as the kharq al-‘ada—"disruption of the
habit”). Interpreting the gift of sainthood (walaya) in terms of the extreme inten-
sity of the imaginative faculty and understanding Aimma (“aspiration”) as the
ability to externalize imagined forms and make them subsist on the outside is
most typical of Ibn al-‘Arabi and QuinawT’s apprehension of the nature and
properties of sainthood—to the extent that it is probably not utterly wrong to
describe them as ahl al-khayal (“people of imagination™) par excellence. As the
accounts found in their writings show, both Ibn al-°Arabi and Qtinawi had many
intense visionary experiences. Sadra seems to fully adopt their stance in his
treatment of high intensity of imagination as the key property of sainthood.

Now, if the Garden in which the experiences of prophets and God’s clients
take place—and to which they invite the common folk—is the Garden of Imagi-

40 Shirazi, Sadr al-Din al-, Asrar al-ayat, ed. M. Khajavi, Tehran: Iranian Academy of Phi-
losophy, 1981, pp. 231-232.
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nation or the Garden of Soul, who, then, inhabits the Garden of Intellect?
Sadra’s answer, apparently, is that the difference between the intelligible and the
imaginal realms is a relative (nish7) affair: imagination can and must be treated
as weak intellection. Hence, the prophets, God’s clients and divine sages, whose
perceptual faculty has been developed to perfection, reside simultaneously in
both gardens—essentially in the Intelligible Garden and concomitantly, in the
Imaginal one, because their essences, due to their simplicity, have become all
things.

The Ramparts

A few words must be said about Sadra’s treatment of the Ramparts (or
Heights) (4 raf). The issue of 4 raf is discussed in verses 46—53 of the seventh
surah. Sadra seems to have drawn his inspiration particularly from verse 7:46:
“Upon the Ramparts, there are people who know everyone by his marks.”*' Tra-
ditionally the commentators of the Qur’an and the Mutakallimiin identified the
A ‘raf with a wall erected between the Garden and the Fire, mentioned in the
verse 57:13 (“A wall with a door [in it] is put up between them. On its inner side
is mercy, on the outer side, wrath”*?). The men on the Ramparts were, in turn,
identified as the people, the weight of whose good and bad deeds is in perfect
balance, for which reason, it was said, they could not enter either the Garden or
the Fire, but remained in the isthmus between them, partially experiencing both
states.

Sadra dismisses the interpretation of the Mutakallimiin as lacking due insight
and, instead, proposes his own:

“...the inhabitants of the Ramparts are the perfect in knowledge and gnosis,
those who recognize each group of people by their [specific] marks and, by the
light of their insight, see the inhabitants of the Garden and the inhabitants of the
Fire, and their states in the other world... However, they (the inhabitants of the
Ramparts.—J. E.) are counted as belonging to this [natural] world with respect
to their bodies ... and, thus, through their bodies, they are earthly beings, but
through heir hearts, heavenly ones. Their apparitions (ashbah) belong to the mat
(farsh) [of Nature]; their spirits pertain to the Throne (‘arsh). They have not yet
died a natural death, so they might enter the Garden in the flesh, as they have en-
tered it in spirit... When they come out of the [natural] world, their hope be-
comes its very fulfilment and their potentiality—the very actuality and obtaining,
but before this their state is an intermediate perfection (kamal barzakhi) between
the states of the inhabitants of the Garden and the inhabitants of the Fire, be-
cause their hearts partake in the pleasures of the Garden, such as faith and [true]

U Our’an, p. 119.
2 Our’an, p. 471.
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knowledge (ma ‘rifa), but their bodies are tormented by the torments and pains of
this [bodily] world.”*

The symbolism of the passage from the ‘Arshiyya, to me, is transparent:
Sadra interprets the Ramparts (4 ‘raf) as the situation of the people (sages and
mystics) whose souls have experienced the Greater Rising before their natural
death and (final) separation from the material body. As regards their souls, they
belong to the other (imaginal) world; as regards their (natural) bodies, they still
reside in this (physical and sensible) one.** (This is most likely that Sadra counts
himself as one of this group.) Such interpretation of “the Ramparts” makes one
even more confident that, in the most esoteric sense, Sadra regards the natural
world as the true Fire, while he sees the other world—the world of Imagina-
tion—in its entirety as the Garden. “Knowing everyone by his mark,” in all
likelihood, must be understood as the ability to recognize those who, like them-
selves, after dying a voluntary death before dying a natural one, have “risen”
from the “graves” of matter through their explicit and implicit attitudes towards
this-worldly and other-worldly affairs.

* % %

As we have seen, traditional Islamic eschatological concepts are interpreted
by Sadra as states and phenomena of perceptual existence (wujid idraki). The
central concept of the Rising (giyama), according to Sadra, refers to the moment
of truth, which brings intense awareness of the perpetual change and instability
of the world of Nature and erases the borderline between sense and imagination,
replacing the illusion of stability and permanence of the surrounding world with
the intuition of the flow of existence (sarayan al-wujiid). Furthermore, Sadra
believes this flow to be a unidirectional motion of the substance towards higher
and higher degrees of intensity, that is why there is no return from a higher level
of substantial evolution to a lower one. The inhabitants of the Garden of Imagi-
nation never come back to the earth of natural existence. Therefore, metempsy-

3 Sadra, ‘Arshiyya, p. 278.

* The twenty-second chapter (“The Bezel of the Wisdom of Intimacy in the Word of
Elias”) of Ibn al-Arabi’s Fusiis is likely to have been Sadra’s direct source of inspiration. Ibn
al-‘Arabl writes: “The mystics here appear as if they [still] were in the form of this world, due
to what pertains to them of its properties. But [in actual fact] God, the Most High, has [already]
changed them, on the inside, into the other-worldly configuration (al-nash’a al-ukhrawiyya)
... and, by their [true inner] form, they are not known to anyone except the one to whom God
reveals them through his insight, and he understands. And there is no knower of God, [know-
ing Him] through His self-disclosure, who has not been changed into the other-worldly con-
figuration and has not been “gathered” in the world and “risen” in his grave, and he sees what
you do not see and witnesses what you do not witness” (Ibn al-‘Arabi, Fusis, part 1, p. 186.
Cf. C. Dagli’s translation in: Muhyi al-Din Ibn al-‘Arabi, The Ringstones of Wisdom, trans-
lated by Caner K. Dagli, Chicago: Kazi Publications 2004, p. 213).



Mulla Sadra’s Teaching on Corporeal Resurrection 199

chosis (unless we interpret it as the change of the imaginal body of the soul in
keeping with the change of the soul’s dominant virtue or vice) is impossible.

As for the spiritual and corporeal returns, Sadra interprets them as intellec-
tual (‘aqlr) and imaginal resurrections respectively. Unlike Ibn Sina, who appar-
ently believed imagination to be a hindrance to the spiritual return (the soul’s
coming in touch or unification with the Active Intellect), Sadra holds that spiri-
tual (read: intellectual) resurrection cannot occur otherwise than through corpo-
real (read: psychic/imaginal) one, because sense (hiss/ihsas), imagination (kha-
yalltakhayyul) and intellection (‘aql/ta‘aqqul), to him, represent three degrees of
the ever-increasing intensity of perceptual existence. According to his principle
of the lower possibility, in the ascending movement, a lower possibility must be
actualized first before the actualization of a higher one can occur.

Depending on the standpoint taken, different affairs can be considered “the
Garden” (al-janna) and “the Fire” (al-nar) (i.e., Paradise and Hell). The natural
existence, due to its perpetually experienced engendering and corruption, is
most worthy of the name of the Fire, though there can be manifestations of the
Garden in it (i.e., at times, particular loci of the natural world can be perceived
as belonging to the Garden if they are seen by the eye of imagination). Intellec-
tual existence, in turn, must be regarded as the Garden in the true sense of the
word (because, to Sadra, the real bliss consists in witnessing intellectual or intel-
ligible affairs, not psychic or imaginal ones). As for the world of the Soul, it
contains in itself both the Imaginal Garden and the Imaginal Fire. However,
Sadra apparently believes that, in its essence, it is the Garden, which is some-
times mistakenly perceived as the Fire due to the painful psychic experiences
(which, nevertheless, last only as long as the soul remains attached to its natural
body by keeping in itself bodily desires, which cannot be satisfied after its sepa-
ration from the natural body).

The souls which, during their natural lifetime, experience—at least par-
tially—a spiritual Rising and realize the true character of this and other worlds,
but, for the time being, remain connected to their natural bodies, to Sadra, can
be best described as “the men of the Ramparts” (rijal al-a‘rafy—those who
know the inhabitants of both worlds by their marks.

In view of the aforementioned peculiarities, Sadra’s eschatological doctrine
can be defined as a teaching on the transformations of perceptual existence, in
which particular attention is paid to analysis of the states and properties of
imagination.



Canp aa-/lun am-Hlupasu

HNPECTOJIBHAA MY IPOCTb
(an-Xuxkma an-‘apwmuinia)'

Ompwigok

BTopoii BocTOK — 0 HayKe BO3BpalleHus (ma ‘@o)

IlepBoe 03apeHne — 0 MO3HAHUHU AYIIH

ITonoxeHue

3Hail, 4To [Hayka O] MO3HAHWM AYIIM OTHOCHTCS K YHCIYy 3aIyTaHHBIX
HayK — TeX [HayK], KOTOpble MPUBOAAT PIIOCOPOB B CHIBHYIO PaCTEPSIHHOCTH,
HECMOTPS Ha TPOIOIKUTEIEHOCTS UX UCCIICAOBAHUMA, CHITy HX MBICIIA U MHOTO-
YHUCIEHHOCTb UX MOMBITOK [yCTAHOBUTH B HEW UCTUHY]|, — HE FOBOPS yKe O TeX,
KTO MOMHMO HHX (puaocodos. — A.0.), U3 YKCIa CIOPIIUKOB®, H6O STy HAYKY
HeJTb3sl YCBOMTH MHAYE, KAK 3aMMCTBYS €€ OT HHIIH MPOPOYecTBa M CIEIys
CBETaM OTKPOBEHUS W IOCJIaHUA M cBeToyaM KHUTH W mpemaHus, MOTyYeHHBIM
HAIIMMHU UMaMaMU, OOJIafaTesIMA [4HHA| My TeBOJUTENbCTBA (Xudatia) 1 Hero-
pouHocTH ( ‘ucma), ot npenka ux [ledatnn npopokoB [Myxammana] — nma OyayT
HaJ HAM Jy4llde W3 MOJUTB (Wiau: OnarocinoBeHuit. — A.2.) Monsmuxcs
U [Taxke] HaJ IpyrMMHU POPOKaMHU U MTOCIaHHUKaMu!

ITonoxeHnue

YenoBeueckas qylla HMeeT MHOTOYMCIICHHbIE MaKaMbl M CTYIIEHH OT Hayaja
ee CO3/IaHus 0 KOHLa ee KOHeYHOH LIeNM, U OHa [TakxkKe] MMeeT CaMOCTHBIC
ycTpoeHus (Hawa’am 3amuiitia) M OBITUHHBIE CTaluM (ameap 6y0xcyoutiia).

' Tlepas nyGnukawus B kuure: Cadp ad-Aun aw-Ilupasu. TipectonbHas Mypocts / Ile-
peBoJ, BCTYNMTEIbHAs CTaThs M KoMMeHTapuu Sl. Dmorca. M., 2004. Ins naHHo# my6iuka-
LMY IIepeBOJl UCIPABIIEH B PAie MECT; KOMMEHTAapuii nepepaboTaH MONTHOCTHIO.

? FMeioTcs B BHJTy MyTaKa/THMBL.

? Anmrosns Ha «BceoGuuit Pasym» (‘axn kymud).
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B Hawane cBs3aHHOTO [C TeJIOM| YCTPOEHHS OHAa €CTh TeJieCHas CyOCTaHIHs,
a 3aTeM OHa IIar 3a IIaroM KpemHeT B CHJIe M MOCTENeHHO MEepeXOaUT C OTHOM
CTaJu{ CBOEH COTBOPEHHOH MPHUPOABI HAa APYTYIO, 10 TE€X MOp MOKa HE CTaHo-
BHTCSL CAMOCTOSITENBbHON (maxaséama 6Gu-3amuxd)® v He ormemsercs oT ceil
[3emHoli] obutenu [, mepeitas] B oburtens 3arpoOHYI0, U HE BO3BpallaeTcs K
ceoemy ocriony”. ClieoBaTeIbHO, OHA BO3HHKAET KAK HEUTO TENECHOE, a pe-
OBIBaeT [IoCiIe OTAENeHHS OT Tella] KaK HeYTO TyXOBHOE.

[lepBoe, 4TO BO3HHUKACT B €€ [TEIECHOM| YCTPOCHUHN, — TeJecHas CHIIa; 3a-
TeM — MpupoaHas GpopmMa; 3aTeM — YyBCTBYIOLIas JAylla, COrIacHO ee CTyIe-
HSIM; 3aTeM — [ayima] Meicasmast (vygaxkupa)® [1] BemoMuHaromast (3akupa) ;
3aTeM — pasyMHast (Hamuka)®; 3aTeM, BCIIEH 3a PAKTHYECKHM [pasyMoM], oHa
MONy4YaeT TeOpeTUUeCKuil pasyM (‘axn Hazapil), B TIOpSAKE [CIeIOBaHHSA| €ro
CTyIIEHEH: OT IpeJieNia MOTEHIHATBHOTO pa3syma (‘akn 6u-i-Kyesa) A0 Tpenena
aKTyaJmbHOTO pasyMa (‘axn 6u-1-¢hu 1) U nericTBeHHOTO pasyMma (‘axn ¢a ‘‘an),
1 OH (AeicTBeHHbIN pazyM. — A.0.) — nyX npukazaHus (ap-pyx an-ampii), co-
npsbkeHHbld ¢ Borom B cnose Ero: «Ckaxu: ayx ot npukazanusi ['ocroaa moe-
ro» (17:87), u oH BCTpedaeTcsi B HEMHOTHX M3 0COOEW 4erIoBe4ecKOoro poja.
Jns obperenns ero HeoOxommMo [mMeTs]| ['ocmomHee BiedeHwe (dacazadba
pabbanuiitia); 3Mech HENOCTATOYHO AesHUs (‘aman) M CTSDKaHUSA (Kach), Kak
cKa3aHO B xajmuce: «BieueHue VICTHHBI NEXXUT HANPOTHB (m)y6d3il) NEHCTBHS
ABYX HomI (caxandn) [3emmu]»’.

ITonoxeHue

[TepBoe, 4To 3apo’kaaeTcs OT 3aIaXOB MUPA COKPHITOTO U BETEPKOB [aHTeNb-
CKOTO]| mapcTBUs (manaxym)'® B oGnajarerne myxa 3 QyIICBHBIX CHII, — CHIIA
ocs3anus (kyesam an-namc). OHa MPUCYIIA BCEM JKUBOTHBIM U CTPYUTCS B Te-
JIECHBIX WIEHaX MOCPECTBOM IapooOpa3sHOro [KU3HEHHOTO| nyxa (ap-pyx ai-
6yxapii), 1 mocrturaemoe (Myopaxam) e — (GOPMBI YEThIpeX H3HAYAIBHBIX

* T.e. oGperaer criocoGHOCTH CYIIECTBOBATH 63 (PHIHUECKOrO Tela.

* Antrosust Ha cruxu Kopana: «A Thl, yMHPOTBOpEHHas! Iyllia, BO3BPATHCh Ko I'ocromy
cBoeMy, Oy/Zy4u yAOBIETBOPEHHOO, yaoBIeTBOpHBIIeto! Boiinu B cpeny cayr Moux, Boiau
B Moii paii!»¥* (89:27-30).

® Hox mbicisimeii (Myhakkupa) wim mpeacTaBusiomIei (Mycassupa) IyIoi UMeeTcs B
BH/Y JyllIa, CHOCOOHAs co3/1aBaTh pa3Hbie (JOPMbI B CBOCH CAMOCTH.

Hmeercs B Buny myiia, criocoOHast COXpaHUTb B ce0e MOCTUIHYThIE €10 ()OPMBI.

¥ T.e. myma, o6nagaromas apoM peun (ymK) W CIOCOOHAS MOCTHraTh LETOKYIHOCTH
(=ynuBepcanuu) (Kyauuam).

Wmerorcst B BUIY OO U JPKUHHBL. M3BecTHbI cyduiickuii ahopuszm. Ac-Cynamu npu-
HHCHIBAET ero aBTopcTBo AOy-"n1-Kacumy an-Hacpabaau (ym. B 367/977-78 r.) (cm.: ‘460 ap-
Paxman ac-Cynamu. Tabakar ac-cyduiiita. Kaup, 1969, c. 488).

' (LapcrBue» (Manaxym) — MHp ILylIH Kak TakoBOii, ee W3HaYalbHOE COCTOsHHE. B 5T0M
MHpe NpeObIBAIOT aHTreIbl, YIPABIAIOLINE «LAPCTBOMY (M)/IK) — AOJIBHUM (TEIECHBIM) MUPOM.
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KauecTB M MOJ0OHOro UM''; 3aTeM [criemyer] cuna BKyca (Kyeeam as-3aek), Cly-
JKalmasi MOCTHXKEHUI0 (opM NEeBSTH BKYMIAEMBIX (Mam ymam) W TOTO, YTO CO-
CTaBJICHO M3 HHX; 3aTeM — OOOHsIHUE (uiamm), TIoCTUraromee GopMbl 3araxos,
Y OHO TOHBIIE ABYX MEPBBIX; U CaMble TOHKHE U 0JaropoAHble U3 MATH [CHil] —
CHJIBI CITyXa ¥ 3pEHHUSL.

Cuna 3peHus (kyesam an-bdacap) MO OTHOIIEHHWIO K 3PUMBIM (MyOcapam)
[bopmam] — Gonee neicTBOBaTENb, YeM MPUEMITIONIHIA, a CO CIIyXoM (cam ‘), TIo
OTHOIIEHHIO €r0 K CIBIIUMEIM (Macmy ‘am) [hopmam], 1eixo o6cTouT Ha0O60POT.

TIs1Tepo MOCTHraeMbIX UMH' 2, KaK Mbl YKa3ailH, TOBOPS 00 OCS3aHMH, CyThb CO-
KPBITBIE CBETOBBIE TONOOUS (Mycyn Hyputiiia 2aiiduiitia), Cylliie B MTHOM MI/IpeB, u
OHM TOJIBKO aKIMJIEHTAILHO SIBIISIFOTCS [TeMH| KadyecTBaMH, KOM MMEHYIOT «JyBCT-
BEHHO BOCTIPHHUMAEMBIMI (Maxcycan), a [cAMOCTHO] OHH — KadyecTBa Ayin' .

Ecmu xe cripammuBaercs [, Kak 3TO BO3MOXKHO, TOTAa KaK 3TH CHJIBI CYIIECT-
BYIOT TOCPEJICTBOM TEJIECHBIX YJIEHOB, TO MBI OTBEYAE€M:| BOMCTHHY, 3TH CHIIBI
HE CYIIECTBYIOT IMOCPEACTBOM TEJECHBIX WIEHOB, HO, HA00OPOT, TeIECHBIE YJie-
HBI CyIIECTBYIOT TOCPEACTBOM HX IPUKA3aHUs, MOTOMY YTO [yCTaHOBJIEHHOE
HaMH] J0Ka3aTeNbCTBO HE JOIYCKaeT, YToObl BHE/psIOUeecs B Belb (xamt Ou-
wi-wau’)", GbITHE KOTOPOrO B €ro CaMOCTH €CTh OBITHE €r0 BO BMECTHIIHIIE
(maxann)'®, HaXoAMNOCH B OIHOM MHPE, @ BMECTHIIUIIE €r0 — B JAPYTOM.

CrnenoBatenbHO, BHEIPSIONIEECS U BMECTIIIMIIE HAXOMATCS B OTHOM MHpE,
W TIOCTUTaeMO€E U MOCTHUTaroIIee [CyTh Bemu| oqHoro nmopsaaka. Ckaxem, camo-
CTHO Ocsi3aeMasl TeIuioTa — He Ta [TerwioTa], KOTopas HaJHdeCTBYEeT B TeJe,
HalpuMep B OTHE, COMPUKACAIOMIEMCS C [OIIyIIAOIIAM TEIUIOTY]| TEJIECHBIM
YIEHOM; U [Jake] He Ta [TeruioTa], KOoTopas [MOsBIsSeTCs| B HarpeBaromeMcs
TEJIECHOM 4JICHE, Ha3bIBAEMOM «OCSI3aIOLMM»; HANPOTHB, OHa — HWHas (opma,
CKpBITasi OT 3TOTO MHUPA, MojlydaeMasi B yCTPOSHUHU AyLIH (T.e. B AyIIEBHOH MO-
JAIBHOCTH OBbITHSI. — A.0.), MOCTUTAIONICH €€ C MOMOIIBI0 CBOCH CHIIBI 0Cs3a-
HUS; ¥ TaK K€ OOCTOUT JIeNIO C IPYTHMMHU YyBCTBEHHO IMOCTUTAaeMbIMU [popmamu |
¥ C TeM, UTO BBIIIE MX; U B 9TOM [3aKiIroueHa] Taitna'’.

"' IMeroTest B BHY XOJIOJ, TEIUIOTA, BIAKHOCTh H CyXOCTh H Ka4eCTBa, KOTOPEIE 06pasy-
I0TCS ITYyTEM CMELICHHUS ITUX YeThIpeX.

"2 YImeroTcst B BHAY MATh PasHOBHAHOCTEH MTOCTHIAEGMOTO, KAX/as W3 KOTOPHIX COOTHO-
CHUTCS C OJJHUM M3 UyBCTB.

"> B mupe aymm, mocruraromei ux.

'* Kak noscHseT u3naTens apabckoro Tekcra Tpakrtara ['ynamxyceitH AXaHu, «BO Bpemst
MOCTHIKEHUS KaXAasi U3 9TUX CHII CIepBa MOCTUraeT OTCTPAHEHHYIO COKPBITYIO (hOpPMY, KOTO-
past Ha3bIBaeTCs ,,CAaMOCTHO TTOCTHTaeMBIM"; 3aTeM, TIOCPEACTBOM 3TOI OTCTpaHeHHOW (GopMBl,
OHa aKIUACHTAIbHO NOCTUTAeT BHElIHUE MaTepraibhbie popmby (Canp an-/in am-1ipasi,
an-Xuxma an-'apwuiia, pen. I'. Axann, Ucdaxan, 1341 c.x., c. 43).

BTe. AKIUCHIMS.

® Vinpivu CJIOBaMH, CYIIECTBOBaHHE (8y0cy0) aKUMICHIMU BBIPaXKEHO JIMIIb KaK HAJU-
4ecTBOBaHHUE (8y0icy0) ee B €e BMECTHIIHLIE (T.€. CyOCTaHIMN).

7 Takum obpasom, o Caape, caMOCTHOE MOCTHXKEHHE MYLIOH MaTepuaibHbIX GopM He-
BO3MOJXKHO, TIOCKOJIBKY JTyla (TMocTHrarolee) 1 MarepuaiibHas popMa (MHIMOE MOCTHIagMoe)
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IlomoxeHnune

B cBoeli camoctm amyma mMeeT [Apyrue]| ciyX, 3peHHe, OOOHSIHHE, BKYC
W OCsi3aHHE MOMUMO 3TUX OTKPBITHIX (Makutyga) [4yBCTB]; M BTH [BHEIIHHE
YyBCTBa] MHOTIa MEPECTAIOT NEHCTBOBATh U3-3a 00JIe3HH (Mapag), cHa, 0OMO-
pOKa, XpOHHUYECKOTO 3a0oyieBaHUs (3aMaHa) WIA CMEPTH, a Te [BHYTpeHHHE|
YyBCTBa [HUKOrAa] He MpPeKpallalT CBOEro AEHCTBUS. DTU BHEIIHHE [4yBCTBa
CyTb| MOKpBIBAJIa M MOKPOBHI ISl HUX, © OHHM — OCHOBA 3THUX HOTHOAIOMINX
(T.e. BHEUTHHUX YYBCTB. — A.0.); U B 3TOM — TaliHa.

ITomoxeHnune

Bunenwne (#6¢ap) [MpoUCXoIUT| HE MOCPEACTBOM HCXOXKICHUS U3 TJia3a Iy-
qa (wy‘@’), KaKk YTBEP)KAAIOT MPEACTABUTENH TOYHBIX HayK (putiduiiiyn)';
W HE MTOCPEICTBOM 3aredaTiieHus (unmu6bda ‘) odpasa BUIUMOTO IpeMeTa B Xpy-
CTaJMKe TJ1a3a, KaKk YTBEp)KIAlOT 3HATOKU €CTECTBEHHBIX HayK (mabi uiliiyH),
M0 MPUYHHE HECOCTOSATEIHHOCTU 00EUX THUX [KOHIENUHUH| C HECKOJbKHUX CTO-
POH, KOTOpBIE YIIOMSIHYTHl B KHHTaX; W TaKXKe He TIOCPEICTBOM CBUACTEILCTBO-
BaHUS IyIIOW BHEITHEH (OPMBI, THE3IAIIEHCS B MaTepuu (Kka ‘uma 6u-"n-maoa),
YTO, KaK M3BECTHO, YTBEP)KIAIOT MUIPAKUHIIBI, H 3TO [TTOCIEIHEE]| YTBEPKACHHE
0100psTOCh HEKOTOPBIMH M3 HOBEWIIHX [y4eHbix |, kak To A0y Hacpom an-®Pa-
pabu u meiixom [uxad ax-Juaom y6I/IeHHBIM19, 160 [M] 3Ta KOHUEMIUSI HECO-
CTOATENIbHA C HECKOJIBKUX CTOPOH, O KOTOPBIX MBI YIOMSIHYJIM B HaIlIUX IJIOCCaX
K «Mynpoctu 03apeHI/m»2°.

OTHOCATCS K Pa3HbIM MOJAIBHOCTSM ObITHA. To, 4TO B JEHCTBUTENBHOCTH IIOCTUrAaeTCs Iy-
LIO#, €CTh CO3JaHHbIC €10 CaMOH B CBOEW CYIIHOCTH (DOPMBI, KOTOpbIE HEKOTOPBIM 00pa3oM
ynono6iaeHs!l popMaM BOBHE M COOTHOCSTCS ¢ HUMU KaK 0CO0b CO CBOEH TeHBIO (M3MI00NCH-
Hoe cpaBHeHue Canpsl). biarogapst 3TuM dopmam B ayie, GopMbl BOBHE TOXE MOCTHIAKOTCS
€10, HO akuuiaeHTanbHo. CTporo roeops, JAylia He CrocoOHa MOCTUTHYTh 4TO-THOO HMHOE,
KpOMe CBOET0 IPEJCTABICHHS O BEIH, H3HAYaIbHO NPEOBIBAIONIETO B HEH.

¥ Co Bpemen ApHCTOTENs «MYIPOCT» (T.€. COBOKYITHOCTh UeIOBEUECKOTO 3HAHHS) Tpa-
JIUIMOHHO JIeIWIIaCh HA TPH YacTH: €CTECTBEHHYIO HayKy (‘wiv mabii ‘i), unu GU3MKY; TOU-
HYI0, WIA MaTeMaTH4ecKyto, HayKy (‘wim puiiaoi); u O0XKeCTBEHHYIO HayKy (‘uivm undxi),
W MeTadu3mKy.

' Umeercs B Buay 1llnxa6 an-Zun ac-Cyxpasapmu (549/1154 — 587/1191), npossanmbiii
«lefixom Ozapenus» (waiix ar-uwpax) n «[lluxad an-lunom| YOueHnsim» (maxkmyrn), pas-
paboTaBIIMii y4eHHE O «3HaHUM uepe3 NMpUCYTCTBUE» (‘unm xyoypil) (HEOHmoCpeT0BaHHOM
HOCTI)KCHUU CYLIHOCTH BEIM OCPEICTBOM MTHOBEHHOIO MHTYWTUBHOTO o3apenus). Cyxpa-
Bapu ObUT Ka3HEH (WM yMOPEH rojiojIoM) B aJIENIICKOW TIopbMe 1o npukasy Canax aa-/luHa
Aitro6m (532/1138 — 589/1193), 3anono3puBiuero gpuiocoda B IPUTA3aHUIX HA IPOPOUYECTBO
U B €pecH M OIAacaBILIErocs ero JypHOTO BIUSHMS Ha CBOEro ChlHA rybepHaTopa Anenno Ma-
nuka 3axupa (568/1171 — 613/1216), yuureneMm u HacTaBHHKOM KoToporo CyxpaBapiau OblLl
B T€UEHHUE psijia JeT (110 HEKOTOPbIM cBeaeHusM, ¢ 1183 r.).

 Mmerotes B Buay riocest (xasaunn) Caapbl K kommentapuio Kyt6 an-Juua am-1n-
pasu (634/1236 — 710/1311) k «myzapoctu o3apeHust» (Xuxkmam an-uupax) CyxpaBapau. IToT
KOMMEHTapHi 110Ka 4TO JOCTYIICH JIUIIb B cTapoM JuTorpapudeckom nsnanuu (Canp an-JliH
aw-1lapasn, Ta ‘niaxam wapy Xuxmam an-uwpag, Texpan 1313/1896 ).
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OpiHa U3 3THX CTOPOH [3aK/II0YaeTcs B TOM], YTO MOCPEACTBOM JI0Ka3aTelb-
CTBa YCTAHOBJICHO, YTO TO, YTO HAXOAWUTCA BO BHECHIHHUX MATEpHAX, — HE TO,
C YeM CaMOCTHO CBS3BIBACTCA MOCTH)XKEHHUE, U YTO OHO (TO, UTO MPEeORIBaET B Ma-
Tepud. — A.3.) HEIOCTOWHO MOCTHTAEMOTO PUCYTCTBUS (a1-Xy9yp an-uopaxii)
¥ BOCIIPUHUMAEMOTO OBITHS (an-8y004cy0 awi-uty ypil); U [ipyras] u3 HUX — 3TO
TO, YTO 3TO CONPSDKCHHE HEMPABWIBHO (2atip caxiixa), OO COOTHECEHHE TOTO,
YTO HE MMeEeT MOJOXKeHHs (6a0 ‘), ¢ oONamgaTeneM MaTepHATbHBIX MOJIOKECHUM
(3am an-aega‘ an-maoouiiiia) HEBO3MOXKHO WHAYE KaK MPU MOMOIIM MOCPETHUKA
(8dcuma), obmamaroIIero MOI0KEHUEM, B XOTS TAKOE CONPsDKEHNE TIPU TIOMOIITH
MOCpEeTHUKA MPABUIBHO, OHO SIBIIICTCS HE MMO3HABATEIHHBIM COMPSDKCHHEM 03a-
penust (uodagpa ‘urmuiitia uwpdaxuiitia), a MaTepUANbHBIM [COTMPSDHKEHUEM]| TIO
MOJIOKEHUIO (8aQ ‘wiitia MaAdOuiitia), Tak KaKk BCe NEHCTBHA W TpeTepIIeBaHUSI
MaTepUaNIbHBIX CHJI [OCYIIECTBISIFOTCS | IPH COyYacTUH TIOJIOKEHUSI.

O}:(HaKO HUCTUHHasA CYUIHOCTb BUJACHHWA, KaK U3BECTUJI HAC bor NoCpeaACTBOM
BHYIIEHHS (u1xam), [3aKiIr0UaeTcs| B TOM, YTO TOCIE TTONMYIEeHUS STHX OCOOBIX
ycnosuit®' ¢ mo3Bonenus bora B Iyle BOBHUKAIOT IIOABEIICHHBIE»  GOPMBI,
THE3/IsIIMecs B Hell M MPUCYTCTBYIOIIME MPH HEW (xddupa ‘umndaxd), SBISIO-
myecss B BHIE MONOOWA (Mymamaccuna) B €e MUApPE [, He B 3TOM BHEIIHEM MHU-
pel; HO JNIOAM HE BeJAalOT 00 3TOM M IOJIaraloT, YTO 3TH MOTPYKEHHBIE B MaTe-
pHio GOPMbI — M3 YKCIIA TeX, C KOUMH CBSI3bIBAETCS TIOCTHXKEHHE.

YcTaHOBJIGHHBI HaMH CHoco0 BHJCHHUs [HambOosee] MOCTOMH Ha3bIBaThCS
«COTIPSKEHHEM 03apeHus (ai-uddpa an-uwpaguiiiia)™, MOTOMY YTO B HEM KaK
T0, ¢ ueM compsiraetcs (MyQd¢h unaiixu), Tak u compsraemoe (myoagp)*t — cy-
e CBETOBBIM IO [CBOEH| caMOCTH OBITHEM; U [TEM caMbIM| YCTAaHOBJIEHO TaK-
JKe, 9TO BCE OCTHTaeMble (JOPMBI CYIIECTBYIOT B HTHOM MUpe. «VICTHHHO, B 3TOM
yBeJIOMJIEHUE JIJIs JItoJIed, HCKpeHHe nokoHstomxces bory» (21:106).

ITonoxeHue

Cuna BooOpaXkeHHs YelloBeKa — CyOCTaHIMs, OTCTPaHEHHAs! OT 3TOT0 MHpa,
TO €CTh MHUpa MPHUPOIHBIX COCTOSHUM (an-akedan am-ma6i ‘uiiiia), W3MEHSIO-

*! TloapasyMeBaroTCst YCIOBHS, HEOBXOIMMBIE [T TOCTHIKEHHS IPUPOIHOTO CYIIEro, OJf-
HAKO He KOHKPETU3HPYeTCsl, KaKhue UMEHHO.

2311 (opMBbI KMOIBELIEHB» B Ayl (T.e. 3aBHCAT OT Hee) Tak e, KaK «IOBELICHBD
00pa3bl, HOSBIAIOMHUECS B 3epKalle, B TOM CMBICTIE, YTO OHU CYIIECTBYIOT TOJIBKO B MUPE CO3-
JaBILel uX (M MOJAEPKUBAIOIIEH UX CYIIECTBOBAHHUE) TYLIH.

3 Cornacro CyxpaBapii, BCAKOE 3HAHHE W TIOCTIDKEHHE 3HKIYTCS HA COMPSKEHHH 03a-
peHus» (ar-uddga an-uwpdxuiitia), yCTAaHOBIAIOIEMCS MEXTy NOCTHIAIOMUM U IOCTUTae-
MbIM. DTO CONpsDKEHHE MOHUMAeTCs MM KaK «03apeHHOe NpPHUCYTCTBUE Belln», UMerolee
MECTO B JIMIIEHHOM BPEMEHHOro npoTshkeHust MomenTe (cM.: Sh.Y. Sohravardi. Euvres philo-
sophiques et mystiques. T. 1-3, ed. Henry Corbin, 2™ edition, Téhéran—Paris, 1976, t. 1, p. 487.
Cp.: Hossein Ziai. Knowledge and Illumination: a Study of Suhrawardi’s Hikmat al-Ishraq.
Atlanta, Georgia, 1990, p. 141).

* MMeroTcst B BHY [ylla M BOCTIPHHHMAEMAst €10 (opMa.
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IMXCsl MATePUH (an-Mas8ao an-mycmaxina) N IBWKEHUH, U TOMY €CTh pellu-
TeJIbHBIE JOKa3aTeIbCTBA, IPUBEICHHBIE HAMH B «UeThIpeX CTPaHCTBUAX», U [TIPH
3TOM] OHa He OTCTpaHeHa OT 000X COTBOPEHHBIX MUPOB (Ka6HAH)" — a B TIPO-
THUBHOM Clly4ae OHa Obuia ObI YMOM M [BEIIbIO]| YMONOCTUTAEMOI1, HO ObITHE ee
B MHOM MHpE, COOTBETCTBYIOLIEM 3TOMY MHPY B TOM, YTO KacaeTcs [HaJIN4us
B HeM| HeOecHBIX cep, DIEMEHTOB, Pa3HBIX BHIOB XHBOTHBIX M PACTEHUH
W TOMY MOJOOHOTO, [HO C TEM OTJIMYMEM, YTO 3THX CYLIECTB B HEM| BO MHOTO
pas GombIie, 4eM B 3TOM MHUPE.

Bce T0, 4TO uesoBeK MOCTUraeT ¥ CBUAETENbCTBYET MOCPEICTBOM CBOEH CH-
JBI BOOOpPaXEHUSI M CBOETO BHYTPEHHETO YyBCTBA, HE MOMEIIAETCS HHU B [€ro]
TOJIOBHOM MO3TY, HU B CHJIE, TOMELIAIOIIEHCS B MOJOCTH €ro (TOJOBHOTO MO3-
ra. — A.9.)”, u OHO He CylIeCTByeT HU B TeaX HEGECHBIX cep, HH B MHPE,
OT/IENIEHHOM OT JylIH, KaK MONAraloT MOCHeI0BaTEeNH MIIPAKUTOB , HO OHO
CYLIECTBYET ITOCPEJICTBOM AYIIH, HO HE CYIIECTBOBAHUEM BHEIPSIOIIETOCs I0-
CPEACTBOM BMECTUIIMINA, & CYLIECTBOBAHHEM JIEHCTBUS MOCPEICTBOM AEHCTBO-
BaTelisl; U 9TH (GOPMBI, IPUCYTCTBYIOLIME B MUpPE OYIIH, OTIMYAIOTCS [0OHA OT
JpYroii] mo cBOell SIBIEHHOCTH W CKPBITOCTH, MHTEHCUBHOCTH W CIabOCTH;
W 4eM Kpemye BooOpakarolas Aynia Mo CHjIe U CHIbHEe MO CyOCTaHUMH H YeM
Oosblle oHa oOpalleHa K CBOEH CaMOCTH M MeHbllIe oOpaliaeT BHUMaHMs Ha
Jieia 9TOro TeJla M Ha MCTIO0JIb30BaHUE CBOMX JBHUIATENIbHBIX CHJI, TEM IOJIHEE MO
SABJICHHOCTH U CUJIBHEEC 110 CYIIECTBOBAHUIO ABJIAIOMINECA Y HEC q)OprI.

Kornma 5t opMbI yCHIMBAIOTCS U YKPEIUIAIOTCS, TO MX HUKAaK HE COOTHe-
CTH C CYLIMMH 3TOTO MHUpPA MO KPENOoCTH (ma ‘akkyod) CylIeCTBOBAHMS U MOTyYe-
HUS (mayxaccyn) W 1O BICYCHUIO BO3IEHCTBUSA (mapammy6b an-acap); ¥ OHU HE
SBISIFOTCS,, KaK TOoJlaraeT O HHUX TOJMNA, NPH3PAuHBIMHM TOJOOHMAMH (quibay
Mucdnuiitia), He OCTABJISIIOIIMMU Cjlefla B CyIIeCTBOBAaHUH, KaK 3TO ObIBaeT ¢
OOJIBILIHHCTBOM CHOBI/I}:(CHI/Iﬁ 0 NPHUYMHE 3aHATOCTU AYLIH TEJIOM JaXe BO
BpeMsl CHA.

[TonHOTa ABIEHHOCTH TeX (HOPM M CHJIA MX CYLIECTBOBaHMS OOHApy»KHBa-
I0TCsl TTOCIIe CMEPTH, TaK YTO [MOXKHO JaXKe CKa3aTh, YTO| M0 OTHOLICHHMIO K (op-
MaM, KOTOpbIe YeJIOBEK BHIHT I10CiIe CMEPTH, (POPMBI, BUIMMBIE UM B 3TOM MHUpE,
ecTb Kak OyATo rpessl (axnam). [losTomy moBenutens Bepyromux [Amau] — Mup

 JIMeroTes B BHY TOT M TIOTYCTOPOHHHIA MHUPBI (a0-0yHiid 6a I-Gxupa), T.e. MAD TIPH-
poubl (=hHU3UUeCKUX Tel) U MUP AyIIU (=BOOOPAKEHUS).

% Kak yrBepxkaan [anen u Benen 3a vum M6H Cuna.

77y CyxpaBapam 5TOT MHp HA3bIBAETCA MHPOM TOJBEUICHHBIX MOA0OHI) (‘@ram an-
Mycyn an-my ‘ainaxa) WA «MAPOM OTCTPAHEHHBIX NPU3PAKOBY ( ‘@ram an-auwbax an-myoscap-
paoda). ITo MUp, B KOTOPOM «COBeplLIaeTcsi BockpeceHue (6a ‘c) ten u ['ocnogHux o6pa3oB U
Bce, obemanHoe npopouectBom» (Sohravardi. (Euvres, t. 2, p. 234). OH pacnoyoKeH BhILIE
4yBCTBEHHOT'O MHpa, HO HIDKE Mupa ymomnocturaemoro. Ilo Cyxpasapau, 3ToT Mup obnagaer
CYILECTBOBaHHEM BOBHE (M MOTOMY, CKa)K€M, COH €CTb TOJIKO MECTO sIBIIeHUs (mazxap) Gpopm,
U3BEYHO CylIecTBYIOIMX B HeM); Cajpa ke, MO-BUAMMOMY, YBEpPEH, UTO OH CYyLIECTBYET
TOJIbKO B Hallle Jyle.
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28
emy! — ckazar: «Jlromu crsar. YMepeB ke, OUHyTCS» , M TOra COKPHITOE CTa-
HET CBUIETENLCTBYEMBIM M 3HAHHE — BOIUIOIIEHHEM, M B 3TOM TaifHa BO3BpaIle-
HUs (Ma ‘ad) u codpanus (T.e. BOcCKpeceHus. — A.0.) Teln (xawp an-adiccao).

ITonoxeHnue

JyweBHocTs ayumu (ragcuiiiiam an-naghc) He SIBISETCS CONMPSIKEHUEM, T10-
SBISIFOLMMCST y €€ CYIIECTBOBAHMS [B KadecTBE AKIUACHLMM], KaK CUMTAET
Tomma dunocodos>’, [ynoaobsiomas| oTHOEHHE ee K Tely OTHOIICHHIO Hapst
K FOpo/ly ¥ KOpM4ero K kopabuto. HanpoTus ke, TyImeBHOCTh TyIIH — CII0CO0
ee CYIIEeCTBOBaHUS, [M 3TO]| HE KaK COCTOSIHME Lapsi, KOpMUEro, oTLa U JPyrux
U3 YHClla TeX, KTO UMEET CBOIO 0CO0YI0 CaMOCTb, Y KOTOPOIi [3aTeM] mosBisieTcs
CompshKeHHe ¢ [4eM-TO] MHBIM, IOCIE CYIIECTBOBAHHUS 3TOW CAMOCTH, TaK Kak
y AyILIH, O TeX MOp TMOKa OHAa OCTAaeTCs MYIIOH, HETPEeACTaBUMO [Takoe] cyiie-
CTBOBaHME, B aCTMeKTe KOTOPOTO OHA He Obla OBl CBA3aHa C TEIOM U HE TOJb30-
BaJIach OBl CHJIAMH €ro — Pa3Be YTO OHA MEPEMEHUTCS] B CBOEM CYILIECTBOBAHUH
U YKpemnuTcsl B CBOEil cyOcTaHUManu3aluuu (maodcasxyp) HaCTOIbKO, YTO CTa-
HET CAMOCTHO HE3aBUCUMOW U NEPECTAaHET HYXKAAThbCs B NPUPOJHOM TElE M,
«pamysich, BO3BPATUTCS K CBOMM ONmkHUMY (84:9) win «OyneT ropets B mJja-
MeHeromeM orae» (111:3); «iucTUHHO, B 3TOM yBeIOMIICHHE IUIS JIIONEH, WC-
KpeHHe nokonstouxcs bory» (21:1006).

ITomoxeHnune

YenoBeueckast aymia obiajaeT MPeNIeCTBYIONMM Telly CyLIeCTBOBaHHEM
6e3 Toro, 4TroObl €My HEOOXOJUMO COMYTCTBOBAJIO MepeceseHue Ayu (maua-
cyx)*’, 6e3 TpeboBanms HEOOXOIMUMOCTH (ucmildxcdd) [mpen]BednocTr (Kudam)
Iym# — o Kotopoi yuun [TmatoH, 6e3 [Toro, 4ToOB BOSHUKAJH| MHOKECTBEH-
HOCTB (ma'addyd) ocobeil omHOTO BHAA W Pa3IMYCHHOCTh MX Oe3 [ydacTus B
3TOM] MaTtepvd M MOATOTOBICHHOCTH (ucmu'0do)’', 6e3 CTAaHOBIEHWS IyuIH

2% ABTOPCTBO M3pEUEHHs MPHIKCHIBAETCA Kak [IpopoKy, Tak u uMamy A, B ocHOBHBIE
cOOPHUKH XaJUCOB U MIMUTCKUX aX0apoB OHO, OJJHAKO, HE BKIIIOYEHO.

¥ PMeercs B BUAY, 4TO GONBIIMHCTBO GHUIOCO(OB CUMTAIOT, YTO LyLIa — OTO PA3yM, CO-
HPSDKCHHBIA ¢ (DU3MYECKUM TEIOM YeNOBeKa, MMEHYEMbIH «IyIIOH» TOIBKO ¢ TOYKH 3pPEHHUS
storo conpsokenus. [lo Caape xe, pu3HuecKoe TeIO — OAHO U3 CTENEHeH MyIM, JTUIICHHAs
OTJENBbHOro OT MocieHel cyiiecTBoBaHus. Kak ormeuaer . AxaHu, HeBepHOEe MHEHHE YUEHBIX
0 JyIIEBHOCTH (T.e. MPHPOJE) AYLUIM €CTh OTBETBIICHHE (¢hap ‘) HEBEpHOrO OCHOBHOIO MO-
JI03KeHUS (aci), TIIACSIIEro, 4To AyHia U TeJIO CYThb JBe pasHble Bewu (cM.: ‘Apuuiitia, ¢. 49-50).

%% T e. 510 He 03HAUAET, YTO AyIIIA, IPEIKIIE YEM BCEUTHCA B 3TO TEIO, MPeObIBaIa B HEKOEM
JIPYroM Telle, U3 KOTOPOro OHa 3aTeM Hepecesmiach B 3To Telo (cM.: ‘Apuaiiiia, ¢. 51).

3! CoracHo MoNOKEHHIM CpeHEBEKOBOH HMCIAMCKOH (PHIOCODHH, MHOKECTBEHHOCTD
(ma ‘addy0) VHIMBUAYYMOB OJHOTO POJa M Pa3IMYeHHOCTb (Ummuilas) UX SIBISETCS CIEACT-
BHEM 3areyatieHHus: GOpMbI B MAaTePHH, TaK KaK JelIMMa TOJbKO MaTepHs; B CBOEM YHUCTOM
OTCTPaHEHHOM OT MaTepUH IMONOXEHUU (opMa He JOIycKaeT MHOXKeCTBeHHOCTHU. [loxroros-
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JIEIMMOM TIOCTIe eWHCTBA €€, KaK 3TO ObIBaeT ¢ HEMPEPHIBHBIMU BEIMYHMHAMHU
(an-makaoup an-mymmacuna), u 6e3 [TpeboBaHus| Oe3neiicTBus (ma ‘miin) ee
J10 [BOBHUKHOBEHHUS | Tell.

Hampotus, oHa o0nagaer UM TakuM 00pa3oM, Kak Mbl IOKa3all U pazbsic-
HuM B «I'Joccax K ,,MyapocTH 03apeHus ‘», U K 3TOMY [pa3bsICHEHHUIO| HEUero
100aBUTE.

Ha 310 [cymecTBOBaHME Mymn mpexe Tena] yKka3zaHo B ciioBe BceeBwImHero:
«Hexkorna ["ocrioms TBOI W3 CHIHOB Afjama, M3 Ypeci WX, U3BJIEK MMOTOMKOB UX
W TOBeJe] UM JaTh UcroBegaHue o cebe camux. ,,He ecmb nm s ['ocnoab
Bam?* OHu ckazanu: ,,Ja, ucnosegyem sto“» (7:171), — u B cnose [IIpopoxkal:
«Jlyxu — Boiicka coOpaHHbIe»” >, i 0T Y6aiinamiaxa® — mup emy! — [omuio
710 Hac ci0Bo ero:] «Bowuctuny, Bor corBopun Hac™ n3 ceera CBoero Bemmumst
W BEITMYECTBCHHOCTH, 3aTe€M Jall HalleMy TBOpeHHI0 (opmy (wiam: oOpas3oBai
Halry coTBopeHHyo ¢opmy. — A.3.) (cassapa xankand) U3 TIUHBL, COKPBITON
non IIpecTonoM, U MOMECTHJ TOT CBET B Heil, M Mbl OBUIH JIIOJbMH CBETA
(bawapan wypanuiitian); w [OH] COTBOPWJI AyXH HAIIUX [PUBEPIKEHIICB
(it ‘amynd) w3 wameii rouae»’; 1 Myxamman M6u Babyiia’’ — na 6yzer po-

JICHHOCTb (ucmu ‘0d0), NpUCYIIasi pa3HbIM YacTsM MaTepUH, ONpenesseT TO, Kakas MMEHHO
dhopma Oyzaer 3aneyarieHa B gaHHo# Matepuu (cM.: Cadp ad-Hun aw-Llupasu. lpuxonsiee
B cepaue o no3Hanuu ['ocnionctBus (ucreuenue 15) // Boctok. 2000, Ne 2, ¢. 126.)

32 Momuerit Teket xamuca: «Jlyxu — Boiicka cobpanmbie. Te U3 HIX, KOTOPBIE Y3HAIOT APYT
npyra, oOLIAI0TCS MEXIy COOOH; Te, KOTOPbIE HE Y3HAIOT APYT APYra, CTOPOHATCS OAHH IPYTUX»
(an-byxapu. Ac-Caxinx. Anouita’ 2; Axuao Hon Xanban. An-MycHaan. beiipyr, [0.1.], 2: 295).

Nmeetcs B BuAy mectoif muntckuit umaMm [xa‘dap ac-Caguk (poa. B 80/699-700 umu
83/702-3 B Meaune; ym. B 148/765 tam ixe), Onarosapss MHOrOYHCICHHBIM BbICKa3bIBaHHSM
KOTOPOTO IO IMPOKOMY KPYT'y PEJIUTHO3HBIX BOINPOCOB CTaja BO3MOXKHOI! JeTanbHas paspa-
00TKa LIMUTCKOMN JOKTPUHBI.

* merotcst B BHA DyXH «UeTHIPHAILATH HEOPOUHEIX»: [IpopoKa, ero godepn MdaTumbl
W IBEHALATH LIHUTCKUX UMaMOB.

B (opMe, T.e. B Telle MM TeNECHOM M0A0GHH, KOTOpoe BOr COTBOPHI M3 TIMHbI, Xpa-
HuBLeiics nox [Ipectonom.

36 «Bor coTBOpHIT Hac U3 cBeta CBOErO BETMUHS, 3aTeM JaJl HAIleMy TBOPEHHIO (hOpMY H3
[JIMHBI, XPaHUMOI B XpaHWIUIE, COKPBITOM 1oJ [IpecTtonoM, v moMecTHa 3TOT CBET B Held,
Y MbI OBUTH TBapsIMU | JTIOJIBMH CBeTa (XanikaH éa bauiapan Hypanuiiiiar); v [bor] He nan HUKo-
My yzena B ToM, u3 yero OH coTBOpui Hac; U1 OH COTBOPHII AyXH HAIMX HPHUBEPXKEHLEB M3
Halllel TJIMHBI U Tella UX — W3 TIIMHBI, XPaHUMO# B XpaHWIHILE, COKPBITOM, KOTOpast [0 10CcTo-
WHCTBY| HIDKe 3TOM [Haluei | riiuHel; 1 bor He an HUKOMY yrena B ToM, U3 4yero OH COTBOpHMII
ux (HalMX MpuBepxKeHueB. — A.3.), KpoMe MPOPOKOB, U HOITOMY Mbl U OHH CTaJlH JIFOJIbMH,
a OCTaJIbHBIE JIIOAW — MOLIKaMU (xamaoowcan), [IOCTOWHBIMU] OTHS M [MIYIIMMH| B OTOHBY
(A6y [Jrca ‘pap an-Kynunu. Kurab an-Kadi. T. 14, Texpan, 1377/1998, T. 2, c. 233).

37 AGy Jlxa‘dap Myxamman M6u BaGyita (8 apabckom npomssomenn «baGaBaiix») an-
Kymmu, npo3Bansbiid «[IpaBauBeiM» (ac-Cadyk) (ym. B 381/991), — oauH U3 KpymHeHInx
paHHUX LIMMTCKUX 60rocioBoB. Ero oten u Opar Takxke ObUIM W3BECTHBIMH LIMUTCKUMHU yde-
HeiMu. CornacHo muuTckuM Oubnuorpadam, Vion badyita Hamucan 6onee 200 padoT, U3 Ko-
TOPBIX /10 HAC JIOLLIW JUIIb HeMHorHe. CoXpaHuBLIMECs paboThl MPEACTABISIOT COOOH IraB-
HBIM 00pa3oM coOpaHus xabapoB MMaMOB U CBEACHUH 1O McTopuH Iuu3Ma. Cpean HUX —



208 TpancuennentHas puinocopus Mymnsl Canpsl * Canp an-JIun am-Ilupasu

BousieH UM bor! — nepenaer B «Kuure o enuHOOOXMM» (Kumab am-masxio) ot
V6aiinannaxa®™ — mup emy! — uro ckasan om: «bor, Bemukuii u ClaBHEIH,
COTBOPUJI BEPYIOIIMX W3 IVIMHBI PaliCKUX CaJoB W BJIOXHYJD B HUX 0T CBoero
nyxa»”’; u [on npuBoauT xamuc] ot A6y Jxa‘papa’ — mup emy! — mom06-
HBIA 3TOMY, U OH TakoB: «bOr COTBOpWJI BEPYIOLIMX U3 IVIMHbI PaliCKUX Ca/lloB
¥ BIOXHYJ] B MX (JOPMBI OT BeTepka paiicknx cajgoB»”’; m ot YGaiinamiaxa
[mommo cmoBo]: «Bepyrommit — OpaT BepyrolieMy, MOTOMY YTO AYXH HX OT
nyxa bora, Bennkoro u CnaBHOro, M, BOMCTHHY, JyX BEpYIOILETO Kpemye co-
E/IMHEH C JyXoM BOKBHM, 4eM JIyd COe/IHHEH C COMHIEM» .

Pacckasbl 00 3TOM, MepeaBaeMble OT HALIMX CIYTHHKOB' 1O myTH Bepsi],
HEMCYHCIIMMBI, TaK YTO JaXke [MOKHO CKa3aThb, YTO Bepa B] CYIIECTBOBAHHE Iy-
XOB TIPEKAE TeN NPUHAIICKUT K HEOOXOIUMBIM COCTABIISIOLINM.

IlomoxeHnune

44

BHyTpH 3TOr0 COTBOPEHHOTO M3 JJIIEMEHTOB M CTOJIIIOB = YelIOBEKa [HaXOmsT-
csl| MyIICBHBIA YETOBEK U JKUBOTHOE Tepelneiika (uHcan Hagcanii éa xarasaw
6ap3axii) co BCEMU €ro [TeleCHbIMHU]| YleHaMy, YyBCTBaMU U CHJIaMHU; U OH —

«[Knura] mnst Toro, ¢ kem Het dakuxa» (Mawn aa wiaxdypyxy 'n-¢ghakiix), «VICTOUHUKH CBeJie-
Huit 00 umame ap-Puna» (‘Viyn axbap an-umam ap-Puda), «Kuura o Bo33peHHUsIX [ILIMUTOB]»
(Kumab an-u ‘muxaoam), «Knura o enunodoxun» (Kumab am-masxiio), «Kaura 06 oTcyTcr-
BuM [umamal» (Kumab an-gaiba). (Kak ceugerensctByer I'. AxaHu, B yka3aHHOH kHHre MOH
babyiin 3TOT XaaUC OTCYTCTBYET.)

3 Mmeercs B Buay Jika‘dap ac-Cauk, HO B IeHCTBUTEIBHOCTH XaIUC IPHHAJIEKHUT €ro
OTLy, HATOMY IIMUTCKOMY HMaMy Myxammany an-bakupy (pox. B Memune B 57/676r.,
yM. Tam xe B 115/733 r.).

3% «Bor, Bemukuit 1 CIaBHEIH, COTBOPHI BEPYIOIIHX (T.€. WIMHTOB. — .0.) W3 TIHHBI
paiickux canoB (munamu ‘n-Oxcunanu) W BIOXHYJT B HUX OT AyHOBeHHs CBoero xyxa (muH
PpyXu pyxuxu), ¥ TIO3TOMY BEpYIOIIMii — OpaT BepymolleMy cO CTOPOHBI OTLIAa U Marepw,
U [10TOMY, KOTJJa OJIHOTO U3 9THX JAyXOB B CTpaHe U3 cTpaH [boXKbUX] MocTUraeT nevans, [Bes-
KU] Apyroi IyX Taioke medanurcs, ubo oH — u3 [pona] ero» (an-Kynunu. An-Kapa. T. 3,
c.241). (IToxg «otuom», cornacHo kommeHnTtaropy an-Kynunu [[xaBany Mycradasu, moapa-
3yMeBaeTcs INIMHA, a 110]] «<MaTepbio» — JIYHOBEHHUE; TaM XKe.)

* Umeercs B Buay mateii mmmtcknii mvam Myxamman an-baxup, orern JIka‘dapa ac-
Canuka.

4 «Bepyromuit — Opar BepyloleMy Mo oTiy U Marepu, nortomy uto bor, Benukuit u
CraBHbIi, COTBOPUII BEPYIOLIMX U3 TIIMHBI PAfiCKKUX CalOB U BIOXHYJ B UX (opmbl (T.e. Tena. —
A.D0.) oT pailicKkoro BeTepka, U TMO3TOMY OHM — OpaThsi 10 oTHy W Martepu» (an-Kynumi.
An-Kagi. T. 3, c. 242).

* «Bepyroumii — Gpar BepyromeMy, [1 oHu] — KaK OZHO TEIO: ECIH B OJHOM HUTO-TO
0O0JIUT, TO MYKY OT 3TOrO MCIIBITHIBAET M APYroM; U AyXH [BEpYIOIIMX] — OT €IMHOro JyXa.
U, BoMCTHHY, AyX BEpYIOLIEro Kpernde COeAMHEH ¢ JyXoM BoxbHM, 4eM Jyd cOoeauHeH ¢
conauem» (ar-Kynunu. An-Kaga. T. 3, c. 242).

BTe. €IMHOBEPLIEB — LIMHUTOB.

* Jnementst (‘anacup): oronb, Bo3IyX, 3emiisi, Boja. CTommsl (apxkaH): X0oJ, TeIoTa,
CYXOCTb, BI3KHOCTb.
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CYIIMi HEIHE, ¥ )KU3HB €r0 He aKIHeHTalbHa U He IPUBXO/IAIIA K HEMY H3BHE,
KaK JKU3HBb 3TOTO TeJa; HAIIPOTUB, OH MMEET JKU3Hb CAMOCTHYIO. DTOT IyIIeB-
HBII 4eNoBeK — CyOCTaHIMs, CpeAHssl B OBITHM MEXAy YelIOBEKOM YMCTBEH-
HBIM (QI-UHCAH an-‘aKiil) U YeJOBEKOM MPUPOAHBIM (an-uHcan am-mabi ‘i),
¥ 3TO [HalIe CJIOBO] MOXOXKe Ha TO, YTO yTBEepXkKIaeT YuuTeldb (uaocodos
(Apucrotens. — A.5.) B cBoeit kamre «O mozHanmm [ocnopcteus» ([Dir]
Ma ‘pugham ap-py6y6uiitia)”; ¥ oH roBOpUT: «B TenecHOM yenoBeke [HaxomaTcs]
IyIIeBHBIN 1 YMCTBEHHBIN YeOBEKH. Sl He MoIpasyMeBaro MO STHUM, YTO OH —
3TO OHH, HO TIOAPa3yMEBaI0 TO, YTO OH COEAMHEH C HUMH M YTO OH — WX MZO0J
(canam), TO ecTb 4TO OH COBEpIIAET HEKOTOPbIE EHCTBUS YMCTBEHHOTO Yello-
BEKa M HEKOTOPbIE JICTBHS YeJ0BeKa JTyLIeBHOI0, U 3TO NOTOMY, YTO B TeJiec-
HOM dYeJIOBEeKe [eCTh| JJBa CIIOBA, TO €CTh AYIMIEBHOE M YMCTBEHHOE, pa3Be HTO
OHHM B HeM MaJlbl, C/1a0bl K HEJOCTATOUHbI, KOO OH — M0 H0a» ™.

B npyrom mecte 3TOi KHUTH [APUCTOTENBL] TOBOPUT: «DTOT [TEIECHBIN| Ye-
JOBEK — HJI0J TIEPBOr0 UCTMHHOTO YeNOBEKa»' ; H FOBOPHT Takike: «CHIIbI 3TO-
ro [TelleCHOro] 4esioBeKa, ero XHU3Hb U COCTOSIHUSI CJ1a0bl, a B IEPBOM YeJIOBEKe
OHHU OYE€Hb CHJIBbHBI, U MEPBbIN YeIOBEK 00J1aaeT CUIIbHBIMU U SIBHBIMU YYBCT-
BaMH, KOTOpbIE CHIIbHEE, ICHEe U sSIBHEE, YeM UYBCTBA ATOTO [TEJIECHOTO]| Yeio-
Beka, 00 3TH (YyBCTBa TENECHOTO YeloBeka. — f1.0.) — HIOO0JBI TeX (4yBCTB
YMCTBEHHOTO 4yesoBeka. — A1.2.), Kak HaAMH TOBOPHIIOCH YiKe He pasy .

3Haii, 4TO ydyeHue STOro BeJIMKOro [Myxka] [3akitoyaeTcsi B] yTBEPKIACHUU
YMCTBEHHOT'O YeJIOBeKa, YMCTBEHHOM JIoau U [Ipyrux] yMCTBEHHBIX JKHBOT-
HBIX W PacTeHHii, COrJIaCHO MX BHJAM, YMCTBEHHOH 3€MJIM, YMCTBEHHOrO [aj-
CKOTO]| OTHS, ICTHHHOTO O0XECTBEHHOTO pasi, YMCTBEHHBIX «BBICIINX Hebec»
(20:3) m mpoYMX OTHENEHHBIX O0KECTBEHHBIX (DOPM U BHUIOBBIX MPHPOI, CYIIUX
B 3HaHuu bora u B mupe Ero npenonpenenenus, n Mect siBienns Ero mven,
npeobiBatolnx y bora npedsiBanuem Ero [Camoro], motromy 4Tto OHM HE SIBJIS-
I0TCSI HE3aBUCUMBIMU 110 [CBOeMY]| OBITHIO — HANpOTHB, OHU M3 YHCJIA acIeK-
ToB [Ero] camocTu u nmokpsiBai I"'ocrioncTBusl.

4 Peus mger o «Teonornm» (Veynyoorcutia), xaure, KOTOPYIO CpeTHEBEKOBBIE MYCYJb-
MaHCKHe (uI0co(dBl CUMTANM MPOU3BeIeHHEM ApuCToTens. B NeHCTBUTENbHOCTH ke OHa
npejacTaBisieT coboit mapadpas otpeiBkoB 13 «HHeany [Tnortuna (IV, V u VI). CoBpemennoe
Hay4HO€ W3/aHWe KHWTH (N0 Ha3BaHueM Agaymiin ‘unoa ’n-‘apab) ObUIO OCYIIECTBIECHO
A6n ap-Paxmanom an-banmau (Kawup, 1966); 3aTem kHura Obuta nepeusnana B Mpane moj
ctapbiM Ha3BanueM Yeynyoorcuiia (Kym, 1413/1992).

4 Apnpmitn. Veynymxniia. Pex. ‘A. an-Banaeit. Kym: Untnmapar-u banap, 1413/1992,
c. 146 (He BmONMHE TOYHBIN Mepecka3 OTPhIBKA M3 ILIECTON IJIaBbl CEABMOTO TpaKTaTta —
«O TOM, KaK MHOXKECTBO Hel 00pesio unoctacuitHoe ObITHE IIECTOH dHHea bl (cM.: [lnomuH.
Duneanel. llecras snneana. CII6., 2005, c. 94-95)).

T Apnymiin. Y cyny mxmita, c. 144,

8 Tam xe.

4 OuermHO, B TAHHOM CiyYae O] «MMEHAMM) HMEIOTCS B BHJLY TICPEUHCICHHBIC BEIIIE
YMCTBEHHBIE CYIIHOCTH.
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D10 [yueHue ApuUcCTOTeNs| TOXKIASCTBEHHO YUeHMIO ero yuureneil Ilnarona
n Cokpara o hopmax.

Asrop «Hcuenenus» (aw-Ilugpa’)™ ve cymen mocTmub 3TOro BOIpOCa
npoiiTu no nyTH ero (Apuctotens; B aeicrButensHocTH — Ilnotuna. — 4.9.),
¥ TIO3TOMY OH CTaJl MOPHLATh CJIOBO O UX (YMCTBEHHBIX (opM. — A.0.) ObITHH
U pe3Ko KpUTUKOBAN [3a 310 yuenne| [lmaTtona u Cokpara, 1 MOXHO TOTyMAaTh,
9TOo eMy Obula HenmsBecTHa kHuTa «Teomorus» (Vceynyoorcutia) nnm 9To OH CUH-
Taj ee NpuHaaiexaleil He Apucrorento, a [Inarony.

B nenom, aTot Bompoc npezacrasisier co0oit oaHy U3 TaiiH MyApocTH (= Gu-
nocodun) (an-easamud an-xykmuiitia), TeX [TailH, OTHOCUTEILHO KOTOPBIX MOXKHO
ckazaTh:] «Komy JaroTcsi OHU, TOMY JAeTCsl BEJIMKOE 6maro»’'. Tlocie smoxu
TePBBIX MPE/IIIECTBEHHUKOB (aC-cAOUKiN ai-ae6aniin)’> yCTAHOBUTh UCTHHY B
HEM ¥ OYHMCTHTH €ro OT cIa0bIX MECT M COMHEHUH He cyMmen HHKTO, KpOMe He-
KOTOpBIX53 U3 3TOro moMmioBaHHOTO [BoroM| memenn [¢uinocodos], BocxBa-
nsrouux Ero m Onaropapsimumx Ero 3a munocts Ero n Benukoaymve Ero!

ITonoxeHue

Ocob6u T0ACKOTo poja [, Toka OHK MPEOBIBAIOT| B 3TOM MUpE, IIPHHAIEKAT
K OZIHOMY BHJY W HOAMNAJAAIOT 10/ €MHOE BUIOBOE [JI0rn4eckoe] onpeneneHme
(maxma xaoo0 eaxuo nas ‘i), COCTaBJICHHOE U3 OMMIKHETO poja (docuHc Kapiiod)
¥ GIMKHEro BHIOBOrO OTIMuMs ((acn kapii6)>*, B3SATHIX [COOTBETCTBEHHO]
y TEeJIECHON MaTepuy M AyIIEeBHOH (GOpMBI, OJJHAKO YeIOBEYECKHE JYIIH, I0Cie
HNX HAYaJIbHOT'O BUJOBOI'0 €AUHCTBA, B COOTBCTCTBUU C [I/IX] HWHBIM YCTPOCHHUEM
¥ BTOpOi IPUPOIOI", CTAHOBSTCS PA3TMYHBIMK 1O CBOUM CAMOCTSIM M MHOXe-
CTBEHHBIMH 110 CBOMM BHJaM, MMOJIAJAalOMIMMH TIOA OAWH W3 YETHIPEX POJIOB,
[IOTOMY YTO B Hadaje UX CO3MaHus [B Tenax]| [Kaxkaas U3 YelIOBEUECKUX TYII]
aKTyaJbHO [sBIsieTcsi| OpMOI COBEpIIEHCTBA TSI YyBCTBEHHO BOCIIPHHHMAe-
MOH MaTepuH M [B TO k€ BPeMsI OHa €CTb| JlyXOBHasi MaTepHs, KOTopas crocoo-
Ha J100 MPUOIM3UTHCS K YMCTBEHHOH NMOTEHLUH B aKTyaJbHOCTb, JINOO, IMO-

0 A6y Amu U6H CuHa.
! Atiosns Ha KopaHMdeckuil ctux: «OH JaeT MyapocTh, KOMY XOUET, H KOMY IaeTcs
MYJpPOCTh, TOMY JIa€TCsl BEMKOE 0J1aro; HO 00 3TOM IyMaroT TOJILKO yMHbIe» (2: 272).

* Umerorcs B Bumy Cokpar, [lnatos 1 ApHcToTems.

%3 Kax nosicasier I'. Axanu (eM.: ‘Apuwiiiia, ¢. 56), Cazpa 371ech MIMEET B BHLY CAMOTO CeOs.

* Monnoe [morudeckoe] ompeneneHue (xado mdmm) BEIM COCTOMT U3 OJMKHEro pona
(apal. dorcumc xapiib; nat. genus proximum) ¥ BUJOBOTO oTinnuus (gacn Has ‘U differentia
specifica). Tak, HampuMep, JOTMYECKOE OMpe/eieHHe YeloBeKa (UHCAH) — «riarossiiee
JKUBOTHO®» (an-xaiiasaH aH-Hamux), TAe «KABOTHOE» — Ha3BaHHE POJia, a «IJIAroJIiIlee) —
BUJIOBOE OTJIHYHE.

* Anmrosns Ha xamuc: «Kaxoe auTs poxkaercs ¢ [repBo3anHoii] npuponoit (¢gumpa);
3aTeM €ro poJauTeNH o0pallaloT ero B MyJeHCTBO, B XPUCTHAHCTBO MJIM B Bepy MaroB» (ai-
byxapu. Ac-Caxux. Ixana’usz 80; Mycium. Ac-Caxtix. Kanap 22). [Tonstust «uHOro (=moty-
CTOPOHHHET0) YCTPOCHUSD» U «BTOPOI IPUPOABI», OUCBUIHO, 316Ch CHHOHUMUYHBIL.
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JOOHBIM k€ 00pa3oM, [COeTMHMTBCS| C HMIUTIO30pHOM caTaHMHCKOW (opmoii
(cypa eaxmuittia waumanuiiiia), WM C >KABOTHOM CKoTCKoW (opmoit (cypa
Xatiasanutiiia 6axiimutiiia), W ¢ [popmoii] 3BepuHOH (cab ‘wiitia), 1 B 3TOU
[130panHOii ero] opme OBITH COOPaHHOM M BOCCTAaTh MPH BOCKPEIICHUH, B THOM
YCTPOEHHUH, a HE B 3TOM, a B IPOTUBHOM CiIy4ae 3TO ObUIO ObI mepeceieHrneM
nym (mandcyx) [M3 oIHOTO Tena B Apyroe], a He coOpaHHueM (xauip), U mepece-
JIeHWe Iyl HEBO3MOJXKHO, a TeJleCHOe coOpaHHue [— Belllb, KOTopasi]| AeiicTBU-
TEIBbHO UMEET MECTO.

CrnemoBaTenbHO, Y€JIOBEK B 3TOM MHUpPE MOXKET CTaTh JIMOO aHTeIoM, JHOO
caTaHoM, MO0 KUBOTHBIM-CKOTHHOM, JINOO [XHITHEIM| 3BepeM. OH CTaHOBUTCS
aHTeJIOM, €CIIM B HeM NMOOeXIal0T 3HaHUe U OJ1arouyecTe, i HeMOBUHYIOIUMCS
caTaHOM, eci B HEM MO0 IAIOT KOBAPCTBO, XUTPOCTh U COCTABHOE HEBEXKECT-
BO (Ovicaxn mypakkab)’’, ¥ IKUBOTHBIM-CKOTHHOM, €CIH B HEM MOGEKIAIOT BO3-
JIEHCTBUS TIOXOTH, U [XMUIHBIM| 3BEpeM, €CJIM B HeM MOOEKIAIOT BO3ACHCTBHUS
THeBa W HamageHus (maxaodocxcym). Cobaka siBisieTcss cobakoil 6maromaps ee
JKMBOTHOW (hopme, a He Onaromaps ee 0co0Oil MaTepuu, M CBUHbS SIBISETCS
cBUHBE Onaronapst ee ¢popme, a He Onarojapsi ee MaTepHuu, U Tak ke 00CTOUT
JIEJIO ¥ C TIPOYMMH KUBOTHBIMH, YaCTh KOTOPBIX OXapaKTepH30BaHa aTpUOYyTOM
MOXOTJIMBOM YN, COTJIACHO Pa3HOBHIHOCTSIM €€, KaK TO: MyJ, ocell, OapaH,
MeJiBellb, MBIIIb, KOIIKA, MABJIKH, ETyX U ApYyTue; a [apyras] 4acTe UMeeT aT-
puOyYTHI THEBIUBOW AYIIH, KaK TO: JIEB, BOJK, THUTP, 3Mes, CKOPITMOH, Ope, CO-
KOJI U APYTHE; U B 3aBUCUMOCTH OT TOrO, KAKME HPABCTBEHHBIE KaUeCTBa (ax/1dK)
U npuoOpeTeHHbIEe CBOWCTBA (Manakam) MOoOeXKIal0T B Ayllle YeJOoBeKa, B JIeHb
BOCCTaHHs OH BOCCTaeT B 00pase, COOTBETCTBYIOIIEM UM, H TIO3TOMY BUIHI [CO-
OpaHHBIX Jto/ieii] B ”HOM Mupe [Oy1yT| MHOTOYHCIICHHBI, KaK TOBOPHUT 00 3TOM
Boxbs Kuura, Hanpumep cnoBo Ero: «B HekoTopslil neHp Bparu bora Oymyt
coOpaHBl K OTHIO TE€EeHHBI, pa3aeieHHble Ha oTpsae» (41:18) u cioBo Ero:
«B ToT nenb o OyayTt oraeneHsl ogHU oT Apyrux» (30:13); n kK ckazaHHOMY
MOYKHO OTHECTH [Tak)Ke] CTHXM O NpeBpalleHUH B XKUBOTHBIX (Macx), [BCTpe-
qaromuecs| B Kopane, kak To cnoBo Ero: «Het )XHBOTHBIX, XOIAIINX HA 3eMJIe,
HET MTHII, JIETAIOLIUX Ha KPBUIbSX, KOTOPbIE HE COCTaBISIM Obl OOIINH, 10100-
HBIX BalllUM (MJU: HEe ObUTM OBl JIOJIbMHU, MOAOOHBIMU BaM. — A.0.)» (6:38);
W ApyTHe CTHUXH, KaK, HalpuMep, cI1oBo BceBpimHero: «B ToT meHb, Korma ux
S3BIK, PYKH, HOTH OyIyT 00JIM4aTh UX B TOM, YTO OHH Jenanuy» (24:24), u ci1oBo
Bcenbimnero: «byner aenb, korga Mbl cobepem Bcex ux: ,,CoHM renueB! B
MHOTOTO TpeOOBalM OT STHX JIoAeH (MJIK: BBl COONIA3HMIM MHOTHX M3 JIIOJEH
n JIKUHHOB. — .0.)*» (6:128), n cnoBo Bceessimnero: «Korga 3Bepu cron-
msires» (81:5)°7; u cnoBo [Jlxka‘dapa] — mup emy! — «JTioaun GymyT coGpaHsl

% «CocTaBHOE HEBEKECTBO» 3AKIIOUACTCS B COUCTAHMH OTCYTCTBHUS BEPHI B HCTHHY C Be-
poii B IPOTUBOMNOI0MKHOE €H.

" B ByX NOC/EIHHX CTHXaX Ha COOpaHHME TBApEil YKA3BIBAIOT COOTBETCTBEHHO CIIOBA
«cobepem» (Haxuypyxym) U «CTONIATCS (xywupam).
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B QopMax MX AesHUH (a Mdr)», 1 B MHOW BEpCcHU: «...B (hopMax MX Hamepe-
Huity*, 1 B [Tpetbeii] Bepcun: «HekoTopbie U3 mozeil 6yayT coGpaHs B hopme,
110 CPaBHEHHIO C KOTOPOH 0GE3bSHBI W CBHHBH OYIyT Ka3aThCs KPACHBBIME» ;
U B 9TOM )K€ CMbICIIe MOTYT ObITh McTodKOBaHbI peun [lnatona, [Tudaropa n
JIPYTHUX W3 YMCIIa MEePBBIX [MyAperoB], CIoBa KOTOPBIX COAEpKaT B cebe 3HAKH
(=cuMBOITBI) (PyMYy3) U MyAPOCTH KOTOPHIX 3aMMCTBOBaHA U3 HUIIX ITPOPOYECT-
Ba MPOPOKOB.

To, uTO rOBOpUTCS B KHUTaX (HopMaibHON MyL[pOCTI/I60 0 TOM, 4TO OJHA U Ta
e BeIlb He MOXeT OBITh (hOPMOW OHOM BEIN M MaTepHell IPyroi BEIIH, Bep-
HO [TOJIBKO]| B OTHOIIEHWH E€JUHOTO YCTPOEHHs W B OTHOIIEHWH TOTO, YTO BO-
o0111e He CBS3aHO C TEJIECHOW MaTepHel, ubo aya, KoTopas CBS3aHa C Mare-
pueii, coco6Ha 0pOPMHTECS B OHY (HOpMy ITOCIe JPYToi H [TTOCTIeI0BATEIHHO |
COEMHUTHCS C KaXJIOH U3 HUX, ¥ TaKXKe [clIeqyeT UMeTh B BUy, UTO] TelecHas
dbopMa, akTyaJabHO SABISISICH HOPMOH ISl TENECHON MaTepuu, MOTEHIIMATBbHO —
[Bemb] ymomocTuraemasi. Hamu [yske] ObUTO AOKa3aHO HAIWYKME CyOCTaHIIMATb-
HOTO IBYDKEHUS (ar-xapaka an-0xcasxapuiitia) BO BCEX MaTepPHaIbHBIX HPUPO-
Jlax; ¥ yeslioBevecKas Jylia — caMoe ObICTPOe M3 BCEX MaTepUalibHO COTBOPEH-
HBIX BeIel (Mykageanam) 1O MPEBPAICHUIO (1cmuxdna) v iepeMeHe (UHKULAO)
Ha [ee] mpUpOIHOIA, NylIEBHON U YMCTBEHHOM cTaausix. B Havyane cBoell [maTe-
pHaNbHO M BPEMEHHO| COTBOPEHHON MpUpobl (pumpa maxaesynutiiia) oHa —
mpenes MUpa YyBCTBEHHO BOCIIPHHUMAEMBIX [Bellel | M Hayalo MHUpa TyXOBHO-
CTH; ¥ OHa — BellMyaiiimas 1Bephb bora, yepe3 KOTOPYIO BXOAST B BHICIIEE Lap-
CTBUE (Manaxym); U B HEW TaKKe OMpeleseHHas Ol OT KaxJI0h JBepu ama’’;
W OHa — TMIperpaja, pachoiIOKEeHHasT MEXIy 3TUM IOJBHUM MHPOM H MHUPOM
3arpoOHBIM, IIOTOMY YTO OHa — (hopMa BCAKOM CHIIBI B 3TOM [3[€LIHEM | MUpE U
Martepusi BCIKOH (pOpMBbI B MUPE UHOM; U OHAa — MECTO CIIUSIHUS ByX MOpeH
(madorcma - ’.u—6agcpaﬁy)62 [, To ects MOps| TelecHBIX [Bemiel| u [Mops| TyXxoB-
HBIX [CYIIHOCTEH]; ¥ TO, 4TO OHA SIBJISIETCS KOHLIOM TEJIECHBIX CMBICIIOB, YKa3bl-
BAa€T Ha TO, YTO OHa [TaK)Ke] SABJIICTCA HadaJlOM CMBICJIIOB OYXOBHBIX; M €CJIH
CMOTpPETh Ha ee CyOCTaHIHMIO B 3TOM [TeIeCHOM| MHpe, TO BHIHO, YTO OHA —
HayaJlo BCEX TEJECHBIX CWJI M MCHoNb3oBaresb (Wiau: paboromarens. — A.3.)
(Mycmaxoum) IpoYnX KUBOTHBIX U PACTUTEIBHBIX (JOPM, a €CJIM CMOTPETh Ha
ee cyOCTaHIMIO B YMCTBEHHOM MHpeE, TO BHAHO, YTO OHA B Hayaie (T.e. MPH

%8 Ac-Cyiipma. An-Jlxamu® ag-carip. T. 1-6, Beiipy, 1972, 1. 1, c. 103.

. AXaHH OTCBUIAET K COPOKOBOMY XaHCy B COOpHHKe Ap6a ‘Gin weiixa baxan (baxa’
ao-Jlin an-‘Amuni. Ap6a‘iin xaaic. Texpan (nutorp. 3., 6.M., 6.1.), c. 188.

% YMmerotes B Buay, oueBHaHO, Tpyasl Apuctotens, an-Dapabu u U6H Cumbl (1 uX mo-
ciefoBarteneil ¥ KOMMEHTATOPORB) MO JIoruke U (unocoduu.

8! T e. NOTEHIMANBHO B Heil CONEPHKUTCS BCAKHIA TTOPOK.

62 Cormacuo Kopany (18:59), 3To mecto, rne Mouceid BCTpeTUIICS C TAMHCTBEHHBIM «CITy-
roit BoxxbrM» (4acTo OTOXKAECTBIISIEMBIM ¢ XHUAPOM), KOTOPOMY OBLIO JaHO BBICILIEE 3HAHUE,
HepocTynmHoe Moucero (M clIefoBaTeIbHO, HU OJHOMY U3 JIOACH, KpoMe TeX, KOMY IMOIUIeT
ero bor).
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co3manun. — A.0.) [ee] mpupoasl — 4YHcTas MOTCHIUS, HE UMEIOMas (POPMBI
B MHpE pa3yMa, OJHaKO OHa 00J1aiaeT CliocOOHOCTHIO, B TOM YTO KacaeTcs pa3y-
Ma ¥ yMOIIOCTHTAaeMOT0, IEPEUTH U3 MOTEHINH B aKTYaIbHOCTb.

Ee nepBonavyanmpHOe OTHOIIEHHWE K (hopMe 3TOTO [YMCTBEHHOro| Mupa [Ta-
KOBO JkK€, Kak| OTHOIIEHHE CeMeHHU (Ousp) [pacTeHHs| K IUIOAY U CEeMEHH
(Hymea) [’KMBOTHOTO] K >KHBOTHOMY; M MOJOOHO TOMY KakK CeMs, aKTyalIbHO
SIBIISIOILEECS] CEMEHEM, NMOTEHLUAIbHO SIBJISIETCS )KUBOTHBIM, TaK W Aylla, aKTy-
ajgpHO Oyay4n 0coObIO JIFOJACKOTO poaa (bauiap), MOTEHIMAIBHO SBISETCS pa-
3ymoM. Ha 310 ykazaHo cioBoMm BcerinHero: «CKaxu: sl TaKOM ke YelOBEK
(bawap), Kak 1 BBI: MHE OTKPBITO, 4TO bor Bam — emunbiii 0or» (18:110) —
U CXO/CTBOM Mexay aymioi ITpopoka — ma 6marocnosur ero bor u mpuserct-
ByeT! — W MPOYNMH YeJOBEYECKHMH IyIIaMH B 3TOM YCTPOEHHUH, a KOTna Io-
CPEICTBOM 0OXECTBEHHOT'O OTKPOBEHHS OHA TMepellia U3 MOTSHIUHN B aKTyallb-
HOCTb, TO OH CTaJl HAWJIYYIIUM M3 TBapei u mpubausuics Kk bory Ommxe Bcex
MPOPOKOB W AHTENOB, IO CIOBY ero: «Y MeHs BMmecte ¢ borom mur (saxm),
B KOTOPOM s HE Jar0 yJelia HU MPHONMKCHHOMY aHTely, HU mociaanaomy [Ipo-
poky»®.

ITonoxeHnue

3Hal, 9YTO YMCIIO YEJOBEUSCKUX MIYII, MEpelIe X U3 MOTCHIUN B aKTy-
aIBHOCTh, B TOM, YTO KacaeTcsi pasymMa M YMOIIOCTHIaeMoro, KpaiHe Malio
U [4TO Takue Iyliv| O4eHb PENKO BCTPEUAIOTCS CPEeaMn 0COOEH JIF0ACKOro poja,
W TIOAABJISAIONMIAs YacTh AYII — 3TO HECOBEPIICHHBIC AYIIH, KOTOPBIE HE CTAJH
aKTyaJmbHBIM pa3ymMoM. OJIHAKO 3TO HE BIICYET HEBO3MOXXHOCTHU (Oym.ian) [cy-
IIECTBOBAHMS| 3TUX IYII TOCJIEe CMEPTH, Kak moJjarain Anekcanap Adpoaucuii-
cknit®™, Tak Kak 3TO TmonaraHue 3MKIETCA Ha [YOEKIEHHOCTH B] TOM, YTO STOT
MUp COCTOHT U3 ABYX MHUPOB: MHpPa MaTepPHAJIbHBIX TeJl U MHPa pa3yMOB, HO 3TO
HE TakK.

Hanpotus Toro, cymecTByeT U APYroi MUP [, PaCIIOIIOKEHHBIN MEXIY TH-
MU JBYMS MUpaMu], — [MUp] >KUBOH, BOCTIPUHUMAEMBIIl YyBCTBEHHO IO CBOEH
camoctu (Maxcyc az-3am), a He [aKUUACHTaJIbHO], KaKk 3TOT MuUp [Ten]; [mup,]
KOTOPBIN MOCTUTAETCS] ITUMH HCTHHHBIMH YyBCTBAMH, a HE TEMHU BHEIIHUMH,
MOTHOAIMMHU. DTOT MHP JCIUTCS HAa YYBCTBEHHO BOCIPUHUMACMBIN paid, B KO-
TOPOM OJIAKEHCTBO CHACTIMBBIX, [COCTOsIIIEe] U3 €lbl, TTUThsI, )KEHUTHOBI, IO-
XOTH, COBOKYIUICHHSI W BCETO TOTO, Yero JKelaeT Iylla W YeM HaclaKIaeTcs
IJ1a3; ¥ Ha 9YyBCTBEHHO BOCIIPUHUMAEMBIH aJi, B KOTOPOM MYYEHUS] HECUACTHBIX,

%310 npunuceiBaeMoe [Ipopoky u3peueHne 4acTo MPUBOAUTCS B Cy(DUIICKUX KHUTaX, HO
OHO HE BKJIIOYEHO B KAHOHUYECKHE COOpaHusl XaJUCOB.

4 Anexcauap Adpomucuiickuii (yM. ok. 200 r.) B 310Xy CpeIHEBEKOBbS CUHTAICH CAMBIM
aBTOPUTETHBIM KOMMEHTaTOpoM ApucToTelns kak B EBpone, Tak u Ha MycynbMaHckoM Boc-
Toke. Ero mokasarenscTBa npoTHB OeccMepTHsl YeTOBEYECKON QYN ObUTH 0OBEKTOM JOJITHX
HaYYHBIX JUCKYCCHH KaK XpUCTHAHCKUX, TaK ¥ MYCYJIbMaHCKUX yYYEHBIX.
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[cocTosiMe] U3 aackoro orus, [aackoro aepena] 3a1<1<yMa65, 3Meil U CKOPIIHO-
HOB. Ecnu Ob1 He OBIIO 3TOTO MUpPa, TO YIOMSHYTOE [BbIle] [MHeHHE AJleKCaH-
npa] ObUTO0 OBl UCTHHOM, HE BBI3BIBAIOIICH HUKAKUX BO3PaXKCHHWH, M STOMY He-
00XOIMMO COIYTCTBOBAJIO OBl NMPHU3HAHME JIOKHBIMH (max3ii6) 00KeCTBEHHBIX
3aKOHOB U KHHT B TOM, YTO KacaeTcsl YTBEPIK/ICHHUs BOCKpPEILeHHsI BCeX [TBapeii].
leiix ¢unocopo A6y Anu [M6H Cuna] B Tpaktare «Jlecars mokasa-
TeNbCTBY» (an-Xyoorcadsc an-‘aup) W B APYTUX COYMHEHUSIX Iepenal TO, YTO
yTBepKAaeT AJeKCcaHIp, U TO, YTO MOKHO BO3PA3UTh HA 3TO, OAHAKO B PYTrOM
TpakTare, [KOTOPHIN MpeACTaBIsIeT COO0H OTBETHI| Ha BOmpock AOy-i-XacaHa
an-Amupu, oH [Kak OYATO] y’Ke CKIIOHWIICS K 3TOMY [MHEHUIO AJleKcaHpa].
KopoTtko rosops, nepenaBaemoe ot Mimama nepunateTukoB [, Apucrorens],
1o BepcuM AJeKcaH[Ipa, [3aKIII04YaeTCsl B TOM, YTO| HECOBEPIISHHBIE TyIIH, KO-
TOpBIE 3alevyaTieHbl B IEPBOMATEpUH (Yailyia), TOCIe CMEPTH OOpedeHBl Ha
pacnanenue, a o Bepcun Pemuctus (Camcumuyc)®, onn npeGsiBaot’’; 1 310
[mocnenHee MHeHME] TPYOHO coriacoBaTth ¢ MX (mepunaTeTukoB. — A.0.) npa-
BWJIaMH, NTIOTOMY YTO B TaKOM Clly4yae 3TH AYIIM NpeObIBAalOT, XOTS B HUX HE
YKOPEHWINCh HHM AYIIEBHBIH MOPOK, My4Yarol1ii UX, HU YMCTBEHHasi 100poie-
TeNb, JOCTABIIAOLIAs UM HaclaxIeHne. Beap HEBO3MOXKHO, YTOOHI [, Mpomos-
Kasl CyIIEeCTBOBaTh,| OHM OBUTH IUIIEHHBIMH [SHCTBHSA M TIpeTeprieBaHus!
U onun (Gemwucrtuii u ero cropoHHukH. — A1.3.) roBopar: «IIpomsica ( ‘unaiia)
Bbora mmpok, 1 mo3ToMy OHM HENpPEeMEHHO JOJDKHBI MMETh [Hekoe]| crmaboe ui-
JII030pHOE (8axmutitia) c4acThe, HamoIo0ue TOro [cuacThs|, KOTOPOEe BO3SHUKAET
OT TpeacTaBieHus [B yMe]| u3HauadbHBIX [MCTUH] (assanutitiam) [ymMo3akitode-
HUs], KaK To: ,,llenoe Gonbiie [cBoeli]| YacTu™ U TOMY MOJAOOHOE»; ¥ TIOITOMY
[, Kak cUMTAIOT OHM,| CKA3aHO, YTO «AYIIN [yMepIIuX| netel [mpeOBIBaloT]| Me-
KOy paeM U agom». Ito To, uto roBoput llleiix [M6H Cunal. Ho s He 3Hato,
KaKO€ CUacThe [MOXKET 3aKIH0UaThCsl| B TOCTHIKEHUH TIEPBUYHBIX MTOJIOKEHHH.
Yto ke KacaeTcsi OOBIKHOBEHHBIX, Hepa3BpalleHHbIX AyIl, KOTOpbIE HE CTA-
KaJHM CTPEMJICHHS] K TEOPETHYECKOMY 3HAHHUIO, TO HUKTO U3 (unocodos (= mne-
pHUMATETHKOB) [HE CcKa3ajl TOJIKOM HU4Yero]| o0 MX KOHIIE U HE PacKphUl [CyTH]
cioB [, ckazaHHBIX B KHHTE 1 peganuu] 00 MX BO3BPAILICHUH M O BO3BPAIICHUH
[nym], xoTopble [HaxoAATCs| HA UX CTYNEHH, pa3 OHU HE 00JalaloT CTYNEHbIO
BOCXOXKJCHUS (upmuKd ) B MUP YMCTBEHHOM CBSTOCTH; U HEBEPHBI BHICKa3bIBa-
HUsI O BO3BpAILLCHUH MX B TeJa XKMBOTHBIX BCJEJICTBUE HEBO3MOXKHOCTH Mepe-
CeJIeHUs Oyll, U O TOJHOM uX rubenu [mocie cMepTH] BCIEACTBHE TOrO, YTO

% TnogaMui KOTOPOTO, COTITACHO MPEIAHHIO, BEIHYIKICHBI ITUTATHCS TPELIHHKIL.

5 Memucruii (ox. 317 — 388) 6bu1, cormacHo U6H an-Hanumy, nucsMoogutenem FOnua-
Ha OTcTyrmHuKa, Ul KOTOporo oH Hamucan «Kuury o6 ynpasnennm». M3BecTeH HA MYCYIib-
MaHCcKoM BocToke riaBHbIM 00pa3oM kak koMmMeHTaTtop Apuctotens. C TOYKH 3peHuUsI HciaaMm-
ckoii ¢unocoduu camoil 3HaYUTENBHON W3 paccMaTpuBaeMbix Pemuctuem mpobieM Oblia
npobieMa pasyma.

57 T.e. IPOOKAIOT CYIIECTBOBATS.
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M3BECTHO O HEBO3MOXKHOCTH MOPYM [4ero-imbo] Apyroro, KpoMe 3anedaTieHui
(mynmatu ‘am)®®. N 4acth [ydeHbIX MysKeii] BbIHYKIEHbI FOBOPHTH O TOM, YTO
JIyXH NIPaBEeHUKOB M aCKETOB CBS3BIBAIOTCS B BO3AYXE C TEJIOM, 00pa30BaHHBIM
U3 mapa W JipIMa, KOTOPOe CTAHOBUTCS HOCUTEJEM HX BOOOpakeHWH (maxatiiiy-
aam) (T.e. BoOOpaxkaeMblx UMHU (hopM. — £.2.), 4T0OBI [MOCPEACTBOM 3TOTO]
OHH MOTJIH yIOCTOUTHCS [TIPHYUTAIOMIETOCS UM | HILUTIO30PHOTO CUACTBA, U [UTO]
oJ0OHBIM 00pa3oM 0OCTOUT AENO [C AyImamMu| HEKOTOPBIX HECYACTHBIX. A JIpy-
ras 4acTb OTPHLIAET 3TO CJIOBO, €CIIM [0 HOCUTEJIEM] TOIpa3yMeBaeTCs JbIM-
yaroe [aTMocdepHoe] Teno, U 0100pseT ero, eciiv [MoA HUM| UMeeTCsl B BUIY
Teno HebecHoe. ABtop «McueneHus» nepenaer 3To (MOCieaHEe) MHEHHE CO
CJIOB OJTHOTO U3 YYEHBIX, KOTOPOT'0 OH XapaKTepH3yeT KaK «OJHOro U3 Tex [ito-
Iieii], KoTopele He OpocaroT cJI0B Ha BCTCp>)69, a aBTOp «YKazaHUU HaMEKaMu»
(am-Tansiixam) (Illuxa6 ag-Jun ac-CyxpaBapau) omoOpsieT CIOBO O CBS3H
[nym] c HeOecHBIM cepruecKUM TEIOM, B TOM YTO KacaeTcs JyIl CUYACTIMBBIX,
HO OTHOCHTEJNBHO [yl HECHACTHBIX 3aMeyaeT, YTO OHU HE UMEIOT CHJIbI H30H-
TH B MUp HeOa, nbo [HeOecHbIe ceprl]| 00IamaIOT qylIAMUA CBETa M OJAropoj-
HBIMH TeJlaMH, U TOBOPUT: «[JlymeBHast| cuia BbI3BIBaET B HHUX MOTPEOHOCTH
K TEJIeCHOMY BOOOpaXeHHUIo (am-maxatiiiyn aﬂ—aofcypmﬁ)m, 1 HeNb3sl WCKITIO-
YUTh [BO3MOXKHOCTH], YTO MOA Cepoil JyHbI U BbIIE Cepbl OTHA HAXOAWUTCA
HeNpoAbIpsIBINBaeMoe cepudeckoe Teno, KoTopoe, [Oymydu| BHIOM CaMmoro
ce0s [1 nepenieikoM Mex1y d(QUPHBIM U 3JIEMEHTHBIM MUpPaMH|, SBISETCS HO-
cuTeneM BooOpaxxaeMblx UMH (rpemHukamu. — .9.) [popm] [, mocpeacTBom
KOTOPOTO OHH BOOOPaKAIOT HEUTO U3 CBOMX T'HYCHBIX HOCTynKOB]”, U3 4ucia
[bopM] amckmx orHeil, >KansmMX MX 3MeH W CKOPIIMOHOB, W JIepeBa 3aKKyMa,
[s.10BUTBIN COK KOTOPOIO] OHU IBIOTY» 2.

OTH ClIOBa CHX JOCTOMHEHIINX MyXel [0 3arpoOHOM >KM3HH AL, HE CTaB-
IIMX aKTyaJbHBIM DPa3yMOM|, BBUJY YMCTBEHHBIX HeCypa3sHOCTEH, COIMyTCT-
BYIOUIMX MM, BecbMa JaJIeKd OT MyTH HCTMHHOH CYIIHOCTH [MHCTHYECKOro]
3HaHMs U JOporu cBeToB KopaHa, Kak Mbl pa3bsCHWIN 3TO B «CBUIETEIbCTBAX
T'ocnioacTBus».

58 T.e. MaTepHATBHBIX TeJ, KOTOpbIE NPEACTABIAIOT COBOH «3areyaTieHue» GopMbl B Ma-
TepUH.

% B nomerke Ha nmomsix uMeBIIeiics B pacropsokernd . AXaHH PyKOIMHCH TPaKTaTa, TpH-
Hajnexameil 3uita Hypy, noscueno, uro peub unetr o6 an-Papabu (cMm.: ‘Apwuiiiia, c. 244,
npumedu. 7).

" T.e. kK BOOGpakeHHIO (JOPM, HOCHTENEM KOTOPBIX, COIJIACHO TOJNOKEHHSM apHCTOTe-
JeBCKOH (unocoduu, TOKHO OBITH HEKOE (PU3MIECKOe TETIO.

7! CnioBa B KBaIPaTHBIX CKOBKAX OTCYTCTBYIOT B TpakTate Cajiphl M BOCCTAHOBIICHBI HAMHU
0 TeKCTy am-Tansixam.

2 Sohravardi, Euvres, t. 1, p. 90-91.
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‘ABD AL-RAZZAQ LAHIJT’S LIFE AND THOUGHT:
A BRIEF OVERVIEW!

‘Abd al-Razzaq Lahiji (d. 1072/1661) was an eminent philosopher and im-
portant scholar of the Safawid period, a disciple and son-in-law of Mulla Sadra,
who gave him nickname Fayyad. Lahiji was very devoted to Sadra, as a number
of his poems, in which he mentions his teacher, testify.

From the following ‘Abd al-Razzaq’s poem, it follows that Sadra was buried
in Najaf, not in Basra:

You died on your way to Ka‘ba and now rest in Najaf.

May I sacrifice myself to your remains, who else has this degree?!
From the way to Ka‘ba, Najaf brought you to itself.

The power of Murtada was the force that brought you there.

This is a clear and unquestionable sign

That the heart knows the Ka‘ba of realization.

In other words, there is no difference between Ka‘ba and Najaf.
Have no worry, we are with God and God is with us.

The year of ‘Abd al-Razzaq’s birth is not known. However, we know that he
came to Qumm in his early years and settled there owing to a surviving copy of
Sadra’s Ajwibat masa’il Gilant, copied by him and completed on March 29,
1625, at the Ma‘stimiyya madrasa in Qumm. This copy, together with a collec-
tion of Sadra’s treatises, is currently housed in the National Library of Iran as
Manuscript 6222.

When Sadra returned to Shiraz, ‘Abd al-Razzaq moved there together with
him, staying with his teacher in the capital of Fars until Sadra’s death. Then
‘Abd al-Razzaq returned to Qumm, where he taught rational sciences at the

" The article represents an abridged version of the chapter « ‘Abd al-Razzaq Lahij” from
Gholam Hossein Khadri’s book Ta’ammult bar sayr-i tatawwuri hukama’ wa hikmat-i
muta‘aliyya (1050-1231 Sh.), Tehran, 1391 Sh./2012, pp. 122—144.
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Ma‘siimiyya madrasa for many years. He was succeeded at the Ma‘siimiyya by
another student of Sadra, Muhsin Fayd, after whom the madrasa later became
known as Faydiyya.

In a copy of Qadi Sa‘idd Qumm1’s al-Nafahat al-ilahiyya (a manuscript of
which is housed in the central library of Tehran University), it is stated that it
was completed in 1094/1682 at the Faydiyya Fatimiyya madrasa in Qumm. This
shows us that the Faydiyya madrasa got its present name as early as at the end
of 11™/17™ century.

According to some testimonies, in Qumm, ‘Abd al-Razzaq taught Sadra’s al-
Shawahid al-rubibiyya and al-Mabda’ wa al-ma‘ad to a small circle of students.

The Students

1. Mirza Hasan Lahij1 (d. 1121/1709), the eldest son of ‘Abd al-Razzagq.

II. Mulla Muhammad Bagqir, another son of ‘Abd al-Razzaq, translator of
Muhammad b. al-Hasan al-Saffar’s Basa 'ir al-darajat fi fada’il al Muhammad.

III. Mirza Ibrahim, another son of ‘Abd al-Razzaq, author of al-Qawa ‘id al-
hikmiyya wa al-kalamiyya.

IV. Qadi Sa‘id Qummi (d. 1107/1695), one of the greatest scholars of the
late Safawid period, author of the Arba ‘miyyat and other works on Shi‘i kadith
and philosophy, one of ‘Abd al-Razzaq’s favourite students.

V. Sayyid Muhammad Husayn Imam-jum‘a Lahijt.

VI. Mulla ‘Abd Allzh b. Hakim Isma‘il Lahiji.

VII. Muhammad Shartf b. Mahmiid Lahijt.

VIII. Muhammad ‘Al Nami, died at a young age; ‘Abd al-Razzaq composed
an elegy on his death.

The Importance of ‘Abd al-Razzaq Lahijt
Sayyid Jalal Ashtiyani writes about Lahijt:

“He was one of the great teachers of philosophy, wisdom and rational theol-
ogy in the last centuries, one of the most important students of Mulla Sadra, an
expert in Peripatetic and Illuminationist philosophy, and of the greatest mutakal-
lims of the last four centuries, and during the entire Islamic era... After Nasir al-
Din Tusi, there did not appear a scholar like him, with the exception of Mir
Damad and Mulla Sadra.””

In turn, Abu al-Hasan Rafi‘Tt Qazwini remarks:

2S. J. Ashtiyani (ed.), Majmii ‘a-yi muntakhabat-i hukama’-yi ilahi-yi Iran, Tehran, 1972-
1977, 4 vols., vol. 1, p. 369.



218 Transcendent Philosophy of Mulla Sadra * Gholam Hossein Khadri

“The scholarly virtues and achievements of this man have not been appreci-
ated, because of the dissemination of the works of Mir Damad and Mulla
Sadra.””

The principal features of this thinker are:

a) the independence of thought. Although ‘Abd al-Razzaq is a Peripatetic
philosopher and a student of Mir Damad and Mulla Sadra, in a number of phi-
losophical and dogmatic issues, he demonstrates a specific approach and a
method of his own. Sometimes he agrees with one of the preceding philosophers,
while at other times he disagrees with all of them. Thus, in his a/-Kalimat al-
tayyiba, he acts as an arbiter between his two teachers, one of whom professed
the principality of quiddity and the other, the principality of existence, examin-
ing the veracity of their statements against the passages from Ibn Sina, Fakhr al-
Din Razi, Nasir al-Din Tiis1, Qaishchi, Taftazani, IjT and others;

b) the awareness of ideas and opinions of other thinkers. In his writings,
‘Abd al-Razzaq shows his erudition concerning the ideas and opinions of phi-
losophers, rational theologicians, and representatives of different religions and
sects;

c) the reverence for the Qur’an and the hadith, alongside with philosophical
demonstration and intellect;

d) the possession of a subtle and mystical spirit.

It is well known that he believed the verbal indication to be an essential af-
fair, and held that, between the linguistic expression (/afz) and the underlying
meaning of every word, there exists a real connection, even arguing that it is
possible to guess the meaning of the words of an unknown language by meditat-
ing on them.

The opinions about the date of Lahiji’s death differ. Some believe that he
died in 1051/1641, i.e., one year after Mulla Sadra, while others hold that he
passed away in 1072/1661. However, the first date appears to be wrong, because
‘Abd al-Razzaq devoted an abridged version of his Gawhar-i murad to ‘Abbas
II (r. 1052-1077/1642-1666). Aqa Buzurg Tihrani in his Dhari‘a writes:

“LahijT completed an abridged version of his Gawhar-i murad in 1058/1648,
entitling it Sarmaya-i iman (‘The Asset of Faith’). This is incompatible with
1051/1641 as the year of his death.”

Hence, we can conclude that he died in Qumm, after many years of studies
and teaching at the Ma‘siimiyya madrasa, in 1072/1661, as testified by the
Rayhanat al-adab, and was buried at the cemetery of Shaykhan. About fifty
years ago, a street was built across this part of the cemetery and his remains
were moved to the great courtyard of the mausoleum of Hadrat-i Ma‘stima.

* Quoted from Ashtiyani, Muntakhabat, vol. 1, p. 370.
* Shaykh Aqa Buzurg Tihrani, al-Dhari‘a ila tasanif al-shi‘a, Beirut, 1983, p. 457.
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The Works

Most of his works deal with philosophy and kalam. Some of them are writ-
ten in Arabic and others in Persian.

1-2) The Shawariq al-ilham fi sharh tajrid al-kalam and the Mashariq al-
ilham fi sharh tajrid al-kalam, two commentaries on Tusi’s Tajrid al-i ‘tigad.
The Shawariq is the most detailed commentary on TusT’s work ever written.
However, it is incomplete, ending with the expression al-nafsani ghayr ma‘qiil
(in the sixth section of the 3™ magsad). Muhammad Muhammadi Ghilani re-
cently published his commentary on the remaining part of TaisT’s 7ajrid under
the title Takmilat shawariq al-ilham.

The commentary deals mostly with philosophical (rather than theological)
issues. In his introduction, LahijT explains:

“Most of the [theological] principles that the [Twelver] Imamt’s received
from their immaculate imams perfectly correspond to the teachings of the great
and ancient philosophers, which rest on the principles of the true philosophy, as
this is known to the verifiers.”

The Mashariq al-ilham is shorter than the Shawarig, dealing only with the
first magsad of TusT’s work. It has never been published.

About a dozen scholars have written glosses on the Shawarig—among them,
Mirza Muhammad Hussayn Munshi Kirmani (fl. 13"/19™ century), Muhammad
‘Alr Jarib1 Isfahant (d. 1245/1829), Mulla Isma‘il Isfahant “Wahid al-‘ayn”
(d. 1277/1860), Mulla ‘Al Nurt Isfahant (d. 1246/1830), Mulla ‘Alt b. ‘Abd
Allah Zunuzi Tihrant (d. 1307/1889) and several others.

3) The Gawhar-i murad. This book is written in Persian and deals with the key
issues of kalam, philosophy, ethics, mysticism and the five pillars of Islam. It con-
sists of an introduction, which discusses the existential rank of man, guidance
along God’s path and the use of philosophy and rational theology; three chapters
dealing with the knowledge of self, God and God’s command, the conveyors of
the latter to mankind, and the yield of action in accordance with it, i.e., resurrec-
tion; and a conclusion devoted to the moral refinement and spiritual journey.

Mulla Muhammad Sharif Ghilant wrote glosses on it.

4) The Sarmaya-i iman, an abridged version of the Gawhar-i murad. In his
introduction to the book, Sadiq Larfjant writes:

“This book represents an abridgement of all chapters dealing with dogmat-
ics... In it, the author has facilitated the discussion of some complicated issues,
in order to allow the beginners to profit from the discussion. In addition, he dis-
cusses some issues in more detail—e.g., the issue of intellectual attractiveness
and repulsiveness.”

5 Lahiji, Shawariq al-ilham fi sharh tajrid al-kalam, Isfahan, n.d., vol. 1, p. 5.
8 Lahiji, Sarmaya-i iman dar usil-i i ‘tigadat, ed. Sadiq Larijani, 3 ed., Tehran, 1372 S.H./
1993, p. 16.
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5) Glosses on Suhrawardt’s Hayakil al-nir.

6) The Hall mushkilat al-Isharat wa al-tanbihat (glosses on Nasir al-Din
TisT’s commentary on Ibn Stna’s Isharat). There are copies of this work in the
libraries of Majlis and Astan-i Quds. Qurban‘Alt Muhammadi Mugaddam wrote
his Ph. D. dissertation about this work under the supervision of S. J. Ashtiyani.

7) Supergloss on Khafi1’s gloss on Quishchi’s commentary on Taist’s Tajrid.

8) Gloss on Qtishcht’s commentary on Tus1’s 7ajrid.

9) al-Kalimat al-tayyiba fi asalat al-wujiid wa al-mahiya. A book on the pil-
lars of religion, which also deals with the dispute between Mir Damad and
Mulla Sadra on the principality of existence and that of quiddity. In fact, most of
the book is, one way or another, related to their dispute and, thus, represents
LahijT’s attempt to arbitrate their differences. A copy of the book is housed in
Mar‘asht’s library.

10) Commentary on Taftazan1’s Tahdhib al-mantiq.

11) Collection of poems, signed by pen name Fayyad (published several
times).

12) The Risala fi hudith al-‘alam (attributed to Lahiji by the Rawdat al-
Jjannan, but probably not written by him).

Views

1. The principality of existence

In the beginning of the Sarmaya-i iman, Lahiji explicitly states that the
meaning of existence is shared by several individuals. However, his opinion
concerning the principality of existence or that of quiddity requires a more de-
tailed discussion.

In the Gawhar-i murad, Lahiji denies the principality of existence many
times. In the Shawariq, he, yet again, apparently denies it, but then refers to
Mulla Sadra’s opinion on the issue in the following words:

“When we say that what is made, is quiddity, we do this in order to dispel the
illusion that quiddities are somehow initially established in non-existence, with-
out a maker and an existence, after which, from the maker issues the existence or
the attribution of existence to quiddity. When this illusion is dispelled, there is
no difficulty in assuming that the object of making is either existence or attribu-
tion, once it has been established with certainty that there are no quiddities be-
fore the making. This is what is meant by our teacher, the divine philosopher and
verifier [Mulla Sadra], when he argues that what is made is existence, and he
clearly states that existence is made essentially, whereas the quiddities are made
accidentally, which is opposite to what the others have claimed.”’

7 Lahiji, Shawariq al-ilham, vol. 1, p. 117.
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In order to avoid the possibility of concluding that the principality of exis-
tence entails the uncreatedness of quiddity, Lahiji asserts the createdness of
quiddity. If we say, he argues, that quiddity is created accidentally through the
creation of existence, then we have avoided the mistake of the Mu‘tazila.

In the second part of the Shawariq, Lahiji endorses the principality and cre-
atedness of existence, denying the principality of quiddity, the homonymity of
existence and the addition of existence to quiddity in the external world (accord-
ing to which, existence represents a sort of being resting on quiddity). In this
regard, LahijT says:

“The reason why we deny that existence possesses a true instance is that this
may lead to an assumption that it rests on quiddity outside, as an accident rests
on its substrate. The impossibility of this is self-evident, as it was shown above.
However, if we assert that existence is identical with quiddity outside and added
to it in the mind, then there is no room for fear of such impossibility. Think
about the difference between the statements ‘existence is identical with quiddity
outside’ and ‘there is nothing outside, except quiddity.” The first is what we
claim to be the case; the second is what the Illuminationists claim.”®

Then he continues:

“The established truth consists in the fact that what essentially proceeds and
issues from the cause is the existence of the effect. Since existence proceeds
from the cause, it must possess an ipseity by which it differs from the cause.
What is meant by the concomitant ipseity, is nothing but quiddity. What issues
from the Maker, is a single affair externally, but the intellect divides it into two
parts, the first of which is referred to as ‘generation’ (kawn), and this is what is
meant by the reality of existence; the second is referred to as the ‘generated’
(ka’in); this is what is meant by quiddity. What is referred to as ‘the essence of
the thing,” is the existent, and, in this sense, existence is synonymous with es-
sence, and the means of reference is one of the accidences of the object of refer-
ence. The linguistic expression wujid is a name shared by these two meanings
and what concurs with it, namely the predication of analogousness to existence,
is existence in this sense, and not an abstracted existence, because there is no
sense in derivative’s acceptance of gradation; rather, it applies to everything in
an equal manner, as this is known to the erudite ones.™

As one can judge from his remark Lahiji apparently intended to devote a
separate treatise to the issue, in order to eliminate doubts and wrong assump-
tions.

8 Lahiji, Shawariq al-ilham, vol. 2, p. 541.
? Lahiji, Shawariq al-ilham, vol. 2, p. 541.
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1I. Gradation, the Rule “the Simple Thing is All Things”
and the Essential Knowledge of the Real

In the Shawarig, while establishing the Real’s detailed knowledge of the
things before creating them, Lahiji acknowledges the gradation of existence and
endorses the rule “the simple thing is all things™:

“The existence of the cause is inevitably stronger than the existence of the ef-
fect. What we mean by strength, is that something is such that when something
else, similar to it, is abstracted from it, the first thing is stronger and the second
is weaker. The strongest thing, in a way, contains in itself a number of its like-
nesses that are weaker than itself. In this way, the existence of the cause, in view
of its being stronger than the existence of the effect, contains in itself the latter,
and, in addition, something else. The [first] cause, which is the principle of all
[other] causes, and to which all effects lead, contains in itself all effects, and [it
can be said that] it is the totality of the effects in their unity. When these effects
proceed from the cause, differing from each other, their totality is the cause, in
the aspect of its multiplicity. However, this does not diminish the cause in any
way, because, in reality, the effect is not a part of the cause—rather, it is its trace
and shadow, whereas the root and the principle of the effect is in the cause, be-
cause the emanation and procession of something from something and the divi-
sion of that thing into parts is not the same. Causality and influence presuppose
the former, not the latter. The necessary existence contains in itself all contingent
existences—namely, their essences, but not their quiddities. God’s knowledge of
His essence is identical with His knowledge of the essences of all things (this is
what is meant by His all-inclusive knowledge of the things and their detailed in-
tellection).”l(’

This is not a secret for the experts in Islamic philosophy that the opinion of
the Peripatetic philosophers, who hold that the Necessary’s knowledge of His
essence entails His knowledge of the effects, differs from the view of the repre-
sentatives of the school of the Transcendent Wisdom, who believe that the Nec-
essary’s knowledge of His essence is identical with His knowledge of the effects,
because, according to the first opinion, the Necessary’s perfect knowledge lies
outside His substance, whereas, according to the second one, it is contained in it.

The above discussion clearly shows Sadra’s influence on Lahiji."

111. Substantial Motion

In some of his works, LahijT denies the possibility of substantial motion, re-
peating the famous Avicennan proof against it (which rests on the claim that such
motion does not allow for the subsistence of a substrate), with minor changes.

1 1 ahiji, Shawariq al-ilham, vol. 2, p. 545.
" We omit the section on the individual unity of existence, which almost entirely consists
of somewhat irrelevant quotations (transl.).
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Thus, in the Gawhar-i murad, he says:

“Since motion consists in the body’s gradual attainment of a state, and all its
possible states are divided into ten categories, motion inevitably occurs in one of
these categories—however, not in all of them, because motion in substance is
impossible, as substance is an essential constituent of the body, and motion in
essential constituents is impossible, since the completeness of the thing rests on
them. Hence, if the thing lacks one of its essential constituents, then it is not the
[assumed] thing. Since that thing turns out not to be that thing, it is impossible
for it to move towards its essential constituent.”"

Likewise, in the Shawarig, Lahij1 dismisses the possibility of the intensifica-
tion of existence through motion, the possibility of motion in essential constitu-
ents and the transition of quiddity from a weak existence to a stronger one. In
turn, in the commentary on TusT’s Tajrid, analyzing the author’s expression
“there is no increase and no intensification [in existence],” LahijT interprets it as
a dismissal of the possibility of motion of quiddity from a weak existence to a
stronger one.

He points out that quiddity’s motion from a weaker to a stronger degree dif-
fers from the intensification of existence—namely, its analogous gradation—
because the admission that one instance of something may be weak and another
strong does not entail the admission of the given thing’s transition from one of
its instances to another.

Lahijt says:

“...and the proof of this lies in the fact that motion in everything occurs in
such a way that the moving affair exists and subsists regardless of that thing, and
at every hypothetical moment of the motion an instance of it enters that thing.”"

After the discussion of motion in quality and place, LahijT states:

“Suchlike change—similar to motion in place and quality—is not possible in
quiddity, considered in relation to existence, because quiddity does not exist and
does not subsist regardless of existence, so that we could conceive of the occur-
rence of existence in it.”"*

He then concludes that motion of matter in form, as well as motion in sub-
stance, quiddity and essential constituents, is impossible."

We cannot engage here in a detailed discussion of Lahiji’s views on the is-
sue—this has been done by other scholars elsewhere.'®

12 Lahiji, Gawhar-i murad, p. 133.

% Lahiji, Gawhar-i murad, p. 135.

' Lahiji, Gawhar-i murad, p. 141.

13 Lahiji, Shawarig al-ilham, vol. 1, p. 53.

' In particular, by AshtiyanT in his introduction to the Usil al-ma ‘arif—see Lahiji, Usil
al-ma‘arif, ed. S. J. Ashtiyani, 3" ed., Qumm, 1375 S.H./1996, pp. 12-13.
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1V. Unity of the Intellecting and the Intellected

In the Shawariq, LahijT dismisses as invalid the principle of unity of the in-
tellecting (‘agil) and the intellected (ma ‘qul). After quoting Ibn Sina’s proof,
provided by the latter in the Isharat, he says:

“The claim of unity of the intellecting and the intellected has gained popular-
ity among the recent scholars, and some of them have endorsed it, believing that
Aristotle also accepted it. I did not find a satisfactory proof in any of their dis-
cussions.”"’

He also argues that Ibn Sina did not actually hold the proof in favour of this
principle, given by him in a/-Mabda’ wa al-ma ‘ad, to be convincing.

V. Denial of the Discontiguous Likeness, the Imaginal Body
and the Immateriality of the Contiguous Likeness

The Gawhar-i murad contains a chapter on the World of Likeness, in which
Lahijt strongly criticizes this theory and attempts to invalidate it. His criticism
bears a remarkable similarity to that of Mir Damad.

Lahijt says:

“Know that some philosophers—in particular, Shihab al-Din Suhrawardi, the
establisher of the wisdom of Illumination in the Islamic era, claim that the an-
cient Iranian kings—such as Kay Khusraw and those of his kin—possessed the
Ishraqi wisdom, and that the same was the case with the pre-Aristotelian Greek
sages, whereas Aristotle opposed them and developed the wisdom of a different
type, known as the Peripatetic wisdom. The difference between these two types
of wisdom manifests itself in different aspects.

“Thus, it is known that the Ishraqis in their pursuit of wisdom opted for the
path of ascetic exercises, persistent efforts and mystical intuition, paying little at-
tention to theoretical speculation and discussion and sometimes even opposing it,
whereas the Peripatetics believed theoretical speculation, syllogism and logic in
general to be of crucial importance, dismissing whatever did not rest on syllo-
gism and demonstration. In the pre-Islamic time, the Peripatetics and the Illumi-
nationists related to each other as the mutakallimiin and the Sufis relate to each
other in the Islamic period. In short, the Ishrdgis and the Stfis endorse many
philosophical and mystical issues that are disregarded by the Peripatetics and
mutakallimiin and are dismissed by the proponents of theoretical speculation and
philosophical demonstration. One of them is the issue of the World of Likeness
(‘alam al-mithal).

“The Ishraqis and the Siifis hold that between the World of the Intellect,
which is a world of purely immaterial beings, and the sensible world, which is a
world of purely material things, lies a world, the existents of which possess

' Lahiji, Shawariq al-ilham, vol. 2, p. 418.
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magnitude (miqdar) and figure (shakl), but possess no matter. Thus, the inhabi-
tants of the World of the Intellect possess neither matter nor magnitude, whereas
the dwellers of the sensible world possess both matter and magnitude; the in-
habitants of the intermediate world, in turn, possess magnitude, but are free from
matter, as this is the case with imaginal forms. However, imaginal forms exist in
the mind, not outside.

“Each existent of the purely immaterial and material worlds has a likeness in
this intermediate world, including movements and rests, positions and disposi-
tions, tastes and smells and other accidents... This world is also called ‘the
world of Imagination,” ‘discontiguous imagination’ (khayal-i munfasal) and ‘the
world of the Isthmus’ (‘alam al-barzakh). Sometimes the beings of the World of
Likeness manifest themselves in the material world and can be perceived by the
external senses.

“Transparent and polished material bodies (such as mirrors, water and air)
act as the loci of manifestation of the beings of the World of Likeness in the sen-
sible world. The same function is performed by human imagination. Imaginal
forms and the forms that appear in the mirror are typical examples of the beings
of the World of Likeness that appear to us either in the mirror or in imagination.
The forms seen in dreams, angels, genies and devils also reside in the World of
Likeness that appear to people in the air or water.

“The ancients believed that there exists a world that possesses magnitude,
but is not the world of the senses. The wonders of this world cannot be counted,
and there are numerous cities in it. Among them, are the cities of Jabulqa and
Jabursa. These are magnificent cities. Each of them has a thousand gates, and the
number of their inhabitants cannot be counted. Those who believe in the exis-
tence of this world point to it as a proof of the existence of corporeal resurrection,
and hold that paradise, hell and the earth of resurrection exist in this world, and
that the embodiment of accidents and deeds takes place in this world. Some of
those who believe in the corporeal gathering hold that, between the physical
death and resurrection, the human spirit spends in this World of Likeness a cer-
tain period, which is referred to as the ‘[period of the] Isthmus’ (barzakh)...”'

LahijT then examines the proofs of the existence of this world, finding them
to be inconsistent.

“Only the Ishraqis and the Sufis claim the existence of this world, pointing
to their mystical experience. Indeed, the utmost limit of that experience consists
in the assumption of the true witnessing of these [imaginal] forms. However, the
conclusion that these forms are self-subsistent and do not depend on some higher
celestial perceiver, and that they exist outside, [independently] of any perceiver,
rests solely on estimation (wahm). Meanwhile, demonstration points to the
knowledge of the souls of the celestial spheres of the particulars and to the im-
pression of the forms of the particulars in these souls. Hence, the truthful intui-
tion can only point to the fact that the immaterial rational soul, owing to its as-

'8 Lahiji, Gawhar-i murad, pp. 599-601.
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cetic practices, establishes a spiritual contact with the celestial soul and wit-
nesses some of the forms imprinted in that soul. Since the soul of the visionary
believes that these forms are outside its essence, it assumes that they exist exter-
nally. In view of this, it is impossible to endorse the aforementioned claim.

“Sometimes they attempt to prove the existence of the World of Likeness,
pointing out that ‘these forms, when we perceive them by our imagination, are
not pure non-existents, nor do they belong to the world of matter, as this is evi-
dent, or to the World of the Intellect, because they possess a certain magnitude.
Furthermore, they are not imprinted in the particles of the brain, since when we
imagine something large (for example, a mountain), it cannot be imprinted in
what is small. Hence, these forms must exist outside as independent existents—
and that was our initial assumption.”"’

Lahijt then reasons as follows: the inconsistency of this proof is evident, be-
cause, even if we agree that a large thing cannot be imprinted in a small one,
there is no obstacle to the impression of any earthly affair in the celestial souls.

The Peripatetics do not provide any proof of the existence of the World of
Likeness—on the contrary, they provide a proof of its nonexistence. According
to their tenets, whatever is divisible, needs matter—hence, the existence of an
immaterial body possessing a magnitude is impossible. The claim of the propo-
nents of the existence of the World of Likeness—namely that, unlike a corporeal
distance (bu ‘d-i jismani), a local distance (bu ‘d-i makani) is indivisible, because
it represents a different species of distance—cannot be endorsed, because a spe-
cific difference between a material individual and its imaginal likeness is incon-
ceivable. On the other hand, whatever requires matter, is divisible both in our
estimation and outside it. Hence, those who postulate the local distance as a
separate kind, cannot profit from this.*

From the above-related discussion, it follows that Lahiji also denies the exis-
tence of the imaginal body and the immateriality of the contiguous likeness.
Attempting to invalidate the imaginal body, he writes:

“The imaginal body must be either non-originated or originated. In the first
case, it either possesses a soul, or not. Each of these possibilities is hardly con-
ceivable—rather, both of them must be ruled out. Again, if it is originated, it ei-
ther has a soul, or not. If it does, it is impossible to ascribe to it a soul transferred
from another body, as it was established through the invalidation of metempsy-
chosis. If it does not, it is impossible to conceive the establishment of a connec-
tion between the transferred soul and the imaginal body without the prepared-
ness of the body other than by admitting the non-originatedness of the body, or
by claiming that the transferred soul does not govern and controls the body, but,
instead, acts as the substrate for imagination. However, such claims are incom-

19 Lahiji, Gawhar-i murad, p. 602.
0 Lahiji, Gawhar-i murad, p. 603.
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patible with the apparent meaning of their words and, in addition, contrary to
their claim, does not add anything to the Peripatetic tenets.”'

Then LahijT makes a very important remark:

“Upon the admission of the imaginal existence, the most correct opinion
about the imaginal body belongs to our teacher ... Mulla Sadra, which consists
in the assertion of the separation of imagination from matter, its avoidance of the
latter and its subsistence through the subsistence of the rational soul after the lat-
ter’s separation from the body.””

However, he adds:

“But, as we pointed out more than once, the separation of imagination from
matter, like the existence of likeness, from the point of view of the Intellect, ap-
pears to be a mere fancy, and there is no formal proof of the self-subsistence of
imaginal forms without a substrate, because the attribution of measurable magni-
tudes to bodily natures requires the intermediacy of matter, and the differentia-
tion of hypothetical parts in magnitudinal forms, in the aspect of their position,
depends on a material substrate.””

VI. The Spiritual Origination of the Soul
and Its Corporeal Resurrection

LahijT believes that the soul is originated as a spiritual substance.** In order
to endorse corporeal resurrection of the soul and the opinion that the receiver of
the reward is an individual consisting of the soul and the body, he dismisses the
view of those who hold that the soul is a source of reality of the human being,
and the body, a tool for its perfection.

In the Sarmaya-i iman, he states:

“...what was said above about the necessity of return, points to the inevita-
bility of corporeal resurrection. Since the promised reward and punishment is a
bodily affair, it, by necessity, depends on the corporeal resurrection, because,
without the mediation of the body, it is impossible to experience bodily delight
and pain. Of course, this does not invalidate spiritual delight and pain, of which
those who endorse separation of the rational soul from matter speak. Thus, both
bodily and spiritual delight and pain are endorsed.

“Spiritual delight and pain occur after the rational soul’s separation from
matter and during its subsistence after the separation from the body, and consists
in its taking pleasure of the perfections obtained through knowledge and action,
and experiencing pain from their opposites. In turn, bodily delight and pain oc-

' Lahiji, Gawhar-i murad, p. 604.
22 Lahiji, Gawhar-i murad, p. 604.
3 Lahiji, Gawhar-i murad, p. 605.
* Lahiji, Gawhar-i murad, p. 169.
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cur in keeping with the necessity of the retention of promise and threat that en-
tails the delivery of corporeal reward and punishment.””

In the Gawhar-i murad, Lahiji remarks:

“The Muslim sages—or, rather, all divine sages—teach about two resurrec-
tions. However, in the matters of corporeal resurrection, they are mere imitators,
contenting themselves with endorsing the teachings of the prophets, being unable
to prove it by means of the intellect.”*

Translated from Persian by Janis Esots

 Lahiji, Sarmaya-i iman, p. 160.
%8 Lahiji, Gawhar-i murad, p. 622.
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RAJAB ‘ALI TABRIZI AND HIS STUDENTS'

Rajab ‘Alt Tabrizi (d. 1080/1670), a philosopher, theologician and litterateur,
who used to sign his poems as Wahid, was a student of Mir Findiriski and the
leader of a philosophical movement that developed within the framework of the
School of Isfahan. This movement is sometimes referred to as “the movement
(or the school) of Rajab ‘Ali Tabrizi.”

Rajab ‘Alr was a contemporary of Shah ‘Abbas II (r. 1642—-1666) and during
the latter’s rule held several important official positions (detailed descriptions of
which are provided by chroniclers).

Nasrabadi describes Rajab “Alf in his memoirs in the following way:

“His hometown was Tabriz. The sun, like a moth, was circling around the
candle of his thought, and the Universal Intellect was a passionate lover of the
wakefulness of his benefaction. From his early youth until the end of life, he did
not spend idly a single hour of his blessed time. He never focused his thought on
the shavings of attachments. For some time, he taught at the madrasa of Shaykh
Lutf Allah, providing the elite and the common people with the knowledge.
Then he settled in ‘Abbasabad. Shah ‘Abbas II, who was very devoted to him,
bought him a house in Shamsabad, a quarter situated outside the citadel of
Isfahan. In his old age, Tabrizl became permanently ill, so he had to stop teach-
ing. During his younger days, he sometimes explained [philosophical and mysti-
cal] truths in ruba 7’s, using the pen name Wahid.*

‘Abd al-Nabt Qazwin1 also praises Tabriz1 highly. However, he criticizes the
latter’s opinion that the wujiid of the Necessary and the wujid of the contingents
are merely homonyms, referring to some of his treatises.

' The article represents an abridged version of the chapter “Rajab ‘Al Tabrizi wa shagir-
dan- 0" from Gholam Hossein Khadri’s book Ta’ammuli bar sayr-i tatawwuri hukama’ wa
hikmat-i muta ‘aliyya (1050-1231 Sh.). Tehran, 1391 Sh./2012, pp. 164—-181.

? Muhammad Tahir Nasrabadi, Tadhkira, ed. A. M. Yazdi, Tehran, 1378 Sh., p. 357.
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Tabriz1’s students esteemed him highly... For example, Qadi Sa‘ld Qumm1
calls him “the finest of the saints and a noble, accomplished divine man,” thus
referring to the loftiness of his station in both theoretical and practical aspects.

Works

1) The Ithbat al-wajib, a treatise in Persian. Hitherto it has been published
twice—in the Nama-yi astan-i quds (6/1) and it the Majmu ‘ayi muntakhabat-i
hukama’-yi ilahi-yi Iran.

In this treatise, Tabrizl attempts to refute the opinion, according to which,
the meaning (and not only the name) of existence can be shared by a number of
individuals.

It appears that two other titles, listed by Aqa Buzurg (the Risala fi ishtirak
al-wujud and the Wujid al-bari’ [aw)] fi tahqiq ma ‘na wujiid al-wdjib), also refer
to this work.

2) Al-Risala al-asifiyya—according to Aqa Buzurg, this treatise was written
for Mirza Asif, a statesman of the time. As Corbin explains, it deals in detail
with the famous rule “from one, only one can proceed.” Rajab ‘Alf discusses in
detail all consequences of this proposition. In the course of the discussion, he
criticizes the Ishragi thinkers, in particular Mulla Sadra, dismissing the latter’s
teaching on substantial motion and denying the possibility of mental existence,
and defends the principle of the principality of quiddity against that of the prin-
cipality of existence.

Some chapters of this treatise were published by Corbin and Ashtiyani in the
Muntakhabat-i hukama’-yi ilahi-yi Iran. Manuscript 4090 of Majlis Library
comprises the entire text of the treatise.

3) The Kitab fi al-hikma, an Arabic translation of which was included by

Tabriz1’s student Qadi Sa‘tid Qummi in the latter’s Arba ‘inat.

4) A collection of poems, signed by pen name Wahid. In his memoirs,
Nasrabadi quotes some of Tabrizi’s ruba‘T’s. A manuscript of his diwan, under
the number 95, is available in the Majlis Library. It consists of 214 sheets, each
of which contains seventeen lines.

5) Al-ma‘arif al-ilahiyya, compiled by Tabriz1’s student Pirzada.

6) The Risala tatbiq ma wurida fi al-shar‘ min amr al-ma ‘ad, mentioned by
‘Abd al-Nabi Qazwinl.

7) The Tafsir ayat al-kursi, mentioned by Aqa Buzurg.
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Rajab ‘All Tabrizi
and the Transcendent Philosophy

Rajab ‘Al Tabrizi was the leader of a powerful movement opposing Sadra’s
Transcendent Philosophy. One of the reasons of the slow dissemination of
Sadra’s teachings was certainly the existence of this movement and its activities.
Here we shall briefly discuss some of Tabr1z1’s opinions.

1. The Subject of Philosophy

The overwhelming majority of philosophers hold that the subject of philoso-
phy is the existent as such, or existence considered per se. According to Tabrizi,
however, the subject of philosophy is a “thing.”

The Al-ma ‘arif al-ilahiyya says in this regard:

“It is preferable to describe the subject of philosophy as a ‘thing,” not as the
‘existent per se’, although the thing must necessarily be existent.”

2. The Principality of Existence or the Principality of Quiddity?

Tabrizi argues that both quiddity and existence are really present outside,
one of them being predicated to another and appearing to it as an accident. Of
course, this opinion differs from the position of those who claim that both exis-
tence and quiddity are principal, because the latter group holds that existence
and quiddity are initially contained within each other, whereas Tabrizi and his
followers believe that existence is a concomitant of quiddity.

In the Al-Risala al-asifiyya, Tabrizi says:

“Since, considered as such, quiddity is only identical to itself, the quiddity
that exists outside is either a quiddity that is not existent, because the quiddity as
such cannot be anything else (as it was established above, though we assumed
that it exists, which leads to an absurdity), or it is a quiddity together with exis-
tence, whence it follows that external existence is accompanied by a quiddity,
not in the sense that existence exists outside, which entails an infinite chain of
existence, but in the sense of its being external existence—as you have learnt,
the principle of derivation cannot itself be derived. Hence, it is established that
quiddity exists outside via external existence.”

Elsewhere, he says:

“By establishing that, outside, existence comes together with quiddity, it is
established that existence is a concomitant of quiddity outside, i.e., the former
follows the latter, since the existence of something is a branch of that something
and necessarily follows it,”

* S.J. Ashtiyani (ed.), Majmii ‘a-yi muntakhabét-i hukama -yi ilaht-yi Iran, vol. 2, pp. 463—
464.

4 Ashtiyani, Muntakhabat, vol. 1, p. 270.

3 Ashtiyani, Muntakhabat, vol. 1, p. 272.
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later explaining that

“the claim that existence is something relative and derived, is evidently false,
and, whoever possesses a sound nature, does not need a demonstration of its fal-
sity, except the perplexed ones, who must be admonished for [failing to recog-
nise] its falsity.”®

From the above discussion, the falsity of the claim of the author of the article
“The Critics of the Transcendent Philosophy,” who argues that Tabrizi believed
both existence and quiddity to be principal, becomes evident.

Wujiud as a Homonymous Term
In his Ithbat al-wajib, Tabrizi writes:

“It must be known that if one and the same word refers to several things,
these things may share only the name, as this is the case, e.g., with the word ‘ayn,
which may refer both to the sun and the eye. In such cases, we are dealing with
sharing in name or homonymy (ishtirak lafzi) and a shared name or a homonym
(mushtarak-i lafz1).

If, however, these things share in both name and meaning, it is called ‘shar-
ing in meaning’ (ishtirak ma ‘nawi), as this is the case, for example, with the
word ‘animal’ (hayawan), which is shared by the human being and the horse, in
one and the same meaning.

It must be known that the words wujiid (existence) and mawjid (existent) are
shared by the Necessary and the contingent in name only...

Should the meaning of the word wujid be identical in both cases, it would
necessitate a conclusion that both the Necessary and the contingent are created.”’

The Object of Making

Tabrizi believes that quiddity and existence are made by the same making or
creation. However, quiddity is made primarily and essentially, whereas exis-
tence is created secondarily and accidentally.

“Indeed, quiddity is made essentially, while existence is created accidentally,
and they are both made by a single making, but the former is made essentially,
while the latter is made accidentally.”®

He adds:

“It is impossible that existence would be created essentially, but quiddity, acci-
dentally, since it has been explained that existence is an accident of quiddity and

¢ Ashtiyani, Muntakhabat, vol. 2, p. 514.
7 Ashtiyani, Muntakhabat, vol. 1, pp. 240-242.
8 Ashtiyani, Muntakhabat, vol. 2, p. 535.
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posterior to it. Therefore, quiddity is made before the making of existence. Thus, it
has been established that both quiddity and existence are made by one and the same
making, and that quiddity is made essentially, whereas existence, accidentally.””

He also says:

“The causal nexus is essentially established between the quiddities, and acci-
dentally, between their existences.”""

Tabrizi provides a further explanation of this principle in al-Risala al-
asifiyya."!

Absence of Gradation in Existence

The analogical gradation of existence is absent from Tabrizi’s system, be-
cause he believes that different existences share only in name, whereas the gra-
dation of existence requires sharing in meaning. Tabrizi treats strength and
weakness as the characteristics of quality, denying the principle of gradation.'?

Denial of Substantial Motion

In his al-Risala al-asifiyya, Tabriz first defines motion, discussing in detail
the earlier definition of it provided by Aristotle and criticizing the way in which
it is interpreted by most scholars, and then refutes the idea of substantial motion.
In particular, he writes:

“Having discussed at length non-voluntary motion, we now want to show the
impossibility of motion in substance, which is a logically necessary and useful
truth. A group of eminent scholars have claimed that it is possible, whereas its
impossibility is quite evident.”

Tabrizi then provides his proof of the impossibility of substantial motion
borrowed from Ibn Sina."

Mental Existence and the Soul’s Knowledge
of the External World

In his epistemology, Tabrizi proposes an innovative approach, which is simi-
lar to Suhrawardi’s theory of God’s knowledge of the particulars. In his al-

9 Ashtiyani, Muntakhabat, vol. 2, p. 528.
19 Ashtiyani, Muntakhabat, vol. 2, p. 520.
' Ashtiyani, Muntakhabat, vol. 1, p. 272.
12 Ashtiyani, Muntakhabat, vol. 2, p. 520.
13 Ashtiyani, Muntakhabat, vol. 1, p. 268.
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Risala al-asifiyya, Tabrizl attempts to rule out the possibility of mental exis-
tence, making numerous objections to the statements of those scholars who en-
dorse it.

Thus, he states:

“During the act of perception, the soul perceives the essences of all things
(i.e., their external he-nesses, not their forms). However, the particular and sen-
sible affairs are perceived by the soul and its tools, whereas the universal natures
of the existents are perceived without the intermediacy of these tools—instead,
the soul perceives them through a single faculty, and not through many. But it
performs many actions, whose number corresponds to the number of the tools.”"

In this regard, Corbin remarks:

“Tabrizl proposes psychology and epistemology, which focus on two funda-
mental concepts—namely, those of the ‘illuminative knowledge’ and ‘presential
knowledge.” Thus, he fills the philosophical vacuum that is created because of
his denial of mental existence. The discussion rests on the belief that the soul can
know the things and existents in their essential singularity and presence, without
the intermediacy of a form or a concept that provides it with the conception of
these things. This sort of knowledge represents the presence of things to the soul.
Hence, the soul can dispense with the multiple faculties, of which, according to
the belief of [some earlier] philosophers, it consists.”"

God’s Essence is not Identical with His Attributes

The attributes of the Necessary Existent are not identical with His essence.
However, they also cannot be treated as something added to the essence. The
Necessary does not possess any attributes, since the attribution of the attributes
of perfection to the divine essence would mean an elimination of deficiency.
The necessity of existence and the application of the term ‘existent’ to the Nec-
essary are not exempt from this rule.'

Students

I. Qawwam al-Din Razi (d. 1093/1682), a teacher of Peripatetic philosophy,
originally from Rayy, studied with Tabrizi at the Lutf Allah Madrasa in Isfahan,
then taught the works of Ibn Sina, as they were interpreted by Tabrizi. Compiled
a summary of Rajab ‘Ali’s teachings in Arabic and Persian, entitled the ‘Ayn al-
hikma.

14 Ashtiyani, Muntakhabat, vol. 1, p. 269.
'3 Ashtiyani, Muntakhabat, vol. 1, p. 286.
' Ashtiyani, Muntakhabat, vol. 1, p. 231.
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II. Muhammad Raft* Pirzada (d. 1094/1682), another teacher of Peripatetic
philosophy, probably Tabrizi’s closest disciple, the compiler of the Al-ma ‘arif
al-ilahiyya, another summary of Tabrizi’s doctrine.

1. Shaykh ‘Alf Quli Khan Qaraqcha’1 (d. 1091/1680), an eminent philoso-
pher of the late Safawid Iran and a prolific author, the middle son of the Safawid
statesman Amir Qaraqcha’t Khan (killed in Khurasan in 1034/1624). Studied
rational and transmitted sciences with Mulla Shamsa Ghilani, Muhammad Taqt
Majlisi, Rajab ‘Ali Tabrizi and Aqa Husayn Kh“ansari. The author of the Ihya -i
hikmat, a compendium of the Islamic natural philosophy and metaphysics, and
of the Khaza'in jawahir al-Qur’an, a philosophical commentary on the Qur’an.

IV. Shaykh ‘Abbas Mawlawi (d. 1101/1689), the author the apologetic Usi!/
al-fawa’id, in which he highly praises his teacher and vigorously defends his
doctrine. However, Mawlaw1 disagreed with Tabrizi’s opinion on mental exis-
tence and the World of the Likeness (‘alam al-mithal).

V. Mulla Muhammad b. ‘Abd al-Fattah Tunikabuni (Fadil-i Sarab) (1040-
1124/1630-1712), a renowned fagih, man of letters and philosopher of the late
Safawid period. Studied with Muhaqqiq Sabziwari, Kh“ansari and Muhammad
Taqt Majlist. Author of numerous treatises on jurisprudence. Of his philosophi-
cal and theological works, the Safinat al-najat and the Diya’ al-qulib are the
most important.

VI. Mulla M1r Muhammad Isma‘1l HusaynT Khattinabadt (1031-1116/1621—
1704). Mostly known as a mathematician and astronomer. Studied with MajlisT
Senior, Mulla Rafi‘na Nayyini and Rajab ‘AlT Tabrizi, later taught Sayyid
Ni‘mat Allah Jaza’irt.

Translated from Persian by Janis Esots
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CARE FOR LIFE IN MEDIEVAL ISLAMIC THOUGHT:
A LOGIC-AND-MEANING APPROACH

Life and death are natural phenomena. Everyone is familiar with them: all
humans are alive, some non-human beings are also alive (we call them animals),
while other are not (we call them inanimate beings; they are “dead things™).

Those two statements appear obvious, self-evident and even commonplace:
it looks like there is no need to prove them. Yet there is a significant difference
between the two. The first refers to a biological fact, and in that sense it is
rooted in nature and our everyday experience of the world. The second has a
logical, rather than biological, character.

There is a difference between biologically rooted and logically rooted state-
ments, which has to do with their universality. We believe that, biologically, all
human beings and, in a sense, all animate beings share certain basic traits. This
applies at least to the fact that all animate beings come into life, experience it,
and then taste death. So life and death are really universal, and there could
hardly be any doubt about that.

What calls for certain elaboration is not the biological fact itself, but rather
the logic of dealing with it; I mean the way we expect it to enter the domain of
our reasoning. The question that I have in mind is the following. Can we expect
any given culture ever developed by humankind to discuss life and death in
terms of the “life/death” dichotomy (provided this culture is interested in such
discussion)? We can expect all cultures to regard life and death as universal
natural biological phenomena, but is there anything to suggest that they all will
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universally use the same logic of the “life/death” dichotomy to theorize about
these phenomena?

This question calls for further clarification. Fundamental biological facts are
universal for human beings. Does this not apply to logic as well? We are in-
clined to qualify logic as a universal science, since it deals with universal forms
of reasoning and constructing arguments. E.g., we can say that anything at all is
either animate or inanimate, and there seems to be no exception to that obvious
fact. The law of the excluded middle has a logical nature, but it is nonetheless
universal and seems to be verified by our everyday experience. In Europe, Rus-
sia, China or the U.S., this statement remains true, just because it is universally
true. So why at all should we doubt the universal applicability of the “life/death”
dichotomy logic of reasoning about life and death as universal biological phe-
nomena?

Our statement “anything is either animate or inanimate” is a perfect univer-
sal truth. Again, there is no doubt about that. And yet, let me note the following.
There are many logically flawless statements that make little sense. “Humans
are not stones”: is it not a genuine, rock-solid truth? But what can we do with
that truth; is it of any use for us? I think it is not. We can produce an infinite set
of such useless truths that are logically perfect—and yet senseless. Yes, humans
are not stones; so what? What do we gain when we make such a statement?
Where can we proceed with it? We feel uneasy with a perfect truth in our hands,
which is of no use.

Why is it so? 1 think the answer is: what we really need is not a statement
which is just logically true, but rather a statement that makes sense. To make
sense, a statement has to be true; yet to be true is not enough. If a statement re-
mains an isolated truth, it is of no use to us. What we need is to put it in connec-
tion with other statements; we need to find its connectivity, its cohesion with all
the other statements about the world. Only if and only when we observe such
connectivity and cohesion, we feel that our world is coherent; it means that the
world makes sense.

Suppose we agree with that. Then again, what’s wrong with the statement
“anything is either animate or inanimate”? It is not only logically true; it has
perfect connectivity as well. One would think about Porphyry (and later Boethius)
with their universal tree of categories, where division of “body” into “animate”
and “inanimate” comes as one of the necessary steps in the universal division of
“substance” as the highest genus into subordinate species. This division is univer-
sal, because it was designed to embrace everything in our world; it is also univer-
sal, because it is the basis for all logically true statements and syllogisms, at least
as long as we deal with the Aristotelian version of traditional logic.

Thus life and death, as universal biological phenomena, are digested and
processed logically as “animate/inanimate,” as well as “mortal/immortal” di-
chotomies. Later, when Christianity gains control over minds, life and death are
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discussed as the “mortality/immortality” opposition. Humanity is corrupted and
mortal after the original sin; death comes as an interruption of the earthly life,
but, what has greater importance, eternal Death threatens every human being
unless (s)he gains access to the source of eternal Life. Even when alive, human
beings might already be dead in a higher sense of the “life/death” dichotomy.'
Christ came into our world to defeat Death and mortality with His death on the
Cross. Death is defeated by a death, which opens a prospect of immortality in-
stead of mortality.

This is, in a sense, a basis for Christian belief, and it is shaped again by the
“life/death” opposition, which is still a dichotomy. The genuine life is life-in-
Christ, and to be really alive, a human being needs to die for this world. Worldly
life and life in the hereafter are regarded as a dichotomy, and choosing one of
the two as our genuine life, we turn the other one into death. “For as in Adam all
die, so in Christ all will be made alive.”

The “life/death” dichotomy is deeply rooted is Western thought, both Greek
and Christian. It is paralleled by the soul/body dichotomy. Set sharply as the
mind/body Cartesian dualism in later times, this dichotomy is undoubtedly pre-
sent in Greek philosophy. Platonic idealism supposes a clear-cut dividing line
between the material and the ideal, and only the soul, and not the body, is a
means to reach the divine and the true. It is hardly surprising that Neoplatonic
flavor is easily discerned in the medieval Christian attitude towards body and
soul. The body and its flesh is forever under suspicion, for it is potentially a
ground for the Enemy always ready to pull us down into the abode of Death.

All this means that the vertical axis is predominant in (at least) Greek and
Medieval periods of Western thought, and if we agree with Whitehead’s remark
about Western philosophy being just a series of marginal notes to Plato, we can
more or less extend this qualification to Western thought as a whole. Though
running the risk of overgeneralization, we do not really distort or misrepresent
its historical mainstream. The vertical subordination of the soul and the body
presupposes the vertical orientation of human aspirations, starting with the hier-

" Here comes cura vitae proper, in the immediate sense of the term. This term applies,
strictly speaking, only to the Christian worldview. I am trying to expand its limits. Is there a
bridge between Christian and Islamic cultures, between Christian and Islamic ways of thinking
about that topic specifically, in matters concerning care about our souls in the worldly life and
in the hereafter? Such a link, if it exists, would not be exemplified by certain shared concepts
or the like, because behind each concept there stands a logic of reasoning which links it to
other concepts to build up an integral view of the problem. Before indulging in a search for
such presumably shared concepts, we need to explore the logic which shapes the meanings
engaged in Western and Islamic discourses. This logic-and-meaning approach, where logic
explains how the meanings behave, and where meanings ground the logic that governs their
behavior, is the only way to get across the “alterity border” in the case of those two cultures
and the two ways of thinking.

? 1 Corinthians 15:22 (New International Version).
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archy of values® and passing down to their material, corporeal representation, let
us say, in Gothic church architecture. We can trace its impact in metaphorical
images like Jacob’s ladder, where devils trying to pull human beings down and
interrupt their ascent to heaven never remain without prey. Perfection is under-
stood as an endless movement which transcends the earthly horizon and is sup-
posed to elevate the human being high above it. The lower grades of this univer-
sal ladder become useless once they are passed: we need them only to climb up,
and they have no independent value of their own. The subordination of the civi-
tas terrena and civitas Dei* comes as a good expression of this general trend.

What we call a “mother tongue” is a “built-in” language that shapes our pri-
mary perception and conceptualization of the world. We are not free to choose
our mother tongue, and once we have acquired it, we cannot substitute it with
another language. Similarly, we all belong to this or that “mother culture” which
shapes our expectation of the way in which the world would make sense to us.
Life and death as natural phenomena make sense to us as a “life/death” dichot-
omy presupposing vertical subordination and relevant logic of dealing with mu-
tually excluding opposites. What I tried to do above was sketch a general outline
of reasoning which proceeds from those premises.

Just like mother tongue, a “mother culture” is something we are not free to
choose or substitute with an alternative we like. If my mother tongue is Russian,
it does not mean I cannot master Spanish, Arabic, or English; it only means they
are not my mother tongues, i.e., that in my case they are not built-in, but rather
added-in. What I understand by “culture” has a much broader scope than lan-
guage; in that sense we can speak of “Western culture,” though there is no
“Western language.” But still, the similarity between language and culture ex-
ists: if our mother culture is Western, it does not mean we cannot understand
Islamic or Chinese culture; it only means that this understanding is realized not
as a built-in, but rather as an added-in way of perception and conceptualization
of the world, that is, the way in which the world makes sense to us and is pre-
sent in our consciousness.

It is natural for a human being to expect others to behave the same way (s)he
does. “To behave the same way” does not mean to perform the same movements

> E.g.: “Do not store up for yourselves treasures on earth, where moth and rust destroy,
and where thieves break in and steal. But store up for yourselves treasures in heaven, where
moth and rust do not destroy, and where thieves do not break in and steal. For where your
treasure is, there your heart will be also” (Matthew 6:19-21, New International Version).

* “Two cities have been formed by two loves: the earthly by the love of self, even to the
contempt of God; the heavenly by the love of God, even to the contempt of self. The former,
in a word, glories in itself, the latter in the Lord. For the one seeks glory from men; but the
greatest glory of the other is God, the witness of conscience” (St. Augustine, The City of God,
Book XIV, Chap. 28 “Of The Nature of the Two Cities, the Earthly and the Heavenly,” transl.
Marcus Dodds, in Augustine, The City of God. Edinburgh: T. & T. Clark, 1871.—Internet
Medieval Sourcebook: http://www.fordham.edu/halsall/source/aug-city2.html, 01.06.2015).
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or pronounce the same words, but rather to proceed from the same logic of
reasoning. It is also natural for a researcher to expect another culture to be-
have the same way his or her mother culture does. A student of foreign lan-
guage naturally tries to imitate his or her mother tongue, and in the same man-
ner we naturally follow the hermeneutic habits of our mother culture when we
explore a foreign culture, and try to understand how it causes the world to
make sense.

When we shift to the domain of medieval Islamic thought, we find that dis-
course about life and death in terms of the “life/death” dichotomy is present
there. Islamic authors speak of hayat, “life,” opposing it to halak, “ruin,” or
mawt, “death.”

The “life/death” dichotomy is there not only in the Qur’an and the Sunna
(the Traditions), but in early Islamic theoretical and philosophical thought as
well. The Mu‘tazilites used the term halak to denote the ontological state of
non-being of any thing generally, the human soul included. The term is used
later in the same meaning by authors writing on Islamic doctrine (‘agida). The
human soul is “ruined” and “perishes” (halak) when it follows false teachings
and, rejecting the true faith, acquires eternal torture instead of eternal bliss. This
idea is always present when Islamic authors try to convince the reader that (s)he
should choose true teachers and true belief and discriminate between the true
Islamic belief and all the other, false teachings.

In that case, the dichotomy exists, and it is grounded in the mutually exclu-
sive character of paradise and hell. After the Resurrection and Judgment, all
human beings will be placed either in hell or in paradise, with no exclusion.
This distribution is certainly dichotomic and follows the law of the excluded
middle.’ It is somewhat blurred by the fact that it may be not final, and that be-
lievers condemned to fire torture in hell, or (according to some marginal tradi-
tions) even all inhabitants of the inferno, will spend a certain period of time in
hell but will eventually be transferred to paradise to dwell there eternally. But
even if hell remains empty, this does not deny the hell/paradise dichotomy
which is paralleled by the sa‘ada/shagawa (“happiness/torment”) dichotomy
and similar sets of terms which are widely used in Islamic literature and are
based eventually on the “hell/paradise” and “true belief/false belief” dichoto-
mies.

All this is true, and yet the “life/death” dichotomy, as well as its derivatives,
is not the mainstream of Islamic discourse on matters relating to life and death
and to human destiny in this world and in the hereafter. Instead of such dichot-

> An oft-repeated tradition (see al-BukharT 4453 and other) tells us that, after the Judgment
is over, death (resembling a horn-eyed ram) will be brought forth. Dwellers of paradise and
dwellers of hell will be asked if they know it. They will say: “Yes, it is death,” and then it will
be slaughtered. After that they will never taste death and remain eternally (khulid) in their
abodes.
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omy, we find dunyal/’akhira and dunyal/din: two basic oppositions of a non-
dichotomic character.’

The term dunya is an abbreviation of the expression hayat dunya, “nearby
life,” by which our life on earth is designated. 'Akhira is an abbreviation of
hayat ’akhira, “the other life,” meaning human destiny in the hereafter, i.e., af-
ter the Resurrection and Judgment take place and people are distributed between
paradise and hell. The dunya/ akhira opposition is an opposition of “this” and
“that” life, of “earthly/posthumous” existence of human beings.

This dunya/’akhira opposition is paralleled by the dunya/din opposition. Din
means “religion,” and dunya/din may be rendered as a “the here-and-now [life]/reli-
gion” opposition. Since din “religion” is, from the Islamic point of view, the only
true teaching about ‘akhira “hereafter,” it is in fact used in its stead, and in that
sense the dunyal/din opposition is synonymous with the dunya/ 'akhira opposition.

To put our discussion of Islamic understanding of hayat dunya “earthly life” in
the right perspective, let me note a thing which is of fundamental importance in
that respect. Islam does not regard the earthly existence of humans as a long-
term punishment for the original sin. Yes, it is true that Adam committed a mis-
take when he tasted the forbidden fruit; yet it is his own, and only his own
transgression, and its consequences are not inherited by any of his descendants.
Yes, it is true that after that forbidden fruit story Adam was transferred to earth;
and yet by no means was it a Fall. On the contrary, God said to angels: “T will
create a vicegerent on earth.”” To be God’s viceroy—can one imagine a better,
more dignified and elevated mission?

From the Islamic point of view, a human being is elevated above all the
other creatures of God, angels included, by the fact of this Divine choice. It is
stressed by the fact that angelic nature is much better than human;® and yet God

% Some idea about where the mainstream of Islamic thinking on matters of life and death
lies will be given by the following figures. I used the Al-Jami‘ al-kabir digitalized encyclo-
paedia produced by al-Turath (the largest collection of Islamic literature available) to count the
frequency of the hayat/halak and dunya/’akhira oppositions in tafsir (Qur’an commentaries)
and hadith (traditions and their commentaries) literature (569 titles). I got 26 and 15,521 hits
respectively. The frequency of usage speaks for itself. Let me add that the dunya/ akhira op-
position is found almost in all of the 15 thousand hits within the same phrase, while the
hayatlhalak opposition, only on the same page and often in very different contexts, which in
fact does not make up an opposition. The hayat/mawt (life/death) opposition resulted in 252
hits. These figures may be somewhat modified by different techniques of search; e.g., if we
add al- and search for al-hayat/al-mawt (the life/the death) opposition, we get 1,747 hits, but
many of those are cases where the expression al-hayat al-dunya (the nearest life) and al-mawt
(death) are used on the same page but not in the same phrase or the same context. Anyway, the
fact remains that the dunya/ akhira non-dichotomic opposition is between 10 and 100 times
more frequent than the hayat/halak (and its lexical variants) dichotomic opposition.

7 Qur’an 2:30 (transl. Abdallah Yousuf Ali).

¥ Man was created from clay, while the jinn were made of fire (cf. Qur’an 15:26-27.) Fire
as a pure and stable element is undoubtedly better than the corruptible and evil-smelling clay,
while angelic nature is certainly superior to that of the jinn.
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orders angels to bow before Adam’ and acknowledge his highest rank. This is a
starting point for Satan’s revolt, as he considers such a bow to be a clear viola-
tion of God’s tawhid, “one-ness,” which is the pivot of Islamic belief, since such
a bow means worship and adoration, while only God, and not any of His crea-
tures, may be worshiped.'’

This angelic bow to Adam places man on an elevated grade very close to
God; even dangerously close, for man finds himself somewhere on the dividing
line between the Divine and the worldly. This is indeed a dangerous position
from the point of view of Islamic doctrine, which insists on the strict dichotomy
between ’Allah, “God,” and ma siwa 'Allah, “other than God”: the disparity
between the two is absolute, and no thing in the world can share anything with
God. This elevated position of man was always a point of controversy in Islamic
thought, where opposite trends can be easily traced: S@iff tradition elaborated on
it and even placed the human being above this “God/other-than-God” opposi-
tion,'" while doctrinal thought always tried to stress that humans belong exclu-
sively to this world.

This high (in fact, the highest possible) rank of man is not just a grace of
God. God, of course, did choose man for that mission, but man made a return
move when he accepted al-’amana, “The Trust.”'? All the other parts of the uni-

? “And behold, We said to the angels: ‘Bow down to Adam:” and they bowed down: not so
Iblis: he refused and was haughty” (Qur’an 2:34 transl. Abdallah Yousuf Ali); see also 15:28—
33.

' Islam forbids to bow to anyone but God. There is a well-known tradition related by Ibn
Hanbal which testifies to that. When Muhammad tamed a violent camel by merely appearing
before its eyes and made it sit down in front of him, his companions said that they, rather than
the dumb and stupid creature, should prostrate in front of the prophet. Muhammad answered:
“It does not befit a human to prostrate in front of a human. Had it been acceptable for a human
to prostrate in front of a human, I would have ordered woman to prostrate in front of her hus-
band, so great is his right on her” (Musnad Ibn Hanbal 12635. Misr: Mu’assasat Qurtuba, v. 3,
p. 158). So, in a sense, Satan was right when he disobeyed God’s command, for he rejected to
worship anyone but God, and thus behaved as a true believer and follower of God. Some Siifi
authors discussed this topic at length with regard to the fawhid principle.

"' I mean the teachings of Ibn ‘Arabi, and particularly his theory of the Perfect Human Be-
ing (insan kamil) as al-shay’ al-thalith, “the Third Thing,” uniting the first two, i.e., God and
the world, which was developed in the Insha’ al-Dawa’ir (“Drawing of Circles”), and later in
al-Futihat al-Makkiyya (“Revelations of Mecca”) and the Fusiis al-Hikam (“Bezels of Wis-
dom”).

12 «“We did indeed offer the Trust to the Heavens and the Earth and the Mountains; but
they refused to undertake it, being afraid thereof: but man undertook it;—he was indeed unjust
and foolish” (Qur’an 33:72, transl. Abdallah Yousuf Ali). The last words (“unjust and foolish”)
are generally interpreted by commentators as “unjust” to himself by taking too hard a burden
upon himself, “foolish” by not knowing what consequences will follow from his disobeying
the Law. “The Trust” (al-’amana) is interpreted as fara’id, “obligations,” imposed by God, or
ta‘a ‘ala al-thawab wa-I-‘igab, “obedience with reward [for following the Law] and punish-
ment [for breaking it].”
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verse, great mountains and mighty skies, rejected God’s offer, and only the
physically humble human being accepted it without hesitation. Thus the human
being, the only creature in the universe, accepted responsibility and accountabil-
ity for following God’s “prescriptions and prohibitions” (al-’amr wa al-nahy);
that is, he accepted obedience to the Law (al-Shart‘a) of God.

So, from the Qur’anic perspective, the Law is not imposed on a human being
as a hard and unwelcome burden. On the contrary, man chooses to follow the
Law and to take upon himself the responsibility of it. This free choice makes
man responsible before God and establishes a link between him and God. From
now on, man is not just a marionette in God’s hands, as any other creature is:
a sort of interaction is established between man and God. Firstly, it is exempli-
fied by the mutual movement of God and man towards each other: God chooses
man to be His viceroy and offers him the ‘amana, while man accepts the
‘amana and responsibility to follow the Law. Secondly, every human being in
his or her earthly life chooses between following and breaking the Law given by
God, and thus reacts to God’s offer of eternal bliss and, in a sense, chooses his
or her own fate in the hereafter. Thirdly, God reacts to the earthly deeds of hu-
man beings when He holds the Judgment and decides their fate in the hereafter:
this decision is not an arbitrary Divine act but a reaction to human deeds."

If tawhid (“one-ness”) is the first pivot of Islamic doctrine which draws an
absolute distinction between God (’Allah) and the world (ma siwa ’Allah,
“other-than-God”), then al-Shari‘a ‘Law’ is its other pivot. But instead of stress-
ing the distinction between God and the world, it establishes a link between the
two, and this link passes through the human being. By accepting responsibility
to follow the Law, the human being escapes the general fate of God’s Creation:
after the world’s existence is over, humans will not perish forever, as every
other creature will; instead, they will be recreated to partake of an endless exis-
tence. This endless existence, which will never cease, is the hayat "akhira—"‘the
other life.”

Just as God and the world share nothing, hayat dunya, “earthly life,” and
hayat “akhira, “the other life,” have nothing in common.' Nothing on earth can
give us an idea of what eternal bliss (or, for that matter, eternal torture) is, just

" This of course entails the question of fagdir, “predestination,” and its relation to human
capacity of free act. That problem was discussed at length in Islamic thought, and a set of
solutions was proposed, varying from the absolute autonomy of human will and act pro-
claimed by early Mu‘tazilites to the absolute denial of it in the later doctrinal thought, with
very interesting attempts of linking the two opposites to one another in SGfI thought.

' This is typically illustrated by incomparability of what is found in paradise to earthly
things: though sharing the same names, they really have nothing in common. In paradise, eve-
rything is young, fresh and everlasting. Once Muhammad during his prayer stretched out for
something. When asked why, he answered: “The paradise was displayed to me. I stretched out
for a bunch of fruits. Had I grasped it, you would have eaten of it as long as this world (dunya)
lasts” (al-Bukhari 715 and many others).
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like nothing in this world can give us an idea of what God is. If this is true, if the
two opposites share nothing and have nothing in common, how at all can we
speak of a link between the two?

I think the answer is: we need to think of such a link not in terms of a sub-
stance but in terms of a process. Had a link been something substantial, then we
would have certainly faced a paradox: the two opposites that have nothing in
common would have shared a common part or trait. But this is not the case
when we think of such a link in terms of a process. The process links two sides,
the active and the passive, without being their common part or trait.

Let me give an example. We can regard a “writing” hand and “written” signs
as two substances. As such, they have nothing in common, they share nothing
substantial," just like ’'Allah, “God,” and ma siwa ’Allah, “other than God,”
have nothing in common, or like kayat dunya, “earthly life,” and hayat 'akhira,
“the other life,” share nothing substantially. The “process of writing,” which
links the writing hand to the written signs, is not a substance, and when we es-
tablish such a uniting link we still can hold that the two opposite sides of a proc-
ess, the active and the recipient, share nothing substantial. And yet the uniting
link is there. When we think in terms of processes, and not in terms of sub-
stances, we may establish the unity of the two opposites without anything sub-
stantial being common to them.

To think in terms of a process instead of a substance means not just a seman-
tic alteration, but a shift of logic as well. If the two opposites are not dichotomi-
cally related substances (or qualities of a substance) but the two sides of a proc-
ess, then to keep the process going we need to care about both sides, and not to
choose between them or subordinate one of them to the other. Moreover, there
needs to be a sort of harmony and correspondence between the two, just like
there is a correspondence between a “writing” hand and “written” signs. It
would be absurd to imagine that one of the two needs to be suppressed in order
to make the other side happy. In the same manner, when we think of hayat
dunya and hayat 'akhira as the two sides of a process that links them together, it
would be absurd to deny or suppress any of the two equally necessary sides of
that process: this would ruin the link and lead to corruption instead of perfec-
tion.

This accounts for the general life-preserving attitude in Islam. There are
many examples that testify to that, and figh (Islamic law and jurisprudence) and
‘aqida (Islamic doctrine) literature is full of them. A very convincing formula
belongs to al-Muhasibi, a famous mystic of the 9™ century: “The best of our

'3 putting it in Aristotle’s perspective, we discover that the active and the passive sides of
a process belong to two different categories, i.e., to the two highest genera that have nothing in
common. Interestingly enough, among the highest genera there is no category that would en-
able us to grasp the process per se, as distinct from its active and passive sides: process as
such does not fit in Aristotle’s substance-based universe.
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people are those who are not diverted by their other life (‘akhira) from their
nearest life (dunyd), nor by their nearest life from their other life.”'® Al-Mu-
hasibi is renowned in Islamic culture for the claim he made about the necessity
to constantly control one’s soul and all its movements and desires, and to regard
it from God’s point of view, every moment giving an account of it sub specie
aeternitatis."” But even that exceptional stress on the eternal and Divine, on the
necessity to remember constantly “the other life” does not mean in the least de-
grading this earthly life, underestimating or suppressing it.

This appeal not to forget the earthly life when indulging in “the matters of
the other life” (‘umir al-’akhira, as Islamic authors put it) is, of course, ad-
dressed only to the pious. As for the ordinary people, they hardly tend to forget
the nearest life, and therefore, for them, hathth ‘ala al-’akhira (“motivation for
the other life”) is relevant to balance their natural obsession with earthly things.
An excellent wording for this attitude is found in Ibn Kathir’s commentary on
the Qur’an. Elaborating on 62:9'® and citing similar verses, he writes: “The Su-
preme God says: The nearest life, its beauty and ornamentation, the sweets of
selling and profiting do not detract them from remembering their Lord who is
their creator and nourisher; they know that what He has is better and more prof-
itable for them than what they have in their hands: what they possess will pass,
but what God possesses will stay.”'” The beauty of earthly existence and the
sweets of trade are not denied, nor are they condemned. They are opposed to the
sweets of the other life only on the basis of their temporary and transient nature,
but not because they are bad as such or diminish the eternal award. The opposi-
tion between the temporary and the eternal is the basic difference between
dunya and “akhira,” but this does not in the least deny the value of earthly life.

The correct attitude is a balance between the two, when both are cared for.
This is what al-Muhasibi stresses; his call for a correct balance of the two lives,

16 AT ge el ¥y alis s (AT cais ¥l AW eds L (Al-Sulami, Tabagat
al-siifiyya, Bayrit: Dar al-kutub al-‘ilmiyya, 1998, p. 60; repeated in the same wording by
al-Isbahant, Hilyat al-awliya’, 4™ ed. Bayrit: Dar al-kitab al-‘arabi, 1405 h., v. 10, p. 88, then
al-Subki, Taj al-Din, Tabaqgat al-shafi ‘iyya al-kubra, Hajar li-t-tiba‘a wa al-nashr wa al-tawzi*,
1423 h., v.2, p.282 and later al-Sha‘rani, A/-Tabaqat al-kubra, Bayrit: Dar al-kutub
al-‘ilmiyya, 1418 h., p. 108).

' Hence his lagab (nickname) al-Muhdsibi which means “the one who gives (or demands)
an account.”

'8 <0 ye who believe! When the call is proclaimed to prayer on Friday, hasten earnestly to
the Remembrance of God, and leave off business: that is the best for you if you but knew!”
(transl. Abdallah Yousuf Ali.)

' Ibn Kathir, Tafstr al-Qur’an al-‘Azim, Bayrit: Dar al-fikr, 1410 h., v. 3, p. 296.

*® Consider the following Qur’anic verse: “What is the life of this world (dunya) but play
and amusement? But best is the home in the hereafter (‘akhira), for those who are righteous.
Will you not then understand?” (Qur’an 6:32, transl. Abdallah Yousuf Ali). Dunya is called
“play” because it passes and does not stay, like any game does, commentators explain.
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and not for an exclusive accent on one of them, perfectly fits in the general per-
spective of Islamic culture.

While the ordinary people tend to forget about “the other life,” some of them
may behave in the opposite way and decide to sacrifice or suppress earthly life
this or that way for the sake of the other life. We will discuss such cases soon
and see that this attitude is not accepted by Islam as well. The most general rep-
resentation of the right correspondence principle is the zahir/batin “out-
ward/inward” balance. It is also expressed by al-Muhasibl: “Who is zealous in
his inward (batin) will be granted by God good treatment in his outward (zahir).
And who perfects his outward treatment and is zealous in his inward will be
granted by God guidance on the way to Him.”*' As we see, the desired fruit of
God’s grace results from the zahir/batin “outward/inward” balance, and not
from labor on the inward side exclusively. This applies to the dunyal/’akhira
opposition as well, where earthly life is the outward, and the other life, the in-
ward side of this correspondence.

This means that both lives are necessary, and neither of them denies the
other. They are not of a dichotomic character, and man is not urged to choose
between the two. On the contrary, he is urged to forget neither of them. It is not
right to ask God for a good portion in the earthly life only, disregarding the other
life; but it is absolutely right to ask for benefits both in earthly life and in the here-
after, on an equal basis: “There are men who say: ‘Our Lord! Give us (Thy boun-
ties) in this world!” But they will have no portion in the hereafter. And there are
men who say: ‘Our Lord! Give us good in this world and good in the Hereafter,
and defend us from the torment of the Fire!” To these will be allotted what they
have earned, and God is quick in account.”** The Qur’an and the Sunna do not
urge the believer to turn his back on the earth and stare into the heaven.

There is an interesting tradition connected with that Qur’anic verse. The
prophet came to visit someone overpowered by disease. “What did you ask the
God for?” Muhammad inquired. The man said: “I was praying: O God! What-
ever punishment is in store for me in the hereafter, hurry up with it in my earthly
life.” Muhammad said: “God Almighty, you will not be able to bear it. Why
didn’t you say: Our Lord! Give us good in this world and good in the hereafter,
and defend us from the torment of the Fire!” After that the prophet prayed for
that man, and he recovered.” This tradition is characteristic of the general Is-
lamic attitude which excludes a positive evaluation of anything like Job’s suffer-
ing. Moses prays for his people and quite typically asks God for good (hasana)
both in earthly life (dunya) and the other life (‘akhira) (Qur’an 7:156).

2l 5 1 5 bl dgor o 0ol (3 ilan o a0 ol Ailes e D1 5 bl (3 gl o
«Jl (Al-Sulami, Tabagqat al-siifiyya, Bayrit: Dar al-kutub al-‘ilmiyya, 1998, p. 60).

2 Qur’an 2:200-202 (transl. Abdallah Yousuf Ali).

3 Hadith Isma il bin Ja far, [n.p.], p. 74.
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Dunya and ’akhira are not subordinated but rather coordinated, so it is absurd
to imagine that suffering in earthly life brings bliss in the hereafter. On the con-
trary, dunya and ‘akhira are never contraposed in that respect; rather, there exists
a balance between the two. The cases of their contraposition that we find in tradi-
tions have to do with prohibitions imposed by Islamic law and Islamic ethics: be-
liever is told that drinking alcohol (khamr) in this life deprives him of it in the
hereafter;”* those who wear silk or use gold and silver tableware in their earthly
life will be forbidden to use it in the life to come.” This only stresses the opposi-
tion between this and the other life, as they have nothing in common substantially,
and elaborates on the necessity to follow the Law, but does not in the least deny
the process-established link and coordination between this life and the hereafter.

It is quite typical, from the Islamic perspective, to believe that righteousness
brings bliss not just in the hereafter, but in earthly life as well:*® any suffering in
this world results only from sin, and believers should not suffer. This earthly life
is not a ladder used to climb to heaven but a “riding animal” (matiyya) that takes
us to “the other life,” and we need to take every care of it.

To illustrate this, I will quote a tradition from °All related by Muhammad
b. al-Hasan al-Shaybani (d.189 h.) as an argument for his thesis that kasb (acquir-
ing [a bliss in the hereafter]) means not only obeying the Law (¢a ‘ar) and fulfill-
ing obligations but also “cooperation” (ta ‘awun) for the sake of such obedience.
The latter includes any work performed in dunya (“earthly life”) and connected,
one way or another, with fa ‘at, e.g., tailor’s craft, because one has to be dressed
when going to prayer, etc. This attitude was indicated by ‘Ali, al-Shaybani
points out, “when he said: ‘Do not abuse earthly life (dunya), for what a perfect
riding creature (matiyya) earthly life is for a believer to take him to the hereafter
(akhira).” ” Al-Shaybani adds: “A man asked ’Abt Dharr (a companion of the
prophet.—A. S.)—God be content with Him—what is the best deed after faith,
and he said: ‘Prayer and eating bread.” The man looked at him as if surprised, so
he added: ‘If it were not for the bread, the Supreme God would not have been
worshiped,’ that is, bread gives strength to our flesh, so that one can obey obli-
gations (¢d‘a).”*’ Al-Sarakhsi, a famous Hanafi faqih (d. 483 h.), refers to this

** Malik 1542: Muwatta’ Malik, Misr: Dar ihya’ al-turath al-‘arabi. v. 2, p. 846; Musnad
al-Shafi T, Bayrit: Dar al-kutub al-‘ilmiyya, p. 281.

* Tayalisi 43: Musnad al-Tayalist, Bayriit: Dar al-ma‘rifa, p. 10.

6 As an example, let me quote a Qur’anic passage about “the godly men” (rabbiyyiina) of
the past: “All that they said was: ‘Our Lord! forgive us our sins and anything we may have
done that transgressed our duty: establish our feet firmly, and help us against those who resist
faith.” And God gave them a reward in this world (thawab al-dunya), and the excellent reward
(thawab al-"akhira) of the hereafter. For God loveth those who do good” (Qur’an 3:147-148,
transl. Abdallah Yousuf Ali).

2 Al-Shaybani, Muhammad b. al-Hasan, A4/-Kasb, Dimashq: ‘Abd al-Hadi Harstn,
1400 h., p. 62.
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tradition in his voluminous a/-Mabsiit when he stresses that it is a mistake to
hold that earthly deeds, like growing plants and trees or constructing buildings,
imply love for earthly life and, consequently, diminish the reward in the hereaf-
ter: on the contrary, agriculture, construction, poultry and animal husbandry,
etc.—all these deeds performed by a believer in earthly life bring additional
advantages (sadaga) in the hereafter.”®

Islamic system of values places life on the highest grade. This is true for “the
other life,” of course, for Islamic Law was given expressly to grant success in
the other life. But this applies fully to “the nearest life” as well. Life as such is
the highest value and it cannot be sacrificed for anything at all. I can think only
of two reservations about that general statement.

First, we need to differentiate between the life of the whole ‘umma (world
Islamic community) and the life of a person or a few persons. When Islam
stresses the imperative of life preservation, the life of the whole ‘umma is meant
in the first place, and then the life of every individual believer. This follows
from one of the fundamental claims Islamic doctrine makes, namely, that the
‘umma as a whole will be preserved and will not perish until the Day of Judg-
ment. It means that, in a situation when you have to choose between the life of
the whole ‘umma and the life of a few individuals, you have to choose the for-
mer. Let us imagine that a war between the Islamic ‘wmma and the rest of the
world broke out, and its outcome will be decided in a single battle where the
Islamic army besieges an enemy fortress in which a number of Muslim hos-
tages, let us say, merchants, are held. Further on, it is known for sure that they
will perish if the Muslim army attacks the enemy fortress; on the other hand, it
is nonetheless certain that if it does not attack the fortress, the war will be lost
and all the Muslims in the universe will perish. Only in such a case, when we
face such an alternative, does Islamic law permit the sacrifice of a few Muslim
lives in the enemy fortress; but in any other case it strictly prohibits it, and indi-
vidual life cannot be sacrificed for anything at all.

Second is the case of jihad. A well-known tradition holds that a Muslim who
stepped out to fight for the sake of God has God’s guarantee either to return
home safe and sound or to be granted paradise. However, this is not a sacrifice,
and a Muslim has no right to die intentionally (seek death or kill himself on pur-
pose) on the battlefield. Moreover, jihad after Muhammad’s death is supposed
to be of defensive character and is lawfully declared only to save the Islamic
‘umma from destruction, so in fact this consideration is reduced to the first one.

In any other case, as Islamic authors like al-Ghazali point out, human life
cannot be sacrificed for anything, even to save other human being(s) from death;
and this applies even to the closest relatives.

8 Al-Sarakhsi, Al-Mabsii, Bayrit: Dar al-ma‘rifa. v. 23, p. 14-15.
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The general life-preserving attitude of Islam embraces not only human be-
ings, but all living creatures as well. No animal may be killed “just for the hell
of it,” for amusement. Man has the right to hunt and kill wild creatures only in
order to feed himself if he cannot gain food in any other way, and only inas-
much as it is necessary to keep him and his family alive. Hunting for amusement
is prohibited.”” Moreover, insignificant insects like ants or evil and harmful
creatures like snakes may be killed only if they in fact threaten human beings,
and not out of “just in case” considerations. The same preserving principle em-
braces dead stock as well, even on enemy territory in case of war: a Muslim
army has the right to destroy anything only inasmuch as required by war needs,
but no more. The general expression of this principle and attitude is the follow-
ing: maximizing the good and minimizing the evil.

Earthly life and the other life are not subordinated but linked as the two sides
of a single process;’’ in the same manner the soul and the body are not regarded
as being poles apart. This attitude is grounded in one of the basic Islamic theses
about human nature (fifra) as sound and not in the least affected by Adam’s sin.
Human flesh is not prone to evil, if kept within its natural bounds, and those
limits are stipulated by Islamic law. The flesh and the body are not under suspi-
cion, they need not be tamed or suppressed. This is one of the reasons why Is-
lam rejects monachism. Body and soul are typically regarded as the two sides,
the outward (zahir) and the inward (batin), of the process of performing deeds
(a‘mal). Any deed is understood as a link between niyya, “intention,” and fi I,
“action,” where “intention” is the soul’s concentration on the chosen aim and
“action” is a movement performed by bodily parts (tongue, head, etc.). The soul
and the body are equally necessary prerequisites for any deed, related to both
worship (prayer, etc.) and mundane affairs (marriage, trade deals, etc.), and hu-
man perfection is understood as a perfect balance and coordination between the

?1 speak of the norms of the Law, not about their implementation; as anywhere, they
were often transgressed and broken in the real life of Islamic communities.

3% Let us note that absence of the dunya/’akhira (“earthly life/the other life”) dichotomy
does not in the least mean that they are “mixed up” in Islamic doctrine or that they are “not
sufficiently differentiated,” or the like. On the contrary, the difference between the two is
always stressed, and hadith al-ta’bir (“pollination tradition”) is often cited to illustrate it. Once
Muhammad was passing by some people who were preparing for artificial pollination of a date
palm. They asked him whether they should proceed with pollination, and Muhammad an-
swered that they should rather leave it. As the palm would then remain without dates, those
people asked Muhammad why. He said that in earthly life they should proceed on their own
way, and added: Antum a‘lam bi-’amr dunya-kum: “You know better your earthly life busi-
ness” (Muslim 2363: Sahih Muslim, Dar ihya’ al-turath al-‘arabi, v. 4, p. 1836). But differen-
tiation does not mean dichotomy, and it is hardly possible to speak of a secular/ecclesiastic
dichotomy in Islamic culture, where we do not find secular power opposed to church power,
canon law as opposed to secular law, or secular art (architecture, poetry) as opposed to spiri-
tual art, etc.
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two sides in such a manner that flawless (approved by Islamic doctrine, law and
ethics) deeds are easily performed.”'

I will conclude this paper with its short overview. The Arabic language and
Arabic culture harbor the hermeneutic habit of making a process the starting
point of interpretation and sense-generation. In the domain of this culture, the
world makes sense as a collection of processes, and not as a collection of sub-
stances.

From this perspective, a human being is understood not as a substance;
a human being is rather interpreted as a process of transition between the two
lives: the earthly one (dunya) and the life-to-come (‘akhira). This process of
dunya-’akhira-transition is paralleled by mutual movement of God and man
towards a meeting point which is the Law: proposed by God and accepted by
man, Law makes the dunya-’akhira movement possible. Earthly life and the
future life are opposites, but they are both necessary and therefore cherished,
each has its own value—but only when linked to its opposite. In the same way, a
human being is not a substance but a process-established link between the body
and the soul.

In this mutual relation of balance and correspondence between zahir, “out-
ward,” and batin, “inward” (dunya and ’akhira, the body and the soul) perfec-
tion is reached as stability and fixedness of this balance and correspondence,
and not as an exclusive development of one of the dichotomic opposites. This
reading of perfection implies a metaphor of a horizontal rather than vertical axis.

An integral logic-and-meaning transformation takes place when we discuss
the universal biological fact of life and death from the perspective of Arabic and
Islamic thinking. The logic of “life-and-life” coordination (i.e., the “outward-
inward” balance and correspondence), rather than the “life/death” dichotomy, is
relevant in this perspective. This does not in the least deny any of the absolute
truths produced by the “life/death” dichotomy logic. The problem with them is
not that they are not true (on the contrary, they remain perfectly true); the prob-
lem with them is that they make little sense in the “life-and-life” process-based
perspective of reasoning. To weave a cohesive and connective fabric of reason-
ing from this logic-and-meaning perspective, we need a different set of logical
truths which have no less universal value but comply with the process-based
thinking of Islamic culture.

3! The Neoplatonic reading of the soul-to-body relation was widespread in Islamic culture
among those who followed falsafa (Greek-inspired philosophy) teachings. This interpretation
runs contrary to what I am speaking of and what expresses the Islamic reading of those matters.
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Preliminary Remarks

The following contribution intends to highlight philosophical aspects in We-
ber’s treatment of monotheism. In many respects the treatment of monotheism is
quite complex and cannot be treated, properly, in a short essay. However, we
intend to present some philosophical sketches of monotheism within the context
of Weber’s understanding of world history. There is no doubt that monotheism
within the framework of global history had world historical consequences in
human history. We are not dealing, at this point, with theological contents or
belief, rather, with the philosophic import and practical consequences that en-
sued from a specific form of belief or belief system, namely monotheism. Of
course, we all know that religions such as Judaism, Christianity and Islam, rep-
resent a belief system called monotheism. In our treatment, at present, we are
less concerned with the specifics of beliefs of these respective belief systems.
We are concerned with the ideological and pragmatic effects of monotheism
upon world events in human affairs. We specifically, at this point, focus on the
ancient Egyptian form of monotheism. Thus, we ask: To what extend did mono-
theism, as an ideology and belief system, affect, not to say participate in the
construction of world history on a global scale? This question is not put by We-
ber in such an explicit manner, rather, Weber, at first, was focused on the rela-
tionship between religious ethical beliefs and their practical consequences in
everyday life. Of course, we all know his now famous monograph published
in 1904/05, The Protestant Ethos and the Spirit of Capitalism. The controversy
that this monograph and its underlying contentions unleashed has not abated, it
has rather intensified since Max Weber became a household word among the
educated global community. Naive readers of the monograph hold that Weber
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proposed that we find the roots of capitalism in protestant Christianity; others
hold that Weber is guilty of Eurocentrism. Both contentions are ideological in
intent without a critical eye to the details and actual reading of the original text.
Weber’s academic texts are notoriously difficult to read, not because they seem
to be dealing in fuzzy logic or written in a specialist jargon, but because Webe-
rian texts are synthetic in vision and encompass an intellectual panorama un-
thinkable in our age of expert knowledge producers. A specifically philosophi-
cal angle seems to us, at this point, quite appropriate since we are able to focus
on the world historical panorama Weber had in his mind’s eye toward the end of
his untimely death in 1920.

The specific focus of the following presentation is not simply monotheism as
a theme in Weber’s sociology of religion, rather, pursuing the question: To what
extent does this monotheism promote rationality in world history? What we are
trying to hint at is this: we hold that monotheism actually presents a two-faced
Janus in world history. On the one hand, it proposes a strict belief in one and
only one deity, yet, the practical outcome of this one-deity belief was the emer-
gence of a formal rationality. Weber never held that protestant Christianity was
the exclusive source of rationality, or capitalism, rather, he exemplified this spe-
cific form and mode of belief system as fostering the modern version of an eco-
nomic behavior. Of course, rationality was a by-product of this economic behav-
ior, however, reading Weber closely we can come to a preliminary conclusion in
saying that Weber hints at the idea of a causal relationship between monotheism
and rationality, but never really spells out this relationship. He seems to hint at
this, from time to time. Our contention goes somewhat further and claims that
the initial stages of an evolving monotheism, in ancient Egypt, then ancient Ju-
daism, developing into other forms of monotheistic belief, such as Christianity
and Islam, promoted the notion of formal rationality, advancing into the histori-
cal form of that formal rationality called modernity. To put this idea in simpler
terms: monotheism, because it carried within itself a Janus-face psychology,
namely, irrational forces as well as formal rationality, turns out to be the precur-
sor of modernity. We do not find this claim directly in Weber’s writings, but
there are plenty of “road signs,” for everyone to spot in the original, that the
causal relation between monotheism and modernity is not a surrealist painting.

In the following introduction we identify the specific texts of Weber that
help us, philosophically, to make this claim and point out a European social
network of academics, writers, and intellectual virtuosi throughout Europe that
was connected to the Weber circle in Heidelberg, Germany. For the works of
these men and women of intellect introducing cultural innovation and having a
critical vision of the world historical panorama (which, along with Weber’s
works, pointed out and discussed the world historical significance of monothe-
ism in the guise of formal rationality in terms of modernity) made their mark.
Especially, during the last two decades, on the turn of the 21% century, we are
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witnessing a curious, disturbing and paradoxical situation, viz. a resurgence of
monotheistic belief systems and life styles amidst a revolution in communica-
tions technology that seems to contradict formal rationality and sends shock
waves through the minds of those who thought that the hard-earned results of
the classic enlightenment are irreversible. No doubt, Weber and the men and
women who produced first-class literature and thinking a century ago, are help-
ing contemporary thinkers, especially in the social sciences and humanities, to
shed some light into the dark tunnels of irrational forces at work in the new cen-
tury. All road signs pointed towards the Janus-face of monotheism, but the exact
location was never spelt out, since the double nature of monotheism—on the
one hand, its irrational forces, on the other hand, its formal rationality—was not
grasped completely, or, if it was, became denied or rejected in public.

Introduction

In order to follow the notion of the Janus-face of monotheism, as a decisive
element in the development of world historical significant events in human af-
fairs, we will focus on three pieces of writings, or rather proclamations, by We-
ber, introducing his research program of “Konstellationsanalyse” as preliminary
remarks to the first volume of his essays on the sociology of religion.' Subse-
quent volumes were edited by Marianne Weber as well as a biography published
under the title Max Weber: Ein Lebensbild in 1926. This biography is a source of
important information and insights into the psychological processes of Weber’s
spirit. Of course, as in any biography penned by a wife or husband, many things
went unsaid or simply left in limbo; yet, in the meantime, we have a more detailed
picture of Weber, the human being and thinker. Anyone more attuned to the more
subtle aspects of the psychology of the religious, the unconscious or irrational
forces, such as neurosis, anxiety, or compulsive behavior mechanisms (as we find
these described in Karen Horney’s The Neurotic Personality of our Time, pub-
lished in 1937) will find their exemplifications in major intellectuals of early
modernity of the 20™ century. In our treatment of the topic at hand, we do con-
sider the biographical aspects of major importance to be an underlying element
of theory construction, especially in the social sciences and humanities. A care-
ful reading of a text is no substitute for a life lived in anxiety, paradoxes, or
compulsions, as a direct result of intense emotions, brilliant intellectual insights,
as well as despair entering into the picture of conflicting sentiments between the
mind and the spirit, as was the case in Augustine, Kierkegaard, or Weber. A text
turns out to be a latent manifestation of these conflicts and despair and, no doubt,

"' See: Weber M. Gesammelte Aufsitze zur Religionssoziologie (RS I). Tiibingen: UTB
1986. Volume 1, edited by Weber himself and dedicated to his wife Marianne Weber, shortly
before his untimely death on June 14, 1920.
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the discerning eye reading the following proclamations by Weber that introduce
the first volume of his sociology of religion “sees” these conflicts, where the
intellect and passions are intertwined in the very texts presented.

This article, then, focuses for the sake of expedience and space, on the “Pre-
liminary Remarks” (Vorbemerkung, RS I, 1-16), the “Introduction” (Einleitung,
RS 1, 237-275), and the “Intermediate Reflections” (Zwischenbetrachtungen,
RS 1, 536-573), functioning as general road signs to Weber’s sociology of relig-
ion research program. However, it is more than simply a program, it is, in fact, a
critical assessment of his previous work, as well as future intentions as to which
direction his research in sociology of religion might take. Some of these inten-
tions were accomplished, others, unfortunately, only hinted at and never com-
pletely discussed due to his untimely death. Yet, these specific writings, intro-
ductory and philosophic at times, are an important indicator of Weber’s phi-
losophy of history and the nature of the conflict between irrational forces and
formal rationality encountered in various settings in which monotheistic tenden-
cies appear in world history. The underlying battle between Athens and Jerusa-
lem throughout the monotheistic struggle seems always present in Weber’s texts,
especially since his compatriot Nietzsche made it clear that Athens, too, had its
hidden irrational forces in the form of Dionysius. Weber was very much aware
of these contradictory elements and made a conscientious effort to somehow
come to terms with the situation. How deep these intellectual and emotional
battles were waged between the finest of Europe’s intellects, associated in some
way to Weber and his circle, can be seen in this cursory glance at European set-
tings in Heidelberg, Rome, Paris, London, Berlin, Ascona, Munich, Budapest,
Vienna, Prague, not to mention Worbswede.

Especially prior to the First World War, Weber was a member of the “Eranos
Circle” at Heidelberg University which included prominent professors and
thinkers, discussing religious-historical issues related to sociological dimensions.
Many of those participating conducted innovative scholarship and published
groundbreaking works in their respective fields: Protestant theologians Ernst
Troeltsch, Gustav Adolf Deissmann, or classical philologist Albrecht Dietrich,
the jurist Georg Jellinek, the historian Eberhard Gothein, or the historian of phi-
losophy Wilhelm Windelband, not to mention Max Weber himself and his
brother Alfred. During the same time, Weber was involved in the foundation of
the German Sociological Association along with Ferdinand Ténnies, Werner
Sombart, and Georg Simmel in the nearby Frankfurt. His wife Marianne was
active in the German women’s movement and convened the First German
Women Association as its president in 1910. The inner circle of the Weber
household, holding discussion and brain storming sessions at their Heidelberg
villa, included Emil Lask, Georg Simmel, Georg Lukacs, Karl Mannheim and
Arnold Hauser from Budapest, Karl Jaspers, the youthful Norbert Elias, not to
mention Ernst Troeltsch who actually lived on the first floor of the Weber villa.
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Constant discussions in progress about issues relevant to the new century and its
new political, economic, and social forms and structures formed the centerpiece
of the weekend meetings. Needless to say, irrational forces, as discussed in the
newly emerging work of Freud from Vienna, as well as the social, economic,
and political revolutions taking place in Europe in the name of Marx, were ever
present to Weber and his circles. These discussions had a long reach, from Bu-
dapest to London: Lukacs, Mannheim, and Hauser were to be part of the famous
Budapest “Sonntagskreis” in which issues presented in the works of Meister
Eckhart, Dostoevsky, and Nietzsche formed the central core of the discussions.
Weber himself had great interest in the Weltanschauung and life style of Tolstoy.
Mannheim and Hauser found themselves in the London exile meeting up with
members of a discussion club known as the “Moot Circle,” which included
Christopher Dawson, Michael and Karl Polanyi, A. H. Tawney, Gilbert Murray,
Arnold Toynbee and, last but not least, T. S. Eliot. The primary discussions
dealt with new forms of sociology and the importance of religion as an alterna-
tive to the grassroots capitalism and the totalitarian ideology of Nazism. After
the First World War, it was Ernst Troeltsch who had the honor of being the only
German academic invited to London, Cambridge, and Oxford to discuss the
basic tenets of his famous The Social Teachings of the Christian Churches and
Their Sects (Die Soziallehren der christlichen Kirchen und Gruppen, published
in 1912). A. H. Tawney of the London School of Economics, himself a distin-
guished economic historian who published the classic Religion and the Rise of
Capitalism in 1926, had invited Troeltsch and developed excellent colleagueship
with him. At a glance, we can see how the Weber Circle had enormous intellectual
reach in Europe’s major capitals and university centers, especially where the so-
cial sciences were introduced and promoted. Again, simply to check bibliogra-
phies on the internet for topics relating to monotheism and modern rationality is
not enough, the social network and critical discussions in progress needed to be
heard and understood during the early 20™ century. It seems that the biographical
aspects of theory formation and paradigmatic discussions in progress can be
sifted out by carefully scrutinizing biographies like Marianne Weber’s one of
Max Weber, or Georg Grosz’s autobiography. For example, Weber mentions in
a footnote of his introduction to The Economic Ethos of World Religions (Die
Wirtschaftsethik der Weltreligionen: Vergleichende religionssoziologische Ver-
suche, 1915-1919) that the introductory parts were read to personally present
friends prior to the publication. Of course, many of the above-cited topics such
as religious beliefs and economic behavior, including non-European belief sys-
tems such as Confucianism, Taoism, or Hinduism must have been discussed and
debated more than once. At the turn of the 20" century, Nietzsche’s friend Paul
Deussen and Arthur Schopenhauer promoted Hinduism and Buddhism and non-
European religions and culture, which caught the attention of Europe’s intellectual
elite. Needless to say, ancient Egypt was always on the mind of Europe, as shown
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by photos of Freud’s working desk and office with the famous couch that reveal a
keen interest in ancient Egyptian deities and culture. Max Weber very much im-
mersed himself in this trend of European adaptation of non-European cultures.
Speaking merely of Eurocentrism, as we find it spelt out in the ideological litera-
ture of the late 20™ century, reduces the complexity of intellectual life, especially
in the early 20" century Europe. Thus, as we discuss the specifics of the world
historical significance of the “Janus-faced” monotheism revealing irrational
forces on one of its faces and formal rationality on the other, we should consider
all of the social networking, the discussions then in progress, all of the above-
mentioned factors related to the universe of discourse of Max Weber.

Monotheistic Tendencies in Ancient Egypt

Before we handle the subject matter of monotheism in ancient Egypt, in or-
der to exemplify its world historical significance in the subsequent develop-
ments in the form of such monotheistic religions as Judaism, Christianity and
Islam, we want to remind the reader of Weber’s specific definition of what is the
means to research and make sense, sociologically, of religious association (re-
ligiose Vergemeinschaftung):

I

Eine Definition dessen, was Religion “ist”, kann unmdoglich an der Spitze,
sondern konnte allenfalls am Schlusse einer Erdterung wie der nachfolgenden
stehen. Allein wir haben es iiberhaupt nicht mit dem “Wesen” der Religion,
sondern mit den Bedingungen und Wirkungen einer bestimmten Art von Ge-
meinschaftshandeln zu tun, dessen Verstindnis auch hier nur von den subjek-
tiven Erlebnissen, Vorstellungen, Zwecken der Einzelnen — vom “Sinn” — aus
gewonnen werden kann, da der dussere Ablauf ein hdchst vielgestaltiger ist.
Religios oder magisch motiviertes Handeln ist, in seinem urwiichsigen Bestande,
diesseitig ausgerichtet. — Religids oder magisch motiviertes Handeln ist ferner,
gerade in seiner urwiichsigen Gestalt, ein mindestens relative rationales Han-
deln: wenn auch nicht notwendig ein Handeln nach Mitteln und Zwecken, so
doch nach Erfahrungsregeln. — Das religidse oder “magische” Handeln oder
Denken ist also gar nicht aus dem Kreise des alltiglichen Zweckhandeln auszu-
sondern, zumal auch seine Zwecke selbst iiberwiegend konomische sind?

In this opening paragraph of chapter five of his Wirtschaft und Gesellschaft
(Economics and Society), Weber offers a precise description of what he under-
stands to be “religion” in terms of the subsequent object of research called “so-
ciology of religion.” Thus, we are not dealing with the “essence” or theological
pronouncement of the sacred text, but with the sociological constellations that

% See: Weber M. Wirtschaft und Gesellschaft. 5. Auflage. Tiibingen: Mohr Siebeck 1980.
P. 245.
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induce action in a society of a religious nature. Again, we are not asking the
question: what is religion? Or: is a religious belief true or false? Or: does relig-
ion make sense? We are asking, like Weber did in the above-quoted paragrah,
how does religious belief, of whatever historical epoch or color, effect human
action, especially in the form of economic and social behavior, promoted and
configured in a specific pattern of culture? If we carefully peruse Weber’s vo-
cabulary, which presents some difficulty in any translation, we find that he is
very specific as to how he wants to approach the subject matter. There is a neu-
tral tone to his language, on purpose, so as not to convey any value judgment
beforehand. Thus, he points out that in the religious sphere, as in other fields of
activity, we should observe the specific conditions under which a specific com-
munal or societal action takes place, together with its consequences. Of course,
this communal action (Gemeinschaftshandeln) has to make sense (Sinn) some-
how; we read memoirs, autobiographies (e.g., Benjamin Franklin, or Amenho-
tep IV’s poetry), or critical history in the sphere of the political, economic, so-
cial and artistic life in order to “sense” the meaning of specific activities, indi-
vidual or communal. Subjective experience, imagination or wishful thinking are
legitimate concerns trying to come to grips with the process of what we could
call Sinn-making. A decisive point in this understanding, from a Weberian per-
spective, is that this whole activity, individual or communal, focuses upon “this-
worldliness.” That is to say, the purpose (Zweck) of any social action is directed
to this-worldliness (diesseitig). The second important aspect of any worldly ac-
tivity is of a relatively rational nature. Also the religious sphere takes place in
our everyday life with the specific intent to alleviate our daily efforts, pains and
sufferings, using our intelligence and cunning in order to make this life on earth
a little bit more comfortable. The sphere that is of the utmost importance to the
human species is economy, or as Aristotle had it, household management. We-
ber is always aware of Marx and wants to make it clear that we have something
to learn from Marx, though the Marxian story is only part of a comprehensive
puzzle. The famous dictum about religion being the opium of the masses may
not be entirely false, but there is a “rational side” to religious festivals, or fu-
neral processions, or chiseled emblems on obelisks. Rationality, for Weber, has
many angles (Blickwinkel); what seems irrational from one perspective may
very well make sense from another. There is a sort of relative rationality in We-
ber’s understanding of the religious sphere as communal action, but it has to be
qualified by its condition, direction and form. Regulative principles, in the Kant-
ian sense, may be purposeful and make sense and muster support from all sorts
of social groups and sects, but whether a principle is supported by facts and evi-
dence is another question. Wishful thinking may turn out to exhibit rational be-
havior if the desired result is achieved, even surrealistic. These are important
points since they help to explain the much misunderstood dictum by Weber that
Western civilization (especially in North-West Europe) developed a very spe-
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cific form and pattern of formal rational behavior. We can find rationality or
capitalism in many epochs of world history; many who have read Weber seem
to have missed that point since the common version of reading Weber’s texts
have been that he apparently said that only in the West rationality and capitalism
had been produced. Far from it, Weber was very precise in pointing out that a
specific form of modern capitalist organization, as well as a specific form of
societal life, emerging from the puritan Protestant ethos, manifested itself excep-
tionally in Western Europe. However, coming to these conclusions, Weber started
to study carefully other forms of religious systems of beliefs and activity. Unfor-
tunately, his untimely death prevented him from completing his project to inves-
tige the ethos (economic, psychological and political) of world religions. However,
there is sufficient evidence in his letters (see his Gesamtausgabe and Nachlass) to
give hints as to how that project was to proceed. It is no accident that Weberian
sociology, after a century, is doing well and produces important research projects
for many generations. The questions, the hints, the analogies, not to say the global
perspective, is what makes Weber relevant in 21¥ century. In that context, mono-
theism turns into a decisive sociological constellation that produces a focused be-
lief system, as well as action on the global stage. However, as we have pointed out
in this contribution, the point of no return in the emergence of monotheism is the
emergence of formal rationality. The specific focus on the ONE had unleashed
enormous passions, meditation and spirituality that was used in order to channel
all of these “irrational elements” into a formal rationality and manifested itself
in a superb political and social organization demonstrated by ancient Egypt.
Weber did not spell out these contentions in so many words, but his texts give
the critical reader a sense of what monotheism meant in his global project. Thus,
ancient Egypt is an important point in the Weberian global project.

Until the advent of the Torah, Bible, and Quran, the peoples of the Near East
worshipped many gods and deities. Travels in the 19" century would take
Europe’s educated and moneyed elites to the “Holy Land” on the Grand Tour that
would end with the Pyramids in Giza. The land of the Pharaohs still held its magic
spell to be experienced; amazingly, that attitude has not changed from Herodotus
to the present-day mass tourism in the early 21* century. Tourists can be seen en
masse in March and April of each year marveling or simply gaping at the wonders
of the ancient world. Satellite television brings images of the Valley of the Kings,
the Temple of Karnak, or allusions to Agatha Christie’s Murder on the Nile into
millions of living rooms, almost daily, to reinforce the magic spell of ancient
Egypt. A newly discovered tomb, or even a re-discovered tomb, such as KV-5
opened by Professor Kent Weeks, makes immediate headlines as “breaking news”
on the global networks. Art testifies—in various forms, on granite, limestone, or
papyri—to religious practices and beliefs, but also to the joy of living amongst the
ancient Egyptians. Psychologically speaking, there was no discord between life
and death for the ancient Egyptians. There was life, this-worldly and other-wordly,
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while the practice of mummification and pyramid building functioned as links
between the beginning of life on earth and its end. The pantheon of gods through-
out the millennial history of ancient Egypt played a protective role and functioned
as a system of order that brought about the building of the pyramids or the science
of mummification. Society in ancient Egypt was organized according to the role
and functions that the gods delegated to the Pharaoh, and he, or she (as in the case
of Hatshepsut), caused communal action and Sinn-making for all members of so-
ciety in ancient Egypt. Of course, back then, they did not think of themselves as
“ancient,” nor as “religious,” since these are terms of the modern historical con-
sciousness. Not until the decipherment of the hieroglyphs of the Rosetta Stone by
Champollion in 1822 were we able to really understand the Sinn of ancient Egyp-
tians. Those temples, statues, stelae, columns, pylons and tombs rested in silence
for centuries and could not speak to us except as romantic lithographs depicted by
Napoleon’s savants and published as the Description de I’Egypte. David Roberts
was even more realistic in his lithographic collections of ancient Egypt in the late
1830s, just before photography was invented. The Pyramids and the temples, sur-
rounded with a magic aura by Roberts and many others, became stripped of it by
photography in the 1850s, especially by Francis Frith. His photographic collection
took Europe by storm and, together with Thomas Cook’s modern tourist travel
arrangements, the disenchantment with the Land of the Pharaohs was in full swing.
The Nile Valley and the stark contrast between the desert, the black soil, and the
River Nile was captured on celluloid in black-and-white images; subsequently,
color was added to the photos so that the First Wonder of the world, the temples,
obelisks, tombs and pylons were captured in color imagery. The science of Egyp-
tology took a century to develop since the early 19" century. We began to under-
stand slowly the importance of Egyptian civilization for other civilizations, espe-
cially for their religious sphere. No doubt, the Semitic religions that emerged in
the Near East cannot be understood without the background of Egyptian civiliza-
tion. Any critical history book on the ancient Near East will spell out the facts in
detail and there is no escape for the prospective reader but to come to the conclu-
sion that there are interesting connections between ancient Egyptian civilization
and subsequent developments, especially in the emerging modern Near East, gen-
erally known as the Middle East since the early 20" century.

We want to focus, for our purpose, specifically on some events happening in
the New Kingdom, under the 18" Dynasty in ancient Egypt’s history. In the Old
Kingdom, traditions, cultic practices and iconography were developed for depict-
ing a pantheon of gods that were chiseled on temples, tombs, statuary inscriptions
in hieroglyphs featuring major figures like Re, Amun, etc. In Heliopolis, a solar
cult emerged with Re at the center of worship. The fascination of the figures, half
animal and half human, still is with us to this day. Of course, the ancient Greeks
made fun of these strange depicted creatures. Mummification had a high reputa-
tion, and skillful medical men instructed others as masters of embalming. Even
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Plato marveled at the advanced knowledge of the Egyptians, although the ancient
Greeks, as we can read in some passages from Plato’s Dialogues, made fun of
those priests safeguarding the temples along the Nile Valley. A careful reading of
Weber immediately gives the reader a sense that he was very much aware of the
historical literature about the ancient Egyptians and followed researches on an-
cient Egypt in personal conversations and discussions with his colleagues in the
famous Eranos Circle. Needless to say, a famous photograph of Sigmund Freud in
his study at Bergstrasse 22 in Vienna shows the master amongst numerous statu-
ettes and cat mummies of Pharaonic Egypt. Of course, his later work on Moses
and monotheism is no accident and deals with the cultural and religious ramifica-
tions of the emergence of monotheism. The same can be said of Thomas Mann’s
Joseph and His Brothers, who asked the Egyptologist Wilhelm Spiegelberg
(1870-1930) for expert advice on the respective subject matter. Max Weber was
part of this cultural world in which the confrontation with modernity in Europe
was part of the historical interest in the consciousness of ancient Egypt.

Returning, for a moment, to the 18" Dynasty we find Pharaoh Amenhotep
IV, also known as the heretic Pharaoh Akhenaten, transforming the belief sys-
tem of a pantheon of numerous divinities into that of one DEITY, namely Aten,
or “sun-disc.” The sun-disc was chosen by him so as to allude to the metaphor
of sun rays that give life to everything, and also take life. All life depended on
the sun-disc, and there was no compassionate god. Thus, Akhenaten ushered
Egypt into monotheism. It was a radical about-turn that involved the removal of
inscriptions of the traditional major deity Amun by chiseling out and defacing
the old iconography in order to replace it with the new iconography, namely the
depiction of the sun-disc and sun rays. Akhenaten unleashed a disenchantment
process in the so-called “Amarna revolution.” He relocated the capital of wor-
ship from Thebes to a place in Middle Egypt called Amarna in order to rebuild,
from scratch, a new capital with its new deity, the one and only Aten, symbol-
ized by the sun-disc and its sun rays. We see a move from an anthropomorphic
and zoomorphic form of religious depiction to an abstract notion of a divinity as
simply The One. Mythology, old cultic practices and ecstatic rituals were re-
jected in favor of a disciplined, abstract form of divinity worship. The new di-
vinity Aten becomes the creator of all, including time, which introduces the idea
of a transcendent deity. In the poetry of Akhtenaten we read: “the one who built
himself by himself, with his own hands—no craftsman knows him!”* The world
historical significance of monotheism introduced in ancient Egypt by Akhtenaten
should be obvious. The practical consequences, subsequent to his reign, are not
yet clear, considering that archeological research is still in progress. Egyptologists
and archeologists still find bits and pieces (known in Arabic as talatat, referring to
the size of a block) testifying to the Amarna revolution, especially in sculptures

3 See: Redford D.B. Akhenaten: The Heretic King. Princeton, NY: Princeton University
Press, 1984. P. 175.
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depicting the sun-disc, rays, the Pharaoh, his wife Nefertiti and their children. The
art sociologist Arnold Hauser, following Weber, pointed to the naturalism in art,
introduced by Akhtenaten as one of the first revolutionaries in art history. Thus,
we see that the notion of monotheism carries its consequences far beyond simply
worship, intruding into all spheres of human life and society.

Of primary importance, at this point, is the purpose with which Akhtenaten
followed through his objective of establishing the one deity, reducing traditional
cultic and iconographic symbolism to an abstract notion of oneness in the form
of a sun-disc symbolizing sunlight as the all-powerful source of light, life giver for
all. Light becomes a powerful Ur-deity or proto-god that created itself. This is no
longer a composite god, or a major god amongst a pantheon of gods, but the deity
that establishes formal rationality among the many-layered structures of the old
traditional Egyptian pantheon. Recalling Weber’s understanding of societal con-
stellation that fosters specific forms of communal action with this-worldly purpose,
it is clear that Ahktenaten’s actions were rational in terms of the main purpose of
his plan, to install a new order on this earth with the help of a new monotheistic
deity. The consequences of his actions have not been well understood in history
due to the emphasis, of course, on the monotheistic religions, such as Judaism,
Christianity and Islam. Yet, what needs to be revisited in the Weberian global
project is a connection between the monotheism developed in ancient Egypt and
the subsequent monotheistic religions. Needless to say, the Amarna revolution did
not last too long, and the revenge of the old guard of temple priests was as devas-
tating as was their former dismissal from the sanctuaries of the Amun. The ancient
“an eye for an eye” law was invoked, and thereby nearly all evidence of Akhen-
aten’s rule became obliterated. That left modern archeologists and Egyptologists
with the difficult task of attempting to “read” the surviving talatat of a remark-
able revolution that happened at one point of Egyptian history.

Preliminary Conclusion

In this presentation of sketches, bits and pieces, we tried, with the help of We-
ber’s works, to locate a path along which we can proceed with a global project of
coming to terms with monotheism. We are trying to suggest that monotheism was
not a mere religious matter of belief in one deity, but that monotheism, in its con-
cept and ensuing consequences, had a dynamic aspect that we called its Janus-face.
This Janus-face is structured as both an irrational and rational element. A close
reading of Weber, especially his essays on sociology of religion in combination
with his economic history, suggests that religious behavior, induced by any sort of
belief (in this case, monotheism), has real factual consequences in the real world.
In the case of monotheism, we can see how irrational forces produce rational re-
sults in terms of political-societal organization. This is the reason why Weber
never said, as some of his critics may have it, that he contended that there is only
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one type of rationality produced in the West or one type of capitalism emerging in
European history. Again, what makes the historical situation of monotheism tense
is that its belief system produces rational structures that refer back to the oneness
of the belief. We can see this very nicely in the Amarna episode, in which a sud-
den shift in the conception of deity, from a pantheon of gods to a singular concept
of deity in the form of a “sun-disc,” reduces the cultural legacy of rituals, cultic
activity and festivals to an abstract concept aligned along the lines of a political
autocracy. We could also express this in a different way, saying: “Show me your
god, or gods, and will I tell you what kind of political structure you have.” The
whole story of monotheism has not yet been told; needless to say that a critical
version of Weberian kind is only at its beginning on a global level, requiring
teams of researchers to tackle the small print of the sacred texts, conjoined with
their respective social, economic, and political conditions. A prophet is not simply
a prophet; Weber asks, under what specific social, economic, and political condi-
tions due prophets arise? Needless to say, this will take much more effort and his-
torical research than has been done hitherto. In real life as well as in real history,
formal contradiction may only be useful to a specific point; it is not enough to say:
this and that is rational or irrational. It is more likely that the real world of belief
systems operates in accordance with a Janus-face pattern in which apparent irra-
tional forces produce rational results. Weber has shown in his work that this can
show Sinn, but only if we do not hold on to the time-honored formula that A is A,
and cannot be B at the same time. In the 18" Dynasty of ancient Egypt, we find a
case in point; it was possible to entertain one abstract deity and, at the same time,
one pharaoh. The temple priests of former times took their revenge by reinstating
the old pantheon of gods and, at the same time, restored their economic interests.
An unimportant young Pharaoh called Tutankhamun succeeded the infamous
Akhenaten and restored the old god Amun and his capital of Thebes to their for-
mer glory. In the meantime “King Tut,” who was discovered in a sensational re-
covery of his tomb by Howard Carter in 1922, as any tourist knows, lies in state at
the Egyptian Museum ever since.
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ABDOLKARIM SOROUSH:
THE HESITANT RATIONALIST

The main aim of this short paper is to discuss, in a brief and succinct way,
a rather important pitfall in the ideas of one of the most well-known modern
Muslim scholars, Abdolkarim Soroush. To observe brevity, I have refrained
from developing many related themes which are introduced in the paper. My
focal point is the tension between rational and non-rational (or trans-rational)
elements in Soroush’s thought. Having diagnosed an important inconsistency in
the views of Soroush, I have tried, in a very brief fashion, at the end of the paper,
to suggest a research programme as a way to overcome the inconsistency. The
significance of the proposed programme lies in the fact that there are many other
prominent thinkers in the Muslim world at present time whose systems of
thought are suffering from an inconsistency, more or less, similar to that of
Soroush. If the proposed research programme could be properly developed,
it would open the way for a smooth transition of Muslim communities into
modern times.

Introduction

In this very short paper,' I shall try to highlight what can be termed as the
Achilles’ Heel of Soroush’s system of thought. I will argue that this structural
weakness has affected some aspects of Soroush’s views, including the one
which is related to the issue of democracy and its status in the Muslim world.

However, to begin at the beginning and before changing into the critical gear,
let me start by briefly appreciating the efforts of a friend, colleague and teacher
whose ideas and views have had a significant impact on the intellectual and reli-

' A version of this paper was presented to the annual CSD Encounter (An Encounter with
Abdolkarim Soroush) at the University of Westminster on Friday, the 3™ of November, 2006.
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gious discourses in Iran and in many other Islamic communities around the
world.?

Dr Soroush’s ideas have not only inspired and intrigued many Muslim
scholars and Muslim intellectuals but have also educated and enlightened large
numbers of Muslims who are neither scholars nor intellectuals in the technical
sense of these terms.’

Soroush’s Role in Enriching
the Islamic Intellectual Movement

The list of the great achievements of Dr Soroush contains many prominent
entries. However, one item which requires especial mention is the role played
by him in a movement known as the “Religious or Islamic Intellectual Move-
ment.” It is in the context of this notion that I would like to expand my critical
assessment of Dr Soroush’s views on democracy.

The Islamic Intellectual Movement is an important phenomenon with a long
history. However, its roots in modern times go back to the first encounters be-
tween a triumphant West and a weakened Islamic civilization in the early nine-
teenth century.

The main question which has exercised the minds of great representatives of
this movement during the past two centuries has been, “How to make ‘Islam’
compatible with the requirements and necessities of modern times?”

Soroush’s main contribution to this debate has been the introduction of
“critical rationalism” as a powerful tool for providing a satisfactory answer to
the above question. Critical rationalism is an idea that Soroush has learnt from
Karl Popper and tried, with considerable skill, to graft onto the indigenous doc-
trines in the corpus of Islamic thought.

As a Muslim critical rationalist, Soroush has urged his fellow Muslims to,
among other things, uphold the following conceptual distinctions:

A distinction between “Islam” and our understanding of “Islam.”

A distinction between “the essential and the accidental” aspects of “Islam.”

A distinction between minimal and maximal interpretations of “Islam.”

A distinction between the values and norms which are internal to “Islam”
and those which are external to it.

? For a complete list of Soroush’s works and the texts of some of his lectures and inter-
views visit his website at http://www.drsoroush.com/. Useful biographical material on Soroush
could also be found at the same site.

* I have discussed some aspects of Soroush’s thought in the following paper: “A Critical
Comparison between the Projects of Two Thinkers: Immanuel Kant and Abdolkarim So-
roush.” A Persian version of this paper has appeared in Soroush’s Festschrift 2010. This paper
is available at: http://www.soroushmilad.com/gi s yu- 5iSa- Slgeis- 5-Caado(s) 3y
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A distinction between religious faith and religious belief.
A distinction between Islam as a faith and a belief system and Islam as an
ideology.

Soroush has suggested that adopting the critical rationalist framework would
help Muslims and Islamic societies to make a smooth transition to modern times.
Soroush himself, in his various writings, has tried to discuss many cases and
examples which would show that such a transition from more traditional way of
interpreting “Islamic” conceptions and/or social relations in human econiches [?]
to more modern understanding of these issues is possible.

A case in point is Soroush’s views on democracy where he tries to argue for
compatibility of this social construct (or at least some of its versions) with the
“Islamic” way of thinking (or at least some particular interpretations of this way
of thinking). Soroush’s views on democracy could be summarised as follows:*

While democracy cannot be derived from Islamic sources like the Quran and
the ahadith (sayings and deeds of the Prophet and the Imams—the latter, in the
case of Shi‘ite interpretation of Islam), it is not impossible to construct models
of democracy which are compatible with Islamic values and ideals.

Of the two main kinds of theories of democracy, namely procedural democ-
racies and liberal democracies, the latter is not compatible with Islam. By pro-
cedural democracy, Soroush means a formal system in which the three main
powers—judiciary, executive and legislative, are fully separated and are acting
independently. He maintains that it is possible to find affinities and common
grounds between the approaches to this type of formal political system and the
legal procedures in Islamic figh. As such, procedural democracies could serve as
promising templates for developing models of democracy compatible with Is-
lamic norms and values.

For example, independence of the judiciary power is something that Mus-
lims had had no problem with from the days of the Imam Ali onward. Moreover,
in recent years some of the Muslim jurists (fiugaha’) have argued that the separa-
tion of powers could be deduced from main Islamic sources.

One of the aspects of modern democracies which cannot be easily inferred
from such sources is the issue of political representation. In traditional Islamic
theories of figh, there was no theory of representation, but only a theory of

4 Paper presented by Soroush to a one-day round-table conference on Religion & Democ-
racy, Tehran, Ministry of Science, Research and Technology, Thursday, the 2™ of December,
2004. I chaired this conference. A brief account of the conference could be found at the fol-
lowing website (http://justworldnews.org/archives/001019.html) which belongs to Helena
Cobban who was present at the conference. I have used some parts of her report in my paper.
A full, Persian version of the papers presented at the above conference and another related
event few days earlier at the University of Mashhad, has been edited by Abdulaziz Sachedina
and will be published in Qom, Iran.
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agency (wikala) which is something significantly different from modern notion
of representation. It stands in contrast to European ideas of the vox populi, or of
the “general will,” which can serve as theories of representation.’

Similarly, establishing the mandatory nature of the decisions of a constituent
assembly requires new ijtihads and intellectual efforts. Traditional assemblies in
Islamic societies have all had purely advisory consultative roles. Soroush maintains
that, notwithstanding the opposition of more traditional ‘ulama’, younger gene-
rations of Muslim scholars, clergy or laymen, are well disposed towards exercising
their critical judgment for paving the way for a better understanding of the mean-
ing, role and functions of “secular” laws and rules in modern Islamic societies.’®

A Brief Critical Assessment
of Soroush’s Project

I shall now move on to some critical remarks. To make my points more in-
formative, on occasions I will compare Soroush’s views with those of the Aus-
trian-British philosopher Karl Raymond Popper.’

While Popper is a thorough and consistent critical rationalist, Soroush, as I
shall argue, has not been able to develop a fully-fledged interpretation of critical
rationalism in the context of Islamic thought. As a result of this lack of success,
some of his proposed conceptual solutions for the ills of modern Islamic socie-
ties, including his own model for democracy, notwithstanding their novelty and
imaginativeness, suffer from an acute inconsistency.

The root cause of the problem seems to be Soroush’s failure in producing a
credible synthesis of the rationalist doctrines he has learnt from the West and the
mystical doctrines he has found in the Islamic culture.

As a critical rationalist who is also an epistemological realist (with some
qualifications when it comes to the realm of the social),® Soroush, following

5 See, Helena Cobban, loc. cit, note 3.

5 Op. cit.

” For Popper’s views and his extensive bibliography, visit http://www.eeng.dcu.ie/~tkpw/.
For an intellectual account of his ideas, see David Miller, Out of Error, Ashgate, 2006. So-
roush has played a significant role in introducing Popper’s ideas to the Iranian public and
intellectuals. For Popper’s impact on Iranian intellectuals and Soroush’s role in introducing
Popper’s views, see Ali Paya and Mohammad Ghanei-rad, “The Philosopher and the Revolu-
tionary State: How Karl Popper’s Ideas Shaped the Views of Iranian Intellectuals,” Interna-
tional Studies in the Philosophy of Science, Vol. 20, No. 2, July 2006.

¥ In recent years and in dealing with issues concerning socio-political and ethical subjects So-
roush has moved closer to the position of pragmatist philosophers like Richard Rorty and particu-
larist moralists like Jonathan Dancy. Such positions are not compatible with a realist stance.
However, a critical discussion of Soroush’s relativist tendencies are beyond the scope of the
present short paper. I have dealt with this issue elsewhere. See Ali Paya, “Jonathan Dancy’s Par-
ticularism: A Critical Assessment,” International Journal of Humanities, 15/2 (2008), pp. 127—
155. [Removed the extra paragraph mark.—7he Ed.]
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Popper, views the reality as a many-layered totality or whole whose secrets
could, in principle, be revealed by means of collective cooperation of many in-
dividuals who put forward various fallible conjectures as tentative explanations
for the mysteries and problems they encounter. These explanations are subse-
quently criticised by objective reason in the public sphere and are replaced with
more effective explanatory theories.

This process of producing conjectures and refuting them by empirical and
conceptual means is modern man’s best tool for producing knowledge about
different aspects of a multi-layered reality which consists of physical, mental
and social facets. Such knowledge for ever remains conjectural and therefore
open to revision and improvement.

Critical rationalism however, is not the only tenet of Soroush’s thought. He
is at the same time a competent disciple of great Muslim mystics and sages like
Mawlana Jalal al-Din Rumi, Ghazali, Hafiz, and Ibn ‘Arabi. He lives and
breathes with the ideas of these eminent thinkers.

When Soroush wears his mystical glasses and looks around through the eyes
of Rumi and other Muslim sages he, once again, sees a world full of mysteries.
However, these mysteries, contrary to the mysteries of the first type, can only be
known to those individuals who are endowed with exceptional powers and cog-
nitive faculties not available to the ordinary folks. These individuals, of which
the Prophets are the prime examples, are the producers of true wisdom and the
teachers of the best forms of life.

Soroush maintains that genuine intellectuals are also in the same league as
the Prophets and the true mystics. Like a loving father, an intellectual goes out
of his way to guide and assist his people, to warn them about the dangers ahead,
and to make them aware of the more appropriate choices in their private and
public lives.

What I would like to argue is that, while as a critical rationalist and a Mus-
lim, I can understand and endorse the mystical and conjectural ways of making
sense of reality, the way Soroush has tried to interpret the former and combine it
with the latter in order to create one unified system of thought has left much to
be desired and has given rise to quite a few unwanted consequences.

Let me very briefly refer to some such outcomes. Like Popper, Soroush be-
gins with the assumption that all human beings are fallible. However, in the
light of his mystical theory, Soroush soon comes to advocate the view that there
are many super-humans amongst us who are capable of acquiring indubitable
knowledge. Although, the fact remains that ordinary mortals may never appreci-
ate the significance of the achievements of these larger-than-life individuals.

Now, it may be asked, what is wrong with this view? After all, many believ-
ers subscribe to such a view and they do not seem to be unhappy about it or
sense any contradiction in holding it. The answer is that such a view, in the con-
text of Soroush’s interpretation of the mystical views and quite contrary to his
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own intention, not only paves the way for the creation of an undemocratic situa-
tion in which some are regarded as superior to others and better equipped than
them to decide about the public good, but also provides grist for the mill of
those intellectuals who want to justify their own social inaction and self-pity.
They would blame the ignorant multitude who could not appreciate and under-
stand the greatness of these unfortunate souls.

Like Popper, Soroush also believes in the power of criticism in the public
arena. However, while Popper never lowers his critical guard, Soroush, under
the spell of his understanding of mystical teachings, tends to forget the impor-
tant fact that, in social life, it is only through constant critical assessment of so-
cially constructed entities, including all man-made institutions, in a publicly
accessible and assessable way, that we will be able to improve our lot in a
piecemeal and gradual way.” However, in the mystical approach, which Soroush
seems to subscribe to, institutions are not of great importance. It is the chosen
individuals who are beyond criticism that are capable of changing the fate of
nations.

In his discussion of democracy, as indicated earlier, Soroush suggests that it
is not impossible to combine Islamic values with democratic principles in order
to create models of democracy which are suitable for Muslim countries. More-
over, in Soroush’s view, the paradigmatic cases of Islamic values are those sug-
gested by the great mystics like Rumi and Hafiz. Like the first thesis, this is also
a thesis with which many people may have no qualm. However, the snag seems
to be with the gloss Soroush provides for the views of these mystics. His inter-
pretation is largely in line with the traditional interpretations and commentaries.
Interestingly enough, it seems that, whenever Soroush discusses these mystical
teachings, he becomes so infatuated with the subject under discussion that he
lets himself to be carried away by the force of it. As a result, on many occasions,
during such discussions, he replaces his Popperian mantle of critical rationalism
with Kierkegaardian cloak of a “leap of faith into the unknown,” “entertaining a
paradoxical state of mind” and “living dangerously like someone who is a born
gambler.”

While for a thorough critical rationalist like Popper a healthy sceptical atti-
tude must always be upheld in all epistemological issues and all such issues
must be discussed in the public arena and in the light of the pubic reason, in
Soroush’s theory the two realms of faith and reason, and the spheres of inner
experiences and publicly accessible thoughts are not always satisfactorily sepa-
rated. The entanglement of these realms could give rise to non-cognitivist ap-
proaches towards faith. However, as Goya had famously depicted in his well-
known painting The Sleep of Reason, “the sleep of reason produces monsters.”

° For Popper’s discussion of these points, see his Open Society and Its Enemies, London:
Routledge, 1945, 2M ed. 2002; idem, Conjectures and Refutations, London: Routledge, 1963,
2" ed. 2002.
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And this is a plain fact that Soroush, himself an advocate of cognitive ap-
proaches, should know better.

Soroush’s mystical theory has also encouraged him to drive a wedge be-
tween liberalism and democracy. He maintains that in constructing a democratic
model which is more suitable for Islamic societies, it is possible to reject the
value system uphold by liberalism and replace it with an Islamic value system.
While this thesis, on the face of it, sounds reasonable, in reality, within So-
roush’s conceptual framework it tends to become more vulnerable than he
would have us believe. In the first place, as many writers, like David Beetham
(1999)'° and Marc Plattner (1998),'" have shown, despite the fact that from a
logical and conceptual point of view the two concepts of democratic rule and
liberalism are not identical, historically, liberalism has given rise to democratic
rules in modern times. Moreover, the overlap between the principles of democ-
racy and liberalism are so extended that it will not be practically possible to
have one without the other. Furthermore, as Soroush himself has pointed out,
both democracy and liberalism, as socially constructed systems, are constantly
evolving and overcoming their inconsistencies and weaknesses. In this respect,
some modern interpretations of liberalism of the kind advocated by, for example,
Popper or Rawls seem to contain many of the values endorsed by Muslims.'?

Soroush’s separation of liberalism and democracy, along with his interpreta-
tion of the mystical theory, could pave the way for an elitist model of democ-
racy, perhaps not dissimilar to the one propounded by Schumpeter.'> However,
such a model, as the students of democracy have discussed at length, is the rule
of the few in disguise and not a genuine democracy.

Soroush Project
as a Progressive Research Programme

So far I have tried to highlight, in a very brief and bullet-point like fashion,
some of the undesirable consequences of a seemingly inherent inconsistency in
Soroush’s system of thought. Now, as a way of summing up, let me discuss
some wider implications of Soroush’s project. In line with the general sentiment
of this short paper, I shall not dwell on the positive and fruitful aspects of So-

10 Beetham, David, Democracy and Human Rights, London: Polity Press, 1999.

1 Plattner, Marc, “Liberalism and Democracy: Can’t Have One without the Other,” For-
eign Affairs, March/April 1998.

2 For a model of Islamic democracy which combined Islamic and liberal values, see Ali
Paya, “Islamic Democracy: A Valid Concept or an Oxymoron?”, in Iraq, Democracy, and the
Future of Muslim World, edited by Ali Paya and John Esposito, London—-New York: Rout-
ledge, 2010.

" For Schumpeter views on democracy, see Joseph Schumpeter, Capitalism, Socialism
and Democracy, London: Routledge, 1994.
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roush’s project which are many and varied. I shall limit myself to those aspects
which in my view are in need of further attention and improvement.

Joseph Conrad in one of his lesser known novels called Under Western Eyes
(1911)"* masterfully explores, among other things, the disastrous consequences
of the overwhelming influence of uncritical mystical views in the context of
Russian society. Such views were also influential in Germany and we are aware
of their undesirable impact. Mystical views, of all types and sorts, are deeply
rooted in all Muslim countries. In all schools of mysticism, one can find great
moral and humane teachings. However, the snag is that in many of these schools
strong tendencies to belittle the role of intellect are also prevalent.

Moreover, while in the context of Western cultures, brave souls like Marx,
Nietzsche, Webber, and Simmel explored the relationship between economic,
bureaucratic and cultural necessities and forms of life of the people, and there-
fore tried to explain many aspects of life in a rational way, Islamic communities
have not been fortunate enough to benefit from the endeavours of the indige-
nous examples of such trailblazer thinkers.

The result of this absence is that the rational and critical culture is not strong
in many—or even in any—Muslim countries. In such a situation and in view of
the fact that mystical views and tendencies are deeply rooted in all these socie-
ties, any project of intellectual enlightenment which does not do two things si-
multaneously cannot expect a long-lasting and positive outcome in Muslim
countries. The first thing is a sensible insistence on critical and rational ap-
proaches, and the second one is a concerted effort for establishing a tradition, an
intellectual school, a cultural institution.

The Muslim Intellectual Movement, of which Soroush is one of the promi-
nent figures in Iran and in the Islamic world, has not yet achieved the above two
goals despite the fact that Muslim intellectuals have been busy producing ideas
for the past two centuries. Soroush’s project, notwithstanding all its positive
aspects, has not yet resulted in a comprehensive national and inter-civilizational
dialogue and has not been able to make rational thinking an integral part of the
outlook of even many of Soroush’s close friends and colleagues.

However, the above shortcoming does not mean that the project of Muslim
intellectuals, of which Soroush’s work is an integral part, has come to a dead
end. Far from such a pesimistic conclusion, it must be emphasised that—in view
of the fact that Islamic tradition, especially in the approaches taken by the
Shi‘ites towards its heritage, is, intellectually and spiritually, a very rich tradi-
tion producing viable syntheses of critical-rational approaches and spiritual
teachings—this project is not, at least in principle, impossible.

Among many mystical schools which have flourished within the Islamic cul-
ture, it is not impossible to come across some trends and tendencies in which the

' Joseph Conrad, Under Western Eyes, Modern Library; Modern Library edition, 2001.
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role and status of reason as the final arbiter in matters epistemologic have been
recognized. A typical example of such trends within the wider context of Is-
lamic mysticism has been captured by the following couplet by Hafiz, the great
Persian mystic poet of the fifteenth century. Here, Hafiz, in discussing the intri-
cate relationship between reason and love emphasises the leading role of reason:
Even in those areas where reason may not be able to shed much light, it is the
reason itself which should set its own limits in an a posteriori fashion:
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“I consulted the reason, and it advised me to drink the intoxicating (spiritual)
wine;
[T]herefore, Saqi, pour me wine, on the advice of such a trustworthy advisor.”

These trends emphasise that it should be the reason itself which determines
its own limits. This task should not be given to any other faculty or agency." It
seems Soroush, with his admirable knowledge of Islamic mysticism and his
close familiarity with the rational schools of thought both within and without
Islamic civilization, is well placed to promote a new interpretation of Islamic
mysticism based on these trends.

Equipped with such a view as a source of moral and ethical values, the Reli-
gious Intellectual Movement will hopefully be able to move more successfully
in establishing itself as a viable school which could be embraced by a wider
cross-section of the believers. Such a school would constructively respond to
both rational and spiritual needs of those who subscribe to it and in this way
would, it is hoped, prepare the ground for finding a satisfactory answer to the
two-century old quest of the Muslim intellectuals: the quest for reconciling tra-
dition and modernity in a meaningful synthesis in which true spirits of both con-
stituent parts are well preserved.

% Despite the fact that, in many mystical literatures, it appears that the mystics give the
absolute role to love and demote reason to a lower status, it is not difficult to find interesting
and tantalising examples to the contrary in which the supreme importance of reason has been
acknowledged and endorsed. Admittedly, research in this field is woefully inadequate. The
present author has come across some interesting cases in the Diwan of Hafiz. However, such
cases need to be discussed in the context of a separate paper. Nevertheless, it is the present
author’s firm view that a thorough research in this direction, namely, finding examples in
mystical and spiritual literature where the role of reason has been highlighted, could shed great
light on the interrelation of rational and non-rational elements in the Islamic culture.
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THE IMPORTANCE AND NECESSITY
OF COMPARATIVE PHILOSOPHY

The article seeks to answer the question regarding the necessity of compara-
tive philosophy posed as: Is there any necessity for comparative studies of dif-
ferent historical traditions, cultures and religions? The definite reply of the arti-
cle to the question is: Absolutely yes. The article summarizes its explanation of
the necessity of comparative philosophy around the following axes:

1. The defense of human being’s freedom

2. Breaking away from Nihilism

3. Resistance to the danger of the death of human existence

4. Call to the unity of all humankind

The Importance of Izutsu’s Oriental Meta-philosophy

Undoubtedly, Toshihiko Izutsu is the most famous Japanese scholar in the
field of Islamic studies as well as comparative philosophy. His works on the
Quran and Islamic Sufism as well as his comparative studies between Buddhism
and Islamic mysticism are well-known to researchers and specialists in the
realm of Islamic and Middle Eastern studies throughout the world, including our
the academic circles in Iran.

Many know Izutsu as a historian specializing in Islamic Studies, an Oriental-
ist or an expert on Buddhism. But his comparative, phenomenological investiga-
tions go beyond philological and historical studies and culminate at the level of
philosophical reflections. Izutsu ascended to the rank of a “contemporary Japa-
nese philosopher” through his endeavors to reach an Oriental meta-philosophy,
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namely to attain a common and single framework underlying different Oriental
religious and mystical traditions in order to respond to the contemporary spiri-
tual crises. The route taken by Izutsu highly resembles the path which his col-
league and friend, the famous French Orientalist Henry Corbin, followed.

But the question is: what justifies the existence of comparative studies in
general and the project of “comparative philosophy” in Corbin’s thought—or in
“Oriental meta-philosophy,” in Izutsu’s terminology—in particular? Can such
comparative investigations be of any benefit to our lives, beyond the scientific
and academic aspects? Do such studies in the field of Orientalism fulfill any role
in our society or civilization beyond satisfying the curiosity of its researchers
and audiences? What is the essential relation between such historical, archaeo-
logical investigations and our critical and urgent problems?

But the crux of the matter is that the scholarly achievements of researchers
such as Corbin and Izutsu are not related solely to the fields of Orientalism and
Islamic or Buddhist studies—rather, they should be regarded as philosophical
investigations. The route, along which Corbin and Izutsu proceeded, was not
merely a road of historical, academic or Orientalistic inquiries.

However, it may be asked: how historical and Orientalistic inquiries about
Buddhism, Islam and Oriental mysticism, can be viewed as philosophical con-
templation?

The answer to this question is simply that the East and Oriental religions and
mysticism matter to Corbin and Izutsu not only as a result of their Orientalistic
motivations. As philosophers, they try to return to the ancient worlds, which
have been almost completely forgotten in our time.

Another point is that the importance and necessity of comparative studies of
old religions and theoretical traditions is related to the degree of our satisfaction
or dissatisfaction with the present world. Niccolo Machiavelli compared his
critique of the classical political philosophy, as well as his endeavors to estab-
lish a modern political philosophy, to the discovery of Christopher Columbus,
claiming that he has also explored a new continent—in the field of ethics and
politics. He is absolutely right. In comparison with the world of the previous
historical traditions, the modern world is indeed an entirely new one. But the
question is: is this new continent fit for human habitation? Those who are fasci-
nated with modern rationality conceive the modern world as the best possible
world which man can possess. On the basis of Auguste Comte’s “principle of
progress,” they believe that the modern world is obviously “more advanced”
and therefore better, more desirable, and more prosperous than the previous
worlds. Therefore, paying attention to the earlier worlds and attaching any im-
portance to them is a sign of regression and a reactionary tendency.

But those who are by no means satisfied with the present world and even
fear the dangers threatening human being’s destiny on earth due to the overarch-
ing development of modernity, conceive of “the principle of progress,” which is
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one of theoretical foundations of modernity, as nothing other than a fallacy and
illusion. Because, according to this perspective, modernists and the believers
in the principle of progress equate the scientific, technological development in
modern age with all aspects of human life, and erroneously conclude from sci-
entific and technological progress in modern period that man’s moral and spiri-
tual development in our time is also continuing.

Therefore, through inquiries into religions and historical, theoretical tradi-
tions of earlier periods and by reflecting on their fundamental insights, some
critics of modernity attempt to find a way to rescue themselves as well as their
societies and even the rest of mankind from the critical route which modern
civilization has chosen. Those critics believe that the fundamental insights hid-
den in the previous historical traditions and religions can assist us in resolving
our vital problems in the present time.

In my opinion, the development of comparative philosophy and research on
earlier religions and historical traditions result from the following factors:

1.
The Danger of Losing Man’s Freedom
and Comparative Philosophy

In The Question Concerning Technology, Martin Heidegger says that there
exists a danger more detrimental than the risk of an explosion of nuclear weap-
ons that threaten man. The danger consists in the fact that human being has for-
gotten the other ways of thinking.

Following Heidegger, I also want to remind my Japanese friends and say:

“My dear brothers,

A danger more detrimental than the explosion of the horrendous atomic
bombings of Hiroshima and Nagasaki (1945) and more destructive than the tsu-
nami of 2011 and the explosion of nuclear reactors in Chernobyl (1986) or Ja-
pan (Fukushima, 2011) threatens you, the Japanese people, and mankind in gen-
eral. This danger consists in the fact that the immense majority of the people of
the world are not acquainted with other ways of thinking except Greek meta-
physical thought which modern Western civilization represents.

Even the so-called Oriental societies, like Japan or Iran, have forgotten their
own Oriental historical traditions because of the globalization which is nothing
except the domination of global westernization. In other words, globalization is
indeed the globalization of the Greek metaphysical tradition, through which all
other traditions have been neglected and have become a marginal part of West-
ern civilization.

The great threat in our time is that you, Japanese, are Japanese no more; we,
Muslims, are Muslims no more. In fact, you were Japanese, but today you are
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not; we were Muslims, but at present we are not. And we all must become con-
scious that there is a great difference between ‘what we were’ and ‘what we
are.” We all must recognize that we were Oriental but today we are not any
more.”

More simply speaking, at the present time, as a result of the dominance of
global westernization and the Greek metaphysical tradition, mankind, as Hei-
degger warns us, has mostly forgotten the other manners of thinking which un-
derlies other theoretical traditions and civilizations. This means that, due to this
forgetfulness, there is only one possibility in front of human existence, namely
the possibility which Greek metaphysical tradition and modern rationality, as
the result of this tradition, put before us, as if there is no other option and choice
for human beings. In this situation, human freedom is seriously threatened.

Through their inquiries into Oriental historical traditions, thinkers like Cor-
bin and Izutsu remind us of the existence of other ways of thought, and thus put
other possibilities before man. In this way, they defend this dimension of human
freedom. They remind us that Oriental traditions of thought put before human
existence the ways and possibilities other than those which the Western meta-
physical thought places in front of us. Therefore, man should preserve his free-
dom by choosing other possibilities than the present one, before losing his free
will due to a complete forgetfulness of other ways.

2.
Breaking away from nihilism
and Comparative Philosophy

As Nietzsche and, following him, Heidegger, explain, nihilism is not merely
a phenomenon which is characteristic of the Western societies in the 19" and
20™ centuries—rather, it must be understood as a process that emerges simulta-
neously with the appearance of Greek metaphysics. Therefore, we can view the
history of Greek-Western metaphysics as a history of development of nihilism
(according to Nietzsche) or as the history of development of the forgetfulness of
Being (according to Heidegger). It should be added to Nietzsche and Heideg-
ger’s insight that the Greek-Western metaphysical tradition is the only historical
tradition which has resulted in nihilism, which has not happened in any other
historical tradition, including Oriental ones. Corbin emphasizes that the Oriental,
wisdom-meditative traditions are the only antidote to the nihilism of the present
time. As it was said, comparative philosophy and inquiries into Oriental histori-
cal traditions are not merely the result of the sense of curiosity or academic rea-
sons. They should be treated as efforts to find fundamental insights hidden in
these traditions, in order to resist nihilism, which seriously threatens the modern
man.
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3.
The Danger of the Death of Human Existence
and Comparative Philosophy

According to Nietzsche, the history of Western metaphysics in its historical
development ended in nihilism or, as he himself articulated very clearly and
effectively in his famous and permanent expression, “the death of God.” But
“the death of God” resulted in some other deaths including “the death of truth,”
“the death of the absolute,” “the death of the basis of values,” “the death of val-
ues,” “the death of morals” and finally “the death of man.”

Nietzsche expected that new horizons would open in front of human beings
after the death of God. He believed that in the history of man’s life there has
been no horizon as open as the present horizon which has manifested itself after
the death of God. He also hoped that the destruction of all previous beliefs and
values would result in the emergence of new values and the realization of
Overman (more commonly known as “Superman,” both are calques of the Ger-
man Ubermensch). But it did not happen—rather, on the contrary, the death of
God has ended in the death of man. Here the expression “the death of man” is
used in two senses: a. the reduction of human being to animal; b. the death of
the subject.

a. The Reduction of the Human Being to Animal

Over the last fifty years, the history of Western thought— which has global-
ized and dominates all the world—was chiefly developing in the framework of
Nietzschean thought and not on the base of philosophical attitudes such as Neo-
Kantianism, Hegelianism, existentialism, phenomenology, Wittgensteinism, or
structuralism. It can be asserted that contemporary continental philosophy is
nothing but a kind of Neo-Nietzscheanism today. In the present time, Nietzsche
is the most influential Western philosopher.

In recent decades, the old world has inevitably become obscure and invalid.
By the “old world” I do not mean only the world of tradition and traditional so-
cieties and institutions. The modern era itself gradually becomes a part of the
ancient world, and another new epoch, namely the post-modern period, or, as
some thinkers call it, the “Nietzschean world,” substitutes it. Philosophically,
our world has changed in a very profound way, and we can describe this change
via the most fundamental categories of Nietzsche’s thought. In such a world,
Nietzschean categories have willy-nilly come to dominate reality. It is not im-
portant whether Nietzsche’s ideas are correct, but such categories and ideas are
realized in our life and most people live in such a Nietzschean world.

Furthermore, in the dimension of philosophical thought, all thinkers who
conceive of themselves or are regarded as postmodern philosophers adopt, each
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in a different manner, Nietzsche’s main ideas as the cornerstone of their thought.
Definitely, Nietzsche is one of the most important thinkers who provide the
background of the growth and development of postmodern thought. In fact,
Jacques Derrida, Michel Foucault, Jean-Frangois Lyotard, Jean Baudrillard,
Gilles Deleuze and other postmodern thinkers have formed their approaches on
the basis of Nietzschean attitudes, such as his critique of the concept of truth,
doubt about all metaphysical categories, emphasis on the will to power instead of
the will to truth, destroying the boundary between truth and metaphor, and so on.

If modernity is philosophically described by modern rationality—which
emerged in the works of Galileo, Descartes and Newton—and the ideas of such
Enlightenment thinkers as Thomas Hobbes, John Locke, Leibniz, Hume, Kant,
Rousseau, Montesquieu, Diderot, etc., namely putting extreme emphasis on the
independent, self-reliant human reason, believing in the ability of this reason to
understand the world, emphasizing modern experimental-mathematical science
and considering it the only objective knowledge, applying the achievements of
modern rationality and science to the provision of human welfare and demysti-
fying the world, then post-modernity, following Nietzschean attitudes, must be
realized as the instability of all metaphysical categories, questioning the concept
of the #ruth and considering it the will to power, unbelieving in the very modern
rationality and all the glad tidings of modern science, the denial of the possibil-
ity of realization of the great ideals of the Enlightenment, and the collapse of the
boundary between truth and metaphor.

In the postmodern thought, unfaithfulness to all theoretical foundations and
values of the modern period goes along with an irrationalism, a very deep sub-
jectivism, and pessimism about any theoretical system, including all theological
ones like Christianity or Islam, and basically the denial of any objectivity and
the existence of an objective basis for human knowledge and action. If, in the
modern period, only scientific knowledge was regarded as valid, postmodern
thought, following Nietzsche, conceives of modern rationality and science as a
product of the will to power and human efforts in order to dominate nature and
the world and as a kind of mythopoeia. Postmodern thought basically denies any
meta-narrative and the existence of any origin of truth.

However, in our time, Nietzsche’s interpretation of man has been accepted
too widely. In the continuance of his naturalistic thought, Nietzsche claims that
there is no substantial difference between man and other animals and if there
exist some distinctions, they are not so important as we suppose. In his Geneal-
ogy of Morals, Nietzsche seeks to show that all human characteristics, including
moral values, can be conceived of as a product of instincts and the natural vital
attributes, which man shares with other animals.

According to Nietzschean approach, instead of human essence, these are the
natural, vital forces conceived of as essential. These natural, vital forces lack
any transcendental meaning beyond themselves. According to Nietzsche, moral-
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ity appreciates man for that which is not in him. It means that there is no consid-
erable difference between man and animal.

b. The Death of the Subject

Nietzsche radically criticizes human knowledge in general and metaphysics
in particular. He believes that human knowledge lacks any theoretical value,
possessing only practical and vital one. Hence, according to him, human knowl-
edge in general and metaphysics in particular do not indicate the truth of the
world, but are the product of man’s will to power. Through this criticism, all
metaphysical categories become unstable.

Unity is one of the metaphysical categories which, along with others, has
been rejected by Nietzsche and other postmodern philosophers. The concept of
unity is one of fundamental metaphysical categories for the explanation of the
world, its phenomena, as well as human being itself. The issue of identity has a
firm connection to such concepts as “I,” “self” or “personality.” All these con-
cepts indicate a kind of unity in human existence.

Denial of or doubt about the category of unity turn the existence of the sub-
ject itself into a critical problem. So far, the subject has realized itself as “I”
through the category of unity. But, according to Nietzsche and all postmodern
thinkers, these psychological and common sense approaches make us conceive
of our or everyone else’s personality as a unified and consistent system and
imagine that there is a constant, invariable and unifying essence in the founda-
tion of our existence and identity, into which, as Socrates says, we must inquire.

Nietzsche holds that the assumption of the existence of a constant identity
for a person is no more than a fiction which is predicated of our actions and be-
havior. According to him, reality is the very action itself and not the one exis-
tence of the agent of action. In other words, we are what we do and we are noth-
ing but our actions. The “self” of anybody is not restricted to one personality,
and every person performs various roles throughout the ascents and descents of
his/her life. Therefore, looking for a unity in an individual’s personality con-
fronts a variety of problems. As Foucault points out, Nietzsche is the first phi-
losopher who genealogically criticizes the nature of the mind and tries to prove
that the contingent historical conditions of human beings are more important
than its essence, i.e., than the unity of its identity and personality.

Following Nietzsche through genealogical thinking, Foucault also de-
essences the subjectivity of subject, i.e., denies the existence of any essence and
substance for subjectivity and rejects the concept of subjectivity in a Cartesian
sense, seeking to describe the formation of subjectivity and knowledge on the
basis of institutions, political events, and economic processes.

In consistence with the Nietzschean approach and its postmodern interpreta-
tions, the existence of the subject and its unity has become problematic. To put
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it more simply, none of us can properly establish who or what we are; we cannot
even correctly apply the expression “I” or have a positive sense of it when we
use the expression.

Turning to earlier historical traditions and attempts to understand their non-
naturalistic and non-materialistic conceptions of human being can help us to free
ourselves from the reductionistic, naturalistic, materialistic, as well as psycholo-
gistic, sociologistic and historicistic, interpretations of man, which reduce the
truth and genuineness of human existence to vital, biological elements or even
to physico-chemical actions and reactions or to some psychic, social or histori-
cal conditions, which have finally led to the death of man.

4.
Comparative Philosophy and the Unity
of the Species of Human Being

Izutsu’s project for attaining an Oriental meta-philosophy is very similar to
Corbin’s plan to achieve the unity of religions. Corbin explicitly speaks of the
unity of religions: “I believe that all religions are true and pursue an alive truth,
and they are common in proving the existence of it.”! According to Corbin, if
we pass the obstruction of dogmatic theological systems and approach to her-
meneutics as presence (presential/conscientious thought), it indeed provides the
background for reaching the unity of religions.”

If we attain a general theology, i.e., hermeneutics as presence, which is the
common spirit of all religions, we will in fact achieve a kind of relationship of
all religions in man’s different traditions, and hence the religious wars and dis-
putations will come to end. What was fundamental and important for Corbin
was theosophy (divine wisdom), which he pursued in all forms and in all his-
torical traditions. Izutsu’s project of meta-philosophy moves in the same direc-
tion, namely towards attaining the unity of mankind, and seeks to show the exis-
tence of a common spirit and meditative structure between various historical
traditions (for example, between Buddhism and Sufism, or between Ibn Arabi
and the school of Hua Yen).

The understanding of this common meditative structure among various his-
torical traditions brings human beings that belong to different traditions ever
closer to each other.

' Corbin, Henry, Shiism (The Dialogue and Correspondence between Professor Henry
Corbin and Allameh Mohammad Hussein Tabatabaei), 4™ ed., Tehran, 2003, pp. 12—-13;
ct. Corbin, Henry, Man of Light in Iranian Sufism, Translated from French into Persian by
Faramarz Javahir-nia, Tehran, 2000, p. 31.

? Corbin, Henry, From Heidegger to Suhrawardi, Translated from French into Persian by
Hamed Fouladvand, Tehran, 2004, p. 23.



Jad Hatem
(Saint-Joseph University, Lebanon)

NECESSITE DE LA THEOPHANIE;
IBN ‘ARABI ET SCHELLING

Il y a d’abord la thése suivant laquelle Dieu en tant que pensée souveraine
qui s’intellige elle-méme se pense intégralement, sans reste, puisque son étre est
identique a la pensée qu’il a de lui-méme. S’en suit I’alternative: ou il connait
les singuliers ou pas, et dans le cas de la réponse affirmative, est-ce directement
ou par la médiation du savoir qu’il a de lui-méme en tant, par exemple, qu’il est
leur cause efficiente (et pas seulement finale) ou contient en lui-méme leurs
archétypes? Omniscience totale qui pourrait aller jusqu’a la prescience.

Le paradigme de la théophanie de I’impossible dont je tente de dessiner la
figure a travers Schelling et Ibn ‘Arabi, se développe au rebours de ces explica-
tions. Elle ne s’interroge pas sur le réle, grand ou petit, efficace ou nul, de la
science que Dieu a de lui-méme dans la connaissance des créatures. Elle
s’attache a établir que c’est I’absence d’auto-connaissance divine, totale ou par-
tielle, qui a provoqué, pour y remédier, la création. Et comme cette derniére est
en cette occurrence révélatrice, elle doit étre de nature théophanique puisque ce
qu’elle montre n’est autre qu’un Dieu qui ne peut se révéler a soi-méme autre-
ment. Le paradigme de la théophanie de 1’impossible se congoit comme 1’inver-
sion de celui de ’omniscience exemplariste suivant lequel Dieu connait les
étants a partir de soi et non a partir d’eux dans la mesure ou son intellect en pré-
contient les archétypes, en sorte qu’au final, Il ne connait pas toutes choses en
les connaissant, mais en se connaissant.

Le Coran ne laisse pas de place a quelque nécessité d’autoconnaissance di-
vine que ce soit deés lors qu’il affirme que Dieu connait toutes choses (57:3).
L’omniscience ne doit pas étre arrétée par une quelconque intransparence de
Dieu a soi. Considération qui prive Dieu de son abyssalité car qui recéle en soi
une absence de fond ne saurait prétendre & une pleine et entiére conscience de
soi. Problématique qui rappelle un texte de Schelling trouvé dans ses brouillons
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des Ages du monde. Le philosophe exprime I’idée que le dicible au sujet de Dieu
ne I’est que du mouvement qui va d’alpha a oméga. Or «c’est éternellement
qu’est pris en ce mouvement ce qui s’est voilé d’une lumiére inaccessible que
nul n’est 8 méme de voir ni d’exprimer. Ce n’est pas seulement par rapport a
nous, ce n’est pas seulement pour ’homme, mais par nature qu’il était a lui-
méme invisible, indivisible, impensable. C’est ici que passe la véritable fronti¢re
absolue non du savoir mais de la pensée, infranchissable pour ’homme car pour
Dieu aussi infranchissable»'.

La précision d’une invisibilité par nature n’était pas suffisante, car Dieu peut
ne I’étre pas pour soi. Mais s’il est impensable par nature, il doit I’étre en toute
rigueur également pour lui-méme. Remarquable déplacement de la frontiére: ce
n’est plus entre I’entendement humain et la divinité qu’elle est tracée, mais entre
Dieu et Dieu, le Dieu abyssal et le Dieu en devenir, entre le fond et I’existant,
pour user de la terminologie des Recherches sur la liberté humaine, parce que le
fond de Dieu, bien que la proie des convulsions et que volonté qui n’est pas
consciente mais qui aspire & I’entendement®, garde en soi comme, grace a lui,
en toutes choses est gardé, un éternel résidu irréductible (der nie aufgehende
Rest)’. 11 y a de I’impénétrable et de I’irrationnel dans 1’étre non seulement pré-
cédant toute rationalité mais aussi et surtout en tant que sa condition de possi-
bilité et il y a en la divinité une sphere que lui-méme ne peut scruter. Ce n’est
plus DI’intellect, c’est, suivant une sentence lapidaire, la volonté qui est 1’étre
originaire®. Conception en rupture ouverte avec les philosophies et les théolo-
gies de la parfaite transparence de Dieu a lui-méme mais aussi du rationalisme
dans la mesure ou il prend pour objet ce qui s’explique par soi-méme. Le ration-
nel, pour Schelling, ne rend compte que d’une partie du réel.

Le coup de génie de Schelling va maintenant consister a conférer au fond
une volonté de révélation. Il en fait une pulsion aveugle qui, associée a
I’entendement divin, va provoquer la création tout en lui servant de matiere
premicre. Fidéle en ceci au premier chapitre de la Genése, Schelling congoit
I’émergence des étres a la faveur d’une série de séparations. Elle a lieu dans le
fond méme lequel subit des ouvertures successives et progressives qui vont faire
apparaitre les diverses créatures, I’homme se dressant finalement au sommet.

C’est I’inscrutable méme qui cherche 1’élucidation tout en devant garder par
devers soi une part d’impénétrable afin qu’a Dieu demeure toujours une ipséité’.
Mais cette volonté de révélation s’avere en réalité une «autorévélation» (Selb-

]Schelling, Die Weltalter, Munich, Beck, 1946, p. 218 (Les /fges du monde, tr. P. David,
Paris, PUF, 1992).

2 Séimmiliche Werke, Stuttgart, Cotta, 18561861, VII, p.35 (Euvres métaphysiques
(1805-1821), tr. J.-F. Courtine et E. Martineau, Paris, Gallimard, 1980).

? Ibid., p. 360.

* Schelling, SW VII, p. 350.

3 Cf. VI, p. 361.
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stoffenbarung) de Dieu®. Comprenons que la divinité ne peut se connaitre a
moins de sortir de soi, c’est-a-dire de procéder a la création et, ce faisant, de se
faire monde. Dans les termes des Conférences de Stuttgart données un an juste
aprés les Recherches, Dieu aspire a se dégager de 1’état 1éthargique dans lequel
il est plongé en acquérant la conscience, ce qui ne se peut qu’en se scindant de
soi afin de pouvoir élever I’un au-dessus de 1’autre les deux principes encore
emmélés en lui, le conscient et I’inconscient, I’amour et 1’égoisme, ce qui
aboutit & 1’auto-personnalisation de Dieu et a la production du monde’. Si Dieu
n’avait été qu’un pur esprit, une omniprésente pensée, cette grandiose dramatur-
gie elt été inutile. Or il n’était pas capable de se connaitre immédiatement.
L’acte primordial qu’il pose le modifie substantiellement et structurellement.
Quel est notre site, nous autres, créatures en ce jour? «L’égoisme divin est
I’essence-fondamentale de la nature — je ne dis pas: il est la nature, car la na-
ture effective et vivante, telle que nous la voyons devant nous, est déja de
I’égoisme divin dompté et tempéré par I’amour divin. Mais 1’égoisme est
I’essence-fondamentale de la nature, le matériau a partir duquel tout est créé»®.
Magnifique ironie: 1’égoisme divin est ce qui en Dieu est réfractaire a toute cré-
ation: «Si cette force était seule, Dieu ne serait qu’étre singulier, isolé, par-
ticulier, il n’y aurait aucune créature. Il n’y aurait rien qu’un étre éternellement
clos sur soi, plongé en soi-méme, et cette force propre de Dieu, étant toujours
une force infinie, serait un feu consumant ot ne pourrait vivre aucune créature»’.
I1 a fallu le surmonter pour que le monde soit et c’est de lui que le monde est.

Jusqu’a présent, j’ai évoqué une impossibilité factuelle: étant donné 1’état
originel de Dieu il ne pouvait se connaitre. Maintenant, nous découvrons en lui
une impossibilisation faite volonté et dont un personnage conceptuel, et non des
moindres, formule I’idée pour s’en faire 1’apotre:

Je suis I’esprit qui toujours nie
Et ce, a bon droit, car tout ce qui nait
Meérite d’étre détruit (littéralement: d’aller au fond) (Faust, v. 1338-1340).

Le remarquable, dans le propos de Méphistophéles, est dans la généralité:
toujours, tout. L’adverbe signifie que la négation est dans sa nature (comme le
mensonge est dans celle de Satan). Elle exprime son étre, plus encore que sa
fonction. Quant au pronom, il vient marquer qu’il n’y a pas de créature qui
puisse prétendre justement a 1’exister, ¢’est-a-dire proprement a sortir de I’Iden-

S VII, p. 359. 11 doit étre clair que le terme de révélation dans les Recherches exclut une
vérité qui viendrait du dehors.

T SW VII, pp. 433-436.

¥ Ibid., p. 439.

® Ibid., p. 438. Dans les Die Weltalter (p. 19): «Face 4 la créature, cette force d’ipséité en
Dieu serait un feu qui I’anéantirait et la consumerait, une éternelle colére qui ne tolérerait rien
si I’amour ne ’en empéchaity.
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tité absolue, métaphoriquement dit: de la Nuit originelle'’. Or la simple mise en
rapport du passage de Schelling sur I’égoisme divin avec les vers de Goethe
suffit a établir que le démon, celui-ci en particulier (car il y a tant de diables
sous le soleil, chacun nanti d’une mission propre!), est une dimension de la di-
vinité, un attribut, si I’on veut, principe d’abscondité, mais humilié par la cré-
ation. Il est en Dieu ce qui proclame que seul Dieu mérite d’exister. Pour cette
méme raison, il ne saurait étre éliminé: 1’Un sans gloire le réclame pour lui, son
blason et son armure. «Sans gloire», car la gloire est éclat radiolaire. L’Un glo-
rieux est le Dieu théophanique qui le réclame aussi pour lui puisqu’il I’instru-
mentalise comme moteur du progrés humain. Il est «une partie de cette force qui
toujours veut le mal et toujours crée le bien» (Faust, v. 1335-1336), avoue
piteusement le démon qui annonce la philosophie de I’histoire de Hegel et de
Marx. Schelling a son tour trouve un emploi a la force négatrice, mais en amont
puisqu’il en fait, comme nous 1’avons vu, la matiére premiére de la création:
I’opposant est transmuté en adjuvant. Schelling dira: «C’est précisément ce qui
nie toute révélation qui doit former le fond de la révélation»''. Devenu la base
sur laquelle le Oui théophanique va se tenir, le Non de I’impossible fut trans-
formé, ou mieux dit: élaboré, pour devenir la nature que nous connaissons.

Erreur de croire que I’impossibilisation se saborde, que le Non s’adoucit en
Oui. S’il ne demeurait pas tel, un Non définitif, Dieu lui-méme s’anéantirait et
la théophanie avec lui: «S’il n’y avait en lui une force contractive, I’homme, pas
plus que Dieu, ne peut subsister par pur amour»'?, ’amour étant la force expan-
sive, diffusive de soi'’. Le monde spirituel serait privé de son marchepied qu’est
la nature'. L’entendement se dissoudrait (puisqu’il repose sur le sans-entende-
ment et le refoule)’”. Ce qui est également vrai pour la conscience'®. Inélimi-
nable est donc la force obscure qui git au fondement de toute existence, la divine
comprise'”.

Ce que j’énonce en termes de théophanie de 1’impossible, c’est cette con-
jonction de ’impossibilité en Dieu d’une révélation immanente immédiate con-
jointe a la nécessité d’une expression de soi dans I’élément de 1’extériorité.
Ladite conjonction est concevable de deux facons: soit I’extériorisation se fonde
sur I’impossibilité de la tourner en facteur et auxiliaire de la manifestation,
comme on le voit chez Schelling, soit elle contourne 1I’impossibilité.

19 Cf. SW VIIL, p. 223.

" Die Weltalter, SW V11, p. 223.

2 SW VIL, p. 439.

1 Schelling précisera que sans la force contractile, I’amour lui-méme, en raison de sa ten-
dance a aller a I’infini, se diluerait et se perdrait (Die Weltalter, p. 19).

4 SW VIL, p. 454.

¥ 1bid., p. 470.

16 «Toute conscience a I’inconscient pour fondement» (SW VIIIL, p. 262).

" SW VIL, p. 441.
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La mention de I’immanence et de I’immédiateté n’induit pas une redondance
car une révélation peut étre immanente ou passer pour telle sans étre néces-
sairement immédiate. Dieu peut se révéler en soi, par soi et pour soi tout en se
ménageant les services d’une médiation a laquelle il ne peut échapper.

§ 3. Jai dit tantot qu’une révélation peut passer pour immanente. La raison
en est que le critere peut étre plus ou moins strict. Quand bien méme il y aurait
une extériorité mondaine, une phénoménologie radicale jugerait que cette vision
de soi moyennant les archétypes implique déja une séparation et une extériorité
par rapport a la véritable et insurmontable immanence — dont précisément le
Dieu de Scot Erigéne est pour ainsi dire privé puisque ses créatures dans le
Verbe sont éternelles. Dieu est si indissociable de sa théophanie qu’on n’exagé-
rera pas de beaucoup en disant qu’elle le constitue en retour. Il en va quasiment
de méme pour Ibn ‘Arabi suivant qui Dieu manifeste son existence en produi-
sant le monde'®, non a I’occasion, mais a travers et dans car il n’y a rien que Lui
qui est Iexistence (wujid)'’. Ibn ‘Arabi distingue, pour cela une émanation in-
tradivine (fayd aqdas) éternelle, dans la Nuée (‘amd’) primordiale, d’une éma-
nation extradivine (fayd muqaddas). La premiére produit le monde du mystére
(ghayb) qui favorise une autocontemplation de Dieu dans les archétypes incréés,
littéralement les quiddités fixes (a ‘vdn thdbita) ou immuables®, la seconde pro-
duit le monde phénoménal (shahdda), une vision de soi dans les existentiés
mondains. «Tu es, selon ton essence (ou ton soi: dhdt), ta quiddité immuable
que Dieu a prise comme support de sa manifestation a lui-méme»?'. «Il nous a
existentiés suivant la forme fixe qui est dans sa connaissance de nous alors que
nous étions néants en nos quiddités»**, sachant que le néant chez 1’Andalou
désigne une réalité existante dans 1’invisible (en I’occurrence: I’intelligible): «Il
dégage les choses d’une existence que nous ne conniimes pas a une existence
que nous connaissons»>.

Deux mises a distances successives sont rendues nécessaires par la compli-
cation divine, je veux dire par les plis que la divinité recéle en soi, un pli pou-
vant cacher un autre. Ce qui est patent dans le passage suivant: «Lorsque Dieu
(al-Haqq), Gloire a Lui, voulut, de par ses innombrables Beaux Noms, voir
leurs quiddités (a ‘ydnahd) — et si tu le désires, tu peux dire: voir sa quiddité

8 Fugig, p. 172.

' Futahat, IV, p. 135.

* Futahat, 11, p.310. Jai préféré quiddité & un autre terme (qui comporterait celui
d’essence que je réserve a dhdt) car il arrive a Ibn ‘Arabi de remplacer ‘ayn par mdhiyyat.
«Fixe» ne signifie pas seulement ce qui est opposé au changeant, mais marque aussi ce qui est
établi dans I’étre que ce soit, comme ici, dans ’intelligible, ou ailleurs, dans le sensible.

2 Ibid., 11, p. 513.

2 Ibid., I, p. 91.

2 Ibid., 111, p. 193.
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(‘aynahu)», — en un étre qui englobe tout pour ce qu’il est qualifié¢ par 1’exis-
tence (wujid), et ceci afin de manifester par lui Son secret & Lui-méme... La
vision qu’une chose a d’elle-méme n’est pas comme la vision de soi en une ré-
alité qui lui serve comme d’un miroir; il se manifeste alors dans la forme que lui
confere le support regardé et sans 1’existence duquel il n’aurait pu se manifester
a lui-méme»™*. Il s’agit bien ici pour Dieu de voir non pas les Noms, chose faite,
mais leurs essences, ce qui exige alors la production de 1’univers (et la création
d’Adam en tant que réceptacle des attributs et parfait miroir de la divinité). Dans
son commentaire des Fucii¢, Qashanl mentionne la possible objection qu’on
pourrait faire au Grand Maitre: I’essence et les attributs de Dieu étant éternels, il
voit de toute éternité et soi-méme et les autres™.

Précision importante: les essences des Noms, ont quelque chose des possi-
bles leibniziens, a savoir une propension (et une prétention a ’existence®®), de
laquelle n’est préservé que le Nom caché (al-Ism al-bdtin) qui jamais ne se
manifestera, pas plus dans 1’au-dela qu’en ce monde-ci, doté qu’il est d’une ten-
dance a I’occultation®’. Mais étant un Nom divin, il ne saurait étre ignoré de son
possesseur. C’est a cela que correspond la remarque sur la vision qu’une chose a
d’elle-méme. Distinction entre une projection de soi ad extra comme dans un
miroir, ce qui correspond a la création du monde, et admission d’une vision de
soi ad intra, qui ne passe pas par la médiation du créé. Passe-t-elle par une
médiation interne? Cela supposerait une dualité intradivine qui demeure dans le
Mystere (ghayb) et que suggere le fait d’avoir des attributs, méme si, en ce cas,
le nom demeure a jamais caché. En effet, il a beau vouloir se dissimuler, il ne le
peut a son possesseur. En outre, comme il est, en tant que nom, phénoménalité
du Dieu Un dont le Nom manifeste (zdhir) est le monde, il est par rapport au
monde comme 1’esprit ou par rapport a I’ame comme la vie™.

Pour la quiddit¢ — au lieu d’user du terme technique de mdhiyyat, Ibn
‘Arabi a préféré un profond jeu de mots. ‘Ayn présente cette particularité de
signifier habituellement 1’ceil (et la source). Or voici que 1’auteur mobilise cette
équivocité puisque la projection du ‘ayn permet a la fois de le voir et de voir par
lui. Qu’est Dieu alors en tant que vu? Les quiddités intelligibles et qui ne sont
autres que I’effet du fayd aqdas, ce qui revient a dire que leur fonction premiére,
comme je 1’ai déja dit, est I’auto-vision immédiate de Dieu. Ibn ‘Arabi en ex-
plique la manifestation en recourant a un fameux hadith qudsi: «J’étais un trésor

* Ibn ‘Arabi, Fugii¢ al-hikam, 1, Le Caire, 1946, p. 49. Cf. p. 81.

3 Sharh Fugii¢ al-hikam, Le Caire, 1966, p. 12.

8 Voir De rerum originatione radicali, § 3.

T Futihdt, 1, p. 166.

2 Futihat, 111, p- 68. Si Ibn ‘Arabi avait fait du Nom caché un élément initialement op-
posé a la manifestation pour finir par en devenir I’auxiliaire, il elt rejoint la position de Schel-
ling. Mais il et fallu, pour cela, des aménagements considérables et surtout que la qualité de
Nom n’elt pas été originelle. Le Nom a trouvé un moyen original de se cacher, c’est d’aveug-
ler par I’excés de sa manifestation («a ‘mdhum bi-shiddati zhuhiirihi).
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inconnu [variante la plus répandue: caché], j’ai aimé a étre connu, j’ai pour cela
créé les créatures et me suis fait connaitre a eux qui alors me connurent»”. Les
créatures sont donc des participations aux archétypes, mais de telle sorte que,
d’une part, le ‘ayn est inhérent a la chose: «Pas de forme existante sans que la
quiddité fixe soit son essence, I’existence étant comme un habit qui la recou-
vre»™’, et d’autre part, que néanmoins la participation aux archétypes n’implique
pas leur existentiation en bonne et due forme: elles demeurent dans le «néant»
lors méme que les formes se multiplient dans I’existence’’. Il devient clair que le
nom caché n’est pas équivalent a un archétype puisqu’il n’induit aucun rapport
de modele a copie.

Qu’est donc Dieu en tant que voyant, Dieu qui, ayant projeté ses yeux est a
méme de se voir? Si c’est par la projection des archétypes qu’il est connu, c’est
également par leur moyen, en tant qu’yeux, qu’il se connait comme il n’aurait
pu le faire autrement. Il y aurait a statuer ici sur la raison qui ’empéchait de se
voir a la faveur du seul monde intelligible. Pour le dire autrement, qu’est-ce qui
dans le monde sensible (et a la faveur du monde sensible) s’ajoute au pur intel-
ligible pour amplifier ou déterminer 1’auto-connaissance divine? Ce sont les
qualités adventices, propres a la réalité phénoménale.

Jai parlé de deux mises a distance successives. Une précision s’impose: leur
succession ne suit pas la chronologie, mais la logique ontologique: il convient
en effet de reconnaitre leur simultanéité, ce qui conduit a admettre une théopha-
nie éternelle et dans intelligible et dans le sensible®. Je suis enclin a y voir un
méme processus de passage de I’idéalité a la réalité. Ibn ‘Arabi a préféré ici une
complication nouvelle qui ne manque pas de subtilité. Revenant au trésor que
Dieu était (ou recelait) et aima a dévoiler, il fait porter I’accent sur le mouve-
ment de amour et, d’'une maniére qu’un Platon n’elt pas agréée, il en dote
également le monde intelligible: «Sans cet amour, le monde ne se fiit pas mani-
festé en sa quiddité». L’apparition du terme de ‘ayn marque bien qu’il ne s’agit
pas du monde sensible. Il y a donc déja de I’amour dans le fayd agdas. Ibn
‘Arabi poursuit: «Son mouvement du néant a I’existence est celui de I’amour de
celui qui donne I’existence a cette fin». L amour préside donc aussi au destin du
fayd muqaddas. Voici I’étonnante innovation: «Et parce que le monde aime
également a se voir en tant qu’existant comme il s’est vue dans sa fixité
(thubiitan)», dans sa condition de quiddité intelligible; il faut en déduire que

¥ Futihdt, 11, pp. 232, 322 ; cf. p. 310. Les traditionalistes le rejettent comme inauthen-
tique; c’est sans doute la raison pour laquelle nombre de ceux qui y prennent appui, parmi les
soufis, le font remonter a David plutdt qu’a Mahomet (ce n’est pas le cas d’Ibn ‘Arabi),
échappant de la sorte a la nécessité d’en établir la validité sur une chaine de transmission.

* Ibid., 111, p. 47.

3 Fugiig, p. 76.

211 n’y a dans la création ni avant ni aprés (Futihdt, 1, p. 90). «Tout ce qui est dans
I’univers est de son Créateur; il s’en suit qu’il n’y a guére dans 1’univers un début [ou une
innovation]» (Ibid., IV, p. 129).
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«par tous les cotés, son mouvement du néant de fixité a I’existence était un
mouvement d’amour et de la part de Dieu et de la sienne propre»>. Rien qui
mette ici en péril ’idée de théophanie éternelle simultanée. Mais il n’est plus
possible de parler d’un méme passage, sauf a ne tenir compte que du courant de
I’amour indépendamment de I’agent. Ce serait déforcer la pensée. C’est qu’ici,
I’essence divine n’est plus I’'unique agent du processus. Ses noms se sont mis de
la partie. La puissance de I’amour qui est avant tout pouvoir-étre ne se situe pas
de part et d’autre du monde intelligible. Mais au lieu que ce dernier se tourne
inutilement vers cet invisible Un qu’il ne peut contempler directement, il cher-
che a se contempler soi-méme, ce qui revient a contempler indirectement
I’invisible Un.

Le contournement de 1’impossibilité prend deux formes chez Ibn ‘Arabi.
Dans un premier moment, la théophanie permet a Dieu de se voir dans un miroir
autrement que par une intuition immanente (et par la, il découvre des trésors
enfouis) et dans un deuxieéme moment, ces mémes trésors parviennent a le voir a
la faveur d’une auto-contemplation qui doit impérativement passer par une exis-
tentiation qui est une phénoménalisation supérieure puisque «l’existence est
lumiere» (al-wujiid niir) tandis que «les quiddités des possibles ne sont pas lu-
mineuses parce qu’elles sont néantisées»’*.

La pulsion de manifestation s’est communiquée a tous les Noms, a la seule
exception du Nom sans nom, lequel, s’il aime quelque chose, c’est a se retirer
dans les profondeurs jusqu’au plus prés de I’essence qu’il n’est pas, préservant
ainsi une retenue en Dieu, non pas celle de I’essence laquelle n’est pas menacée,
mais une retenue méme dans le monde intelligible. Mais il n’en est pas moins,
en tant que D’effet du fayd agdas, soumis au fayd muqaddas, se faisant I’invi-
sible dans le visible. Une précision d’Ibn ‘Arabi est ici précieuse qui fait de la
jonction des deux Noms la caractéristique phénoménologique de I’homme™, ce
qui signifie banalement qu’il est esprit et corps, et profondément, qu’il recele
Iinvisibilité divine, ce qui, dirait Scot Erigéne, lui confére 1’incognoscibilité.
Tout homme est un mystére impénétrable pour tout intellect, le sien y compris.
Scot Erigéne argumente ainsi: I’homme a une quiddité, mais il ignore en quoi
elle consiste. Cette ignorance vient de ce qu’il est & I"image de Dieu’®. L approche
de Scot est négative, celle de Schelling, fondée sur I’abyssale liberté, est posi-
tive, repérant un recoin ou I’adme garde, disait Barbey d’Aurevilly, «comme une
silencieuse et inaccessible virginitén®’.

3 Fiacig, p. 203.

* Ibid., p. 102.

3 Futihat, 111, p. 68.

3% De la division de la nature, 11, 585 B.
37 Une Vieille maitresse, 11, ch. 9.
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Canp aa-/Iun an-Kynasu
KJIIOY K COKPBITOMY
(Mugpmdx an-caiio)

Ilepesoo ¢ apabckoeo, 6cmynienue u nPUMedanusl
Anuca Dwomcea

OTtpbIBOK

OT nepeBoa4YuKa

Canp an-Jlun an-Kynaeu (605-673/1207—1274), odeBUAHO, SBISETCS BTO-
PBIM IO 3HAYMMOCTH, mociie Myxii an-Jluaa MOH an-‘Apabu, npencraBuTenieM
TeopeTrueckoro cygusma. [lonasnsioniee OOIbIIMHCTBO UPAHCKUX U TYPELKUX
MHUCTUKOB U PHIOCO(OB HA MPOTSHKEHUH CEMH CTOJIETHH YUTANI0 U ynuTaeT MOH
an-‘Apabu rnazamu KyHaBu — T.€., CKBO3b NIPU3MY €T0 HHTeprpeTanuid. Kaury,
KoTopas mepen Bamu, — «Kirod k cokpertomy» (Mugmax an-zaiio; cormacHo
npyroit Bepcuu — Mugmay zaii6 an-oxcam* 6a-’n-y0aicy0) — NPUHATO CUU-
TaTh CaMOW 3HAYMTENILHOM (HO, IPU 3TOM, U CaMOH CII0KHOM) paboToit KyHasu.

B m3parensctBe «BocTouyHas nuTepaTypa» TOTOBUTCS K IyOJMKAIM TOJ-
HBIN niepeBon Mugmax an-eaii6. ABTOp NepeBojia B HACTOSIIMA MOMEHT pabo-
TaeT HaJ MoHorpadueil o GUIocoOhCKUX M MUCTHYECKUX BO33peHHAX KyHasu.
IToka >xe MBI pe/iIaraeM BHUMaHHIO YUTaTeNel OTPBIBOK U3 MEPeBOIa.

Kputnueckoro m3nanus tekcta Mugmax an-gaiid He CymECTBYET, IO3TOMY
JUIsl BBITIOJIHEHHUS TepeBojia ObUIO MCIIOJIB30BaHO BCE, YTO IEPEBOJYMKY yJia-
J0ch coOpath (C MUPY MO HUTKE), — a UMEHHO, JIBa TIeYaTHBIX U3/aHus (UpaH-
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ckoe u3nanue M. Xa}:[)KaBI/Il U erunerckoe uzganne M.M.M. Cam/IMaz) U OJHA
PYKOITUCH 3TOTO np0M3Be/:[eHm3, a TarKKe Ba KOMMEHTAPHs K HeMy4 1 aHOHHM-
HbIi IePCUICKHUIT epeBosT .

Bce nurarel u3 Kopana u xaIucoB, KpOMe HECKOJIBKUX 0CO00 OrOBOPEHHBIX
B IPUMEUAHUAX CIy4yaeB, 1al0TCsS B MOEM COOCTBEHHOM TIEPEBOJIE.

Cunutaro CBOMM TPHUATHBIM JIOJITOM BBIPAa3UTh CBOIO MCKPEHHIOKO Oiaromap-
HOCTBH BCEM, KTO TaK WJIA WHAYe (CIOBOM HITH JEJIOM) MTOMOT MHE OCYIIEeCTBUTH
3TOT nepeBos, B yactTHocth Xamuay Xanasu, M.T. Crenansnu, C.M. IIpo3opo-
By, M. an-/I)xanaOu, ¥ COTpyIHHKAM ceKTopa (UIOCOGUH HCIAMCKOTO MHpa
D PAH.

Anuc Duomc

! Ony0iMKOBaHHOE B Havane W3AaHHOro uMm kommeHtapus Danapu: Cadp an-/un an-
Kynasu. «Mugrax raid am-mxam‘ Ba 'I-ByJKym»/ Myxammao 6en Xamsa an-@auapu.
Muc6ax an-ync GaliHa 'n-ma‘kyn Ba’n-mamxyn. Pen. M. Xamxasu. Terepan: u3naTenbcTBO
«Masna» 1374/1995, c. 1-144.

% Caop an-/in an-Kymasir. MudTax raifé an-mpkam* Ba “n-Bymkya. Pex. MMM, Camim.
[Kaup:] 1326/2005 (13naresnb He ykas3aH).

? CramGynbckas 6uGmnorexa Cyeiimanus, coopanne Aita Codun, 783. DoToKoIHs 3TOM
pyKomucy OblTa JIF00e3HO MHE INPEeIOCTaBIeHA M3BECTHBIM (PPaHIy3CKUM HCCIEH0BaTEIeM
cydusma [onem banaunga (Paul Ballanfat).

* Mzpannsit M. Xawkasu komMeHTapuii Panapu «Mucbax an-yHc» M KOMMEHTapuit
Mymnbt ‘A6namnaxa Unaxu (Mymna ‘A6pannax Wnaxn, Lllapx Mugmax an-gaii6 (Cyneiima-
HUs1, coOpanue Pakun mamm, Ne 695).

5 Cyneiimanus, cobpanre Aiia Copun 2089. IlepeBox oueHb OykpaieH. IlepeBomduk,
OYEBHIHO, OBLI XOPOIIO 3HAKOM ¢ KoMMeHTapusiMu PaHapu u Inaxu, Tak kKak MHOIJa OH
BCTaBJISIET B TEKCT KPaTKUe MOSICHEHHs], T03aMMCTBOBAHHbBIE UM M3 9THX JIByX KOMMEHTapHEB.
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Caop ao-/[un an-Kynasu
Kur04 k cokpbiTOMy
(Mugmax an-2aiio)

Ilepesoo ¢ apabcekoeo Anuca Duiomcea

O Boxe! BocxBanmu Cam Ce0st BMecTo Toro, komy ThI moBesnen B3sTh Te0s
[cBOMM]| TOBepeHHBIM, XBalloif, Bo3Bpamaroineiics or Tebs k Tebe, coemm-
HeHHOU ¢ To0oit, [a] He pa3neneHHON 1 He oTaeneHHOM [oT Tebs], [Tak], YTOOKI
OHa 3aKiiroyaia B ceOe JJOCTOMHCTBO BCSKOI XBajlbl M YCOBEpLIEHCTBOBAJIA Obl ee
[BcskuM] ycoBepieHcTBOBaHMEM. boxke! GiarocioBu TOro, mocpeiacTBOM KOTO-
poro Mbl Hanutk TyTh K Tebe, Hamero ['ocoguHa MyxamMMaza U pox ero, Io-
10610 ToMy Kak Thl 61arocioBus Toro, koro Tl B3sn Cebe apyrom', i Harpaau
€ro OT HAaC HAWJIYYIIHM U3 TOTO, YeM ThI HarpaJui MOCIaHHUKA OT ero OOIINHEI,
W YIOBOJILCTBYH JNPYTUX M30paHHUKOB M3 ero oOmuHbI [CBOMM]| JOBOJBCTBOM,
nocpeacTBoM kotoporo Tel caxaems ux npu Cebe Ha GraropoHoe CUAEHBE U
MOCENSeIIb B BEJTMYECTBEHHOE KUJIMIIE; U OyIb CepAleM IMPOCAIIEro Cero Boc-
XBaJICHUS M €T0 S3BIKOM IIPH KaKIOM €ro HAaMEPEHUH U CIIOBE, YTOOKI €To cepl-
e OBLTO cBeTO3apHee BeeX [Ipyrux| cepAell U ero cI0BO — CaMBIM MPSIMBIM U3
[Bcex] crnos.

OpHako 3areM [MBI CKakeM clieyollee]: HayKd JeNsiTcs Ha MepBOOC-
HOBHBIE «MaTepy [HayK]» M [MX]| OTBeTBIeHMs, u3yyatomue nerani. Ho [Bce] onn
CXOJTHBI B TOM, 4YTO KaXKJas U3 HUX UMEET CBOU mpeamMeT (vagdy ‘), [cBou]| Hava-
na (=npuHOHIE) (Mabdoi) n [cBou| [paccMaTpuBaeMble]| IpoOIeMBl (Maca 'un).
IIpeamMeToM sBIIsSETCS TO, YbI0 UCTHHY, CAMOCTHBIC aKIIMACHIIUN W OTHOCSIIIHE-
Cs K YeMy COCTOSHHSI JaHHas HayKa pacCMaTpUBAcT, KaK TO OBITHE (8y0xcyo)
B GOXKECTBEHHOI HayKe’, COrIACHO MHEHMIO [(punocopos], Benmuunna (Mukdap)
B I'€OMETpUU U l'lOJlO6Hl>Ie ceMy. Hauana ssnsitorcs HI/I6O NpeaAcTaBJICHUAMU
(macassypam), mubo yTBepxaeHusIME (macdixam). UTo xacaeTcs mpencranie-
HUH, TO OHH — OMpEACIeHHs ", ¥ OHM JAIOTCS MPEIMETy PacCMaTpHBACMOi
HAYKH WA PEMECIT4, er0 OTBETBICHUSM, NETANSAM (maghdciin) M TaKkKe ero Jac-
TSAM — €CJIM Y HEro €CTh YacTH — M akuuAeHUusM. Uto [ke] 10 yTBepKIeHUil,
TO OHU — TIOCBUIKH, Ha KOTOPBIX 3IKAETCS JaHHAs Hayka. Bmecte ¢ ompenerne-
HUSIMHU OHHU Ha3bIBAIOTCS «IOJOXKEHUAMU» (a89d ‘). Cpequ HUX €CTh HECOMHEH-
HO JOCTOBepHBIC (dakiinudiia)® N Tpu3HaBacMble GE3BI3BSHHBIME (Mycamiama)

' Umeetcs B By ABpaam, npo3BanHbiii «JIpyrom Boxwsmmy (xauiin Anidx).

% T.e. MeTau3HKe.

3 ByKk®. «rpaHuIsy (xy0yo).

* banapu NPUBOIWT B KauecTBE NMPHMEpa CIIEIONIee YTBEP)KICHHE: BCAKOE COBEPIICHCTBO
COTBOPEHHOTO (Maxyk) IIPUCYTCTBYET B €ro TBOPLE (xdnuk) Gonee nonHo (Panapi, c. 42).
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BEpOi M Ha OCHOBAHMM JOOPOro MONAraHus (XycH az-3amH) O COOBIIAIOMEM .
OTH MONIOXKEHUs! SIBISIFOTCS MCXOAHBIMHU TTOCBUTKAMM JJAHHOW HAayKH W Ha3blBa-
IOTCS KYCTAaHOBJIGHHBIMH OCHOBAMUY (VCyian MasQdy ‘an) ¥ TOMY MOHOOHBIMH’,
U3 TOro, YTO YKa3blBaeT Ha yMOMsiHyToe Hamu. W cpenu 3THX yTBepkKIeHHH
ecTh [Tarke] [yciIoBHO] mpu3HaBaeMble 0€3bI3bIHHBIMH B TaHHOE BpeMs, 10 TeX
TIOp MOKA OHU He OyIyT pa3bsACHEHBI B IPYTOM MECTE, U B IyII€ CIYHIAIOMIEro 1
y3HAIOLIEro (=M3ydaromero) (Myma ‘anium) OTHOCUTEIIBHO UX OCTAeTCs COMHE-
HHe, TIOKaMeCT OHU He OyIyT pa3bsCHEHBI JUI HEero B JalbHEHIIEeM MOCPEeACT-
BOM JIMOO TEOPETHYECKOro, MO0 MPHUPOAHOro, JNO0 OOKECTBEHHOIo J0Ka3a-
TeNbCTBA', ¥ OHM HA3BIBAKOTCS «IOCBUIKAMI» (Mycddapam)®. U ecnm mpeamer
[Hekoit] Hayku Gosiee YacTHBIN [, 4eM] mpeAMeT APYroi HayKH, TOra FTOBOPHUT-
CS1, 9TO 3Ta TepBas HayKa — MO/ (maxma) BTOpoil , KAk 3TO 0OCTOMT ¢ TBAPHO#H
HAYKO#l (ai- ‘unm an-kaeuir)'’ MO OTHOUICHHMIO K HAayKe GOXKECTBEHHOH M MeIH-
LIMHOM 10 OTHOLIEHHUIO K €CTECTBO3HAHUIO M TOMY MOJI00HOE.

Yro ke Kkacaercs HpoOJieM, TO OHU TPEICTaBJISIOT COOOH MCKOMBIE IO-
JIOKeHUs! (Mamanub), KOTOpbIE IOKA3bIBAIOTCS M YTBEPHKIAIOTCS ISl TOTO, K KOMY
oOpaiaroTcs, 1 OHU — JHOO0 OCHOBBI, OTPAHUYMBAIOLINE TO, YTO COJCPKHUT B
cebe »Ta HayKa, HAImoAoOWe POIOB 10 OTHOIICHUIO K TOMY, UTO II0J HUMH, JTHOO
OTBETBJICHHS, TOMEILIEHHBIE 110l OCHOBAMH, Halo1001e BUI0B U MOBH/IOB.

W xorma THI y3HaM M BBIICHHJ [, YTO MPEICTABISIOT CO0O0I| OCHOBBI
U «MaTepu» M UX ONpeAeNsIoIne BO3ACHCTBUS, Thl [TEM CaMbIM| y3Hal, KakK C
HUMH COOTHOCSATCS [MX] OTBETBJCHHS M KakoBa (opma ciepoBaHus (mabu’a)
HOCJIeIHUX MEPBbIM M KaK Te BKJIIOUYeHbI B 3TH. U mocie Toro kak Obuio ycra-
HOBJIEHO 3TO, MBI TOBOPHM: bOXKeCTBEHHas HayKa OXBaThIBAET BCAKYIO [APYTYIO]
HAyKy TaKdM ke 00pa3oM, Kak ee mpeaMeT (OyKB. «KacaeMoey — Myma ‘auiuK) —
a 310 McTHHHBII — OXBaThIBaeT BCAKYIO Bellb. M oHa — TO ecTh GoXKecTBeH-
Hasi HayKa — UMEEeT CBOM MpeAMET, CBOM Hayania ¥ CBOM IPOOJIeMBI. A TpeaMer,

5 Hanpumep: «bor He npuunHuT yiepda aaxe Ha Bec Mypabs» (4:40) unu «bor He mo-
ryOUT BO3/asiHUS TeX, KTO moctynarT xopouo» (9:120). Ilpu 3ToM pa3sym He CUMTaeT Mpo-
THBOIIOJI0XHOE HEBO3MOXKHBIM B MPHHIMIIE, KOO (COrNIaCHO alllapUTCKOW aKCHOME) Bliajeser]
(Mmanux) BOJIEH PacropskaTbcsi CBOUM BIIaJICHHEM M0 CBOEMY YCMOTPEHHUIO (TaM Ke).

8 Hanpumep, «(0B1e-)pHHsTHIME OCHOBAMI» (Veyian MakGynan), «Ge3bi3baHHBIMH 0C-
HOBaMM» U T.1I. (cornacHo riocce Mikusapu (Kynasi 1, c. 5, npumeu. 2)).

7 V3HauambHBIM MPHPOJHBIM JOKA3aTENECTBOM, BEPOSTHO, ABIACTCS IOKA3ATEIhCTBO,
MOJIy4aeMoe COrJIaCHO TPEOOBAHUIO COCTOSIHUS M YUCTOTBI MOATOTOBISHHOCTH OJYYatoLIero,
B COOTBETCTBUH C MPHJIOKEHHBIMU MM YCHJIMSAMH U 00pallleHHOCTBIO ero. BosjkecTBeHHOe e
JIOKa3aTebCTBO OCHOBBIBAETCS HA MOCHLIKAX, MOJy4aeMbIX MYyTEM OTKPOBEHHs (=BHYILICHHS),
0e3 (CO3HATEeIbHOr0) OYMIICHHS MOATOTOBICHHOCTH M YCUIIUS, U HAa 0COOOM acIeKTe COMpH-
KOCHOBEHHSI MMy MOCTUTAIOLINM ero M VICTUHHBIM, KaK 3TO M3BECTHO COBEPIICHHBIM (TOJI-
koBanue Caititnaa an-Kymmu: Kynasu 1, c. 7, npumeu. 1).

8 BBy mX GbITHS TOCHUIKAMH BKYIICHHS, 3aBUCAIIAMH OT [ONYYCHHs WX BKYyLICHHEM
(Danapi, c. 43).

T.e. nogunHeHa eil.
' T e. HayKkoif 0 MaTepPHATEHO COTBOPEHHOM MHPE.
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HadJaxa v mMpoOJeMbl BCIKOW [ApYrol| HAyKH ecTh [He YTO WHOe, KaK| OTBETBIIE-
HUSI [COOTBETCTBEHHO] €€ MpeaAMeTa, Haval | mpooiem.

Ee ocoOblii mpeamer — ObiTue MctunHoro (8y0ocyo an-yaxk) (mpeduct
On!); ee HA4aIa — «MaTepu» UCTUH (yMmaxdm an-xakd k)", comyTcTByIo-
mue 6prtuto Victunnoro (npeuuct OH!), IMEHyeMble «MMEHaMH caMocTu» (ac-
ma’ az-3am). Cpegn 3TUX WMEH eCThb TaKue, Ybe ONpeAeNsonee BO3IeHCTBHE
(xyxm) 0OBEKTUBHPOBAHO B MUPE, M TAKOE UMl TO3HABAEMO ITOCPEICTBOM 3TOTO
OTIPEEISIONIET0 BO3ACHCTBUS MO0 MOJ MOKPOBOM ciefa (M 3TO yJell 3Haro-
MUX M3 yuciaa O0roOosi3HEHHBIX — (uOpap), MO0 [NPSAMBIM| MOCTHXKEHUEM
IIOCPE/ICTBOM COBJICYEHHsI TIOKPbIBaja M CBUAETEILCTBOBAaHUsI, O€3 MOCpeaHNKa
¥ TOKpoBa (M 3TO ynen MpUONMKEHHBIX U COBEpLIeHHBIX). Jpyras e 4acTh
UMEH CaMOCTH He MMEIOT [HMKAaKoro| OObeKTHBHPOBAHHOTO B MHpE OIpele-
JSIFOILIETO BO3AEHCTBHUS, M 3TO T€ MMEHA, IOCPEICTBOM KOTOPHIX VICTWHHBIN
OCTaBIISIET CJIE]l B CBOEM COKPBITOM, Kak ykazan Ha 3To [Ipopok (na 6marocio-
BUT bor ero u ero poxa!) B cBoeil MOJUTBE [,rOBOPA|: «...WJIM [MIMEHH,| MOCpe-
cTBOM KOTOporo Tel ocTaBMI ciies B 3HaHMM CBOEro COKPHITOro»' >,

DTUM UMEHaM — TO €CTh UMEHaM CaMOCTH — CJIEYIOT COITYyTCTBYIOIINE MM
UMeHa aTpuOyTOB, [a] 3aTeM — HWMeEHa IeWCTBUI M COOTHOIICHUS (Hiucab) U Co-
npsbkeHust (uoagpam) [, HATMYECTBYIOIINE| MEXTy UMEHAMH CaMOCTH M UMEHaMHU
aTpuOyTOB M ME&XITy MIMEHaMH aTpHOYTOB M NMEHAMHU JEHCTBUH.

B cBowo ouepenb, BOMpPochbl 0OXECTBEHHOH HAayKH COCTOAT M3 TOrO, 4YTO
packpbIBaeTCsl MOCPEICTBOM «MaTepeil» HMMeH, KOTOpble SBIstOTCs [ee] Ha-
qanaMu, KaK To [13] HCTHH, [MX] COMPOBOXIAIOMKX (Myma ‘antukam)", [ux] cry-
neneit' u obuTATMII (Mcmdmun)”, COOTHOIICHUSI YACTHOCTEH OIIPEeIeIISTFOIIIX

"' T.e. nepBudHBIE HCTHHBL.

" Monuerii Teker xamuca: «O Boxe! 51 npusbiBalo TeOst BCIKUM HUMEHEM, KOTOpOe eCTb
y Tebs, xotopbiM Thl Cam HazBan Cebs1, uau kotopoe Tl Hucnocnan B Coeit Kuure, uiu
KOTOPOMY Hay4us Koro-nu6o n3 CBoux paboB, WM HOCPEICTBOM KOTOPOro Thl OCTaBMII el
B 3Hanuu CBoero CokpsiToro!» (npuBeaen WMiukusapu: Kynasu 1, c. 6, npumeu. 4). B kano-
HMYECKHX COOpaHMSX XaJMCOB JAHHBIH TEKCT OTCYTCTBYET, IOJTOMY CIIEIyeT CUMTATh €ro
cyduiickuM U3pedeHueM, a He COOCTBEHHO xaaucoM. OGH ‘Apalbu UTHpYET 3TO U3pEUEHHE B
«MeKKaHCKHUX OTKPOBEHUSIX» ONWUHHAnUAth pa3 (Myxi an-[un Hown an- ‘Apabu. An-Oytyxar
an-makkuiiiia. an-Kaxupa: Bynar, [6.r.], 1:294, 2:56 u 259, 3:94 u np.).

Wmam XomeiiHu MpUBOIUT ciioBa cBoero yuutenas Mupssl Myxammana Anu llaxabanu
(1875-1950): «Mimenem, mocpeactsom kotoporo bor ocrasnsier cnen, siBisercs Ero neorpa-
HUYEHHAs e[iMHasi caMocCTb (a3-3am an-axaoutiiia an-vymuaka)». CaM OH, OIHAKO, CUMTAET,
4TO MM, IOCPEACTBOM KoToporo bor Bo3aelictByer B COKpBITOM, OCTaBJISET CBOM ciel U B
MPOSIBIICHHOM, TaK KaK OHO SIBJIsieTcs TalfHOH ObITHs (cupp 8yodcyou) Besikoit Bewn (Panapi,
c. 47, npumeu. 1).

" Hanpuwmep, ux cocTosHuii (axedn) 1 acektoB (uy ).

' «Crynens (w1 ypoBeHs — Mapmata) ecTh HCTHHA BCAKOH BEIIH [, B3ATas] He ¢ TOUKH
3peHHst ee OTHeleHUst (maoddcappyo), HO ¢ TOUKH 3PEHHMs YMOIOCTMIae€MOCTH OTHOLIEHHs,
coyeratomiero [B cebe] MCTUHY M ObITHE (=HaxOXICHHUE), KOTOpPOE MPOSBISET €€ U CO-
nyTcTByrompe e uctuHe (Cadp ao-Aun an-Kynasu. N mxa3 an-6aitan ¢u tapenp ymm an-
kyp’aH. Pen. C.[x. Amruitann, Kym: bycran-u kura0, 1381 c.x., c. 141).
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BO3IEUCTBUI (maghacun axxam) KaxIaoi u3 ux («Marepein» numeH. — A.9.) 4acTed,
[onpenensitomivx BO3AECHCTBUI]| BMECTMIIMIIA KAXIOW M3 3THX yacTed u T0F0]6,
4TO0 OOBEKTHBUPYETCS MOCPEACTBOM UX (MCTHH. — A.0.) [caMuX] W MX CleloB,
KaK TO ONpeJeneHHi, OMUCaHUM, OTBETBICHHBIX (=BTOPUYHBIX) UMEH U JPYyTOro.
W Bce 310 cBOAMTCS K JABYM BellaM: |) K MO3HaHUIO CBs3M Mupa ¢ VICTHHHBIM
1 [1o3HaHMIO| CBA3M VICTHHHOTO ¢ MUPOM; 2) K IO3HAHUIO TOTO, YTO MOXKHO TI0-
3HATh U3 COBOKYITHOCTH STHX JIBYX CBsI3eH M YTO HEIb3s5, COTJIACHO TOMY, Ha 4TO
MBI YKa)KeM HIDKE.

U ToT, KTO He B cuilax caM IOCTHIHYTh 3TH Hauaia (s MMero B BUAy Hayaia
00’KEeCTBEHHOI HayKH) — M TaKXkKe BOIPOCHI, — OEpeT NX Kak HeuTo JOIMyCTHMOE
(mycannam) OT 3HAIOIIETO, HICTUHHO OCYILECTBHBIIETrO MX, O TEX TOp MOKa BIO-
CIIEZICTBHH €My He SIBUTCS JIMK UCTHHBI U TIPAB/Ibl OTHOCHUTEIBHO HX, OO Oiaro-
Japsi YMOIIOCTHTAaeMOMY [TOKa3aTeJbCTBY, €CIH ATO TMOAXOAUT ONBITHOMY 3HAI0-
mIeMy M €CIIH 3TOr0 TpeOyeT ompeaesioniee BO3ACHCTBUE €ro COCTOSIHUS, MO-
MEHTa U CTOSIHKH, Ha KOTOpOW OH mNpeObIBaeT, 1100 TakuM oOpa3oM, YTO CIIbl-
HIaBIIUH YAOCTOBEPACTCA B UICTUHHOCTHU CETO [yCJ'lbILlIaHHOFO] W JIUK UCTUHBI B
OHOM SIBJIsIeT cebsi eMy MMOCPECTBOM Yero-HuOyap HaxoauMoro UM B cebe ot Mc-
TUHHOTO (TIpeBo3HeceH OH!), 6e3 HyKIbI BO BHEUIHEH MpUYHHE (KaK TO B MepHiIax
(akiiuca), v IOCBUIKAX, U TOMY MMOJOOHOM), 1 Bor 3HaeT myume [, kak 3To coBep-
LIUTCS .

Kaxxnas Hayka MMeeT TakyKe CBOM KpuTepuil (Mu ap), MOCPEeICTBOM KOTO-
pOro 3paBoe U3 TOro, YTO OTHOCUTCS K ITOH HAayKe, OTIMYAETCs OT HE3paBoro
¥ OIIMOOYHOE OT MPaBUILHOTO — KakK, HalpUMep, CHHTAKCHC B HayKe BbIpaXke-
HUs ((‘wivm an-ubapa), MeTpUKa B TIO3HAHUH MOJIENeH (ag3aH) U pa3MepoB (6yxyp)
CTHXa, JJOTHKA B TEOPETUIECKUX HAyKaxX, My3blKa B IIO3HAHWH HAIIEBOB H TOMY
moo0HOe, M3 YUCIIA TOTO, YTO MPUBOIUTH B IpuMep u3numHe. W tak kak 6xaro-
poacTBo (utapagh) BCSIKOM HAayKM COOTBETCTBYET [OJaropoicTBy| M3yd4aeMoro u
paccMaTpUBaeMoro €ro [mpeamera), To O0KECTBCHHAas HayKa SBJSICTCS CaMoi
GraropoaHON U3 HayK BBHIY [HamOosblero] 61aropoicTsa paccMaTpruBaeMoro
ero [mpenmeTa), KakoBeIM sBIsiercst VictuHHbIA (ipeBo3HeceH OH!), — u [, cire-
JIOBaTENbHO,| TOTPEOHOCTh B MMO3HAHWHU €€ MEPWJI M B YCTaHOBIICHHUH TIPABHII €€
OCHOB W 3aKOHOB — camasi HacymHas. W eciu [00 3Toll HayKe| TOBOPUTCS, UTO
OHa HE MOJYMHSETCS [HMKakoMy| MpaBHiIy, TO 3TO [TOBOPHUTCS| MOTOMY, YTO
OHa IIUpe W OOJIbIIE TOro, YTOOBI OBITH ONMpPEICICHHON [HEeKHMM| YCTaHOBJICH-
HBIM 3aKOHOM MJIM CBOJUTHCS K [0OTHOMY] OINpeAeneHHOMY MepHIly, a He MOTO-
My, 9TO y Hee [BooOIIe] HeT [HUKaKoro| Mepuiia — HaIllpOTHB, COBEPILIECHHBIE W3
YCTaHABIMBAIOUINX UCTHHY, U3 YHcia Mofed BoXbpHX, 3HAIOT, 9YTO HAa KaXKIOH

" Io muennio NmkuBapu, oburtanuima (maeamux) NPEICTaBIAIOT cOO0H YyBCTBEHHbBIE
(xuccuiitia), T.e. BOCIIpUHUMaeMble OpraHaMH 4yBCTB, BMECTUIIUILA CTyNeHell (TakuMu BMe-
CTUJIMIIAMU SIBJISIIOTCS, B YaCTHOCTH, 3TOT M MOTYCTOPOHHUN MUPBI (a0-OyHiia éa 'n-axupa) u
«repewieex» (bapzax), T.e. IPOMEXYTOUHbIH Mup Mexxay HuMH (DaHaph, c. 48, npumeu. 6).

16T e. Tex OTIPEEIISIONINX BO3/ICHCTBUM.
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CTYNEHH, B Ka&KZOM MMEHU U3 UMEH BOXbHX, Ha KaKAOH CTOSHKE, B KaXKIOM
obuTanuiue, B KaKJAOM COCTOSIHUM W MOMEHTE M B KaXX/0H 0coOM 3Ta Hayka
HUMeeT MepUJIo, COOTBETCTBYIOLIEE cell CTyNeHH, [ceMy]| UIMEHHU U [BceMy| TOMYy,
YTO MBIl MEPEYUCIUIN, U [4TO] MOCPEACTBOM 3TOr0 MEpuia yCTaHaBIUBaeTCs
pasnuune Mexay [pa3HeIMH| BUIAMH OTKpOBEHHs (amyx)'’ ¥ Hayk CBHAETENb-
CTBOBaHHMS M HEMIOCPEACTBEHHOTO TIOTyYeHHUS (raoynuiiiia)'®, BMeTerms (unka ),
npuxozsmero (eapuod) [B cepaue]*’, n caMopackpbITHs (madocaniii), momydae-
MBIX 00JaJaTeNI MK BBICOKMX CTYIEHEH, COCTOSHUN U CTOSIHOK, M ITOCPEICTBOM
Cero Mepuiia 4eJoBeK MOXKET OTIIMYUTh UCTUHHOE 00KECTBEHHOE M aHTENIbCKOe
BHYIIEHHE OT CATAaHWHCKOTO M MOJ00HOTO €My [BHYLIEHHMS|, U3 YKCia TOro, 4ye-
My He cJelyeT BEepUTh.

"7 bamapu B cBOeM KOMMEHTApHH [IepecKa3biBaeT NaHHbe ‘AGn ap-Passakom an-Kamann
OIIpeJIeNICHHs] TPEX BHAOB OTKPOBEHWS, ClIeTrKa U3MEHHB HX: 1) «OJIM3K0e OTKpOBEHHE» (-
¢amyx an-kapub) — nposiBieHne bora nocpeacTBOM COBEPIISHCTB yXa U cepla Mnocie Mu-
HOBaHHUS CTOSHOK JYIIH (Ha 3TOT BUJI OTKPOBEHHMS yKa3bIBAETCS CIOBAMH: «...[IOMOIIB OT bora
u 6nmskoe oTkpoBeHHe» (61:13)); 2) «icHoe oTKpoBeHUe» (an-hamy an-myo6uH) — TposiBIie-
Hue Bora Ha crosiHKe ApYXOBI (6andiia) M MOCPEACTBOM CaMOPACKPBITHS (madowcaiii) CBETOB
00XKECTBEHHBIX UMEH, CXKUTAIOLMX aTpUOyThl yXa U CepAla U YTBEPIKAAIOIIMX COBEPLICHCTBA
TaitHuKa [cepaua] (cupp) (Ha 3TOT BUA OTKPOBEHHUS yKa3bIBaeTCsl ciioBamu: «Mbl JapoBaiu Tebe
SICHOE OTKpOBeHHe, 4ToObl bor mpoctui (= ckpbul) Tebe NpelIecTByIOIee U MocIeaytolee U3
TBOUX rpexoBy» (48: 1-2) (T.e. yHMYTOXUI TBOM YIICBHbIE M CepleyHble aTpulyThl); 3) «He-
OrPaHUYCHHOE OTKPBITUEY (a/i-hamx an-mymaaK) — caMOpacKpbITHE €IMHON CaMOCTH U MOrpy-
KeHHs1 B OObEKTHBALIMIO COBOKYIUIEHHs (‘aliH an-Odxcam ‘) TIOCPECTBOM CTUPAHUs BCEX OTIIe-
YaTKOB TBOPEHMS (Ha STOT BUJ OTKPOBEHHUs YKA3bIBACTCS CIOBAMH: «...KOTZa MPHUXOIHUT MO-
Mmouib boxbes u otkposenue» (110:1)) (Panapu, c. 49-50; cp. ‘460 ap-Paszsax an-Kawanti.
Uctunaxar ac-cyduitiia. Pen. M. Xann3zane, Texpan: Xukmat, 1423 c.x., c. 107-108).

'8 Cormacro aHoHmMHOMY KoMMeHTaTopy (pykommch Ne 14255-9404, naspizaemas damy
an-mughmay, oubnuorekn ActaH-u Kync PajgaBi), oObl4HOE 3HaHHME OCHOBBIBAaETCSl Ha HETIO-
KOJIeOMMOI1 YBEepeHHOCTH (iaKiiH), TIPUTOM YTO OOBEKT 3HAHUSA (Ma 77yM) OTCYTCTBYET (COKPBIT)
JUISL 3HAIOLIEro. «3HaHHEe CBUIETENIbCTBOBAHMS JK& OCHOBBIBAETCS HA BCIIBILIKAX CBETAa OBITHS
(=Haxoxaenus) (basapux Hyp an-6y0xcyo), KOTOPbIE HA MCHOBEHHE MPUOTKPBIBAIOT JKK [lo3Ha-
BaeMOro. «3HaHUeM, MOJTy4e€HHbIM HEMOCPEACTBEHHO OT boray cydun Ha3bIBaIOT Jlt0OOE 3HaHMUE,
MOJTyYEHHOE ITyTeM «COBJICUCHHs MOKpbIBanay (kauig) (Danaph, c. 49, npumeu. 7).

® C110BO unKkd’ 1O CMBICITY GIH3KO PYCCKOMY CIIOBY ‘TIOMBICEN’, OHAKO s IIPEIOUe e-
PEBECTH ero HeoJIOrM3MOM «BMeTeHHe» (0T ‘BMecTH’). «BMeTeHHemM» Ha3bIBalOT oOpalieHue
(xumab), koTopoe BXOIUT B Ceplle, HO He 3alepxuBaercs B HeM (aHoHuMm: Danapm, c. 50,
npumed. 5). Kak nosicaser @anapu, BMeTeHHe ObIBaeT JMO0 3apaBbIM (caxiix), MO0 MOpoY-
HbIM (pacuo). 3apaBoe BMeTeHne — b0 OokecTBeHHOe U ['ocmomHee, MO0 AyXOBHOE W
aHrenbckoe. boxxecTBenHoe n/unu ['ocoiHee BMETEHHE JaeT YEIO0BEKY HEKOoe O0KECTBEHHOE
3HaHUe, yXOBHOE WJIM aHIelbCKOEe MOOYKAAeT ero K MOCHYIIaHUIO U BBITOJHEHUIO MpeJIH-
canHoro I'ocionom Ero paGy. [Topounoe BMeTeHne — 1m0 AylieBHOE, TUO0 JbSBOIBCKOE.
B nymeBHOM BMETEHUM — TO, YTO COCTABJISIET Y/IJ IYIIH U YTO AOCTABJISET el HaclIaxeHue
(OHO Ha3bIBAaETCS «TaWHBIM TOJOCOM» — Xxdocuc). JIpsIBOIBCKOE XKe BMETeHHE MOOYKIAeT K
HeroBHHOBeHHIO MICTHHHOMY M Ha3bIBaeTcs «HallenToiBaHue» (saceac) (Panapi, c. 50).

20 Tpuxoosyee [6 cepoye] — Besikasi TIOXBallbHask MBIC/b, KOTOpasi MPUXOAUT B CepLe
0e3 [mpunoxenus| ycwnmit (Myxii ao-Juw H6n an-‘Apabu. Vctunaxar ac-cyduiiita. Pen.
Canux Xampan. An-Kaxupa: Maxrabat an-manoynn, 1999, c. 11).
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U ynomsHyTOE HaMM MMeEET ONpe/ieIeHHOE YMCIIO MyTeH, O KOTOPhIX Oyaer
cKazaHoO HuXke, eciau bor (mpeBozHecen OH!) mokenaer, U 00 TOM MOXHO TO-
BOPUTH [IONTO U] MOAPOOHO, HO ceifuac [Hama] 1ens — yKas3aTh Ha TO, YIOMH-
HaHUe O 4YeM cresanl yIoOHbIM VcTHHHBIN, Kak TO: [Ha] MOoXeHus, IpaBuia,
MOCBUIKM M «MaTepw» OCHOB (=OCHOBHbBIE MPHUHLHUIIBI — YMMaxXam an-ycyn)
OBITHS, OCHOBHbIE TIPHCYTCTBHS (Xadapdm)*' 1 KOHEYHbIE LN, I PACCMOTPETh
UX KPaTKO ¥ CyMMapHO, YTOOBI OHU MOCTY)XWIN (pPyHIAMEHTOM M KIFOUOM JUIs
TOr0, KTO YCBOWJI UX, M [4TOOBI| U1l HErO BCKPBUIUCH UX NeYaTH, KOMMH 3are-
YaTaHO 3HaHHE TOTO, YTO OHM COZAEpXKaT B cede, U3 Yncia MOoAPOOHOCTEN 3Ha-
HU, UIMEH, CTyTeHel 1 ceMy 1MoJoOHOr0, ¥ OJJHa YacTh LIEJI0r0 PacKpbIBaeT (T.e.
00BsicHIeT. — A.0.) APYTYIO MOCPEACTBOM O0KECTBEHHOTO OTKPOBEHHS U «OC-
HOBHOIT BeYHOCTHY (a1-Kudam an-aciui)’> ¥ B COOTBETCTBHH C TeM, 4ero Tpedyer
00)keCcTBEHHOE XKeJlaHue, U TEM, YTO BEIBOAUT [Iepo B MOMEHT HamucaHusl.

W wuznokeHue 5TOM HAyKM HE OCHOBBIBAETCS Ha MPEAIIESCTBYIOIIEM O00-
IYMBIBAaHWU W TIOCIEOYIOMIEM PACIOpsDKEHUH W YTPYXKACHUH (ma ‘ammyn) [ce-
0], ¥ TO, YTO WIITIO30PHO IPEACTABISETCS B HEM OOIIMM C BHEUIHEH HAyKOM,
T.e. [HEKOTOpBIE] CIOBa U TEPMHHBI, UMEET MECTO HE M3-3a JKEJIaHUs CBS3ATh
ce0s 3TUMHU TepMHUHAMU — HAIIPOTHB, 3TH [CIIOBA M| TEPMHUHBI YIIOTPEOIIIOTCS
BBUJY JBYX IpYyrux npuuuH. [lepBas U3 HUX 3aKiIi04aeTcst B TOM, YTO BhIpake-
HHE, KOTOPOE MCIHOJIB3YETCA B JAHHOM MECTE, JIYUIIE€ MOAXOAUT U IOJHEC BbI-
pakaeT OOBACHAEMBII CMBICH, Ye€M JpyTHe BBIPRKEHHMS, C TOUKH 3PEHHS TOTO,
YTO COJEPXKUTCS B JIyllle ToBopsAwiero. Jlpyras npuurHa TOro — OXpaHeHHe [1M]
CTOSIHKH, OT KOTOPOW T'OBOPUT I'OBOPSIILUM, U OXBATBIBAHUE UM TOI'O, YTO IPH-
XOIUT K TOKPHITOMY MOKPBHIBAJIOM, HO OOPAalIeHHOMY [K MCKOMOMY CMBICTY |
CBOEH MBICIIBIO, U K TIEKYIIEMYCsl 00 OHOM [MCKOMOM CMEIcie] 1 oOpaleHHOMY
[k Hemy] cBoMM cepaleM — OIHAKO OOpAILIeHHBIH CepleM MNodydaeT cer
CMBICIT TIOCPEACTBOM COBJIECUYEHHS] MOKpbIBala M CBHUICTENBCTBOBaHUS, 0e3
YTpyKeHHs cebs, B YHCTOM BMECTHJIMIE™, B KOTOPOM HeT [HHKaKoii] Ipume-
CH, TaK YTO YHCTOTA MPHLIEIIEro [B cep/ie] ocTaeTcs HEM3MEHHOM, a TIOKPbI-
TBIN TOKPBIBAJIOM TOJIy4YaeT MOJy4aeMoe UM T0Jl MOKPBIBAIOM [MIJIOTCKOM]| ue-
JIOBEYECKON MBICIH, YTpYXk/aas ce0s, U B HEYMCTOM BMECTHIIHIIE, TaK YTO HPH-
xoJisiiee [B ero cepaue] obmavaeTcs B oAekAy npumeceit. M1 Takum obpazom,
IpHXOJIIee MOJTydaeT ABe GOPMBI M CIOBO Pa3ieNieTcs Ha JBa CIOBA’ BBHIY

?! Mo «nprcyTCTBHEMY» (Xadpa) MMEETCst B BUIY yPOBEHb 00hEKTHBALMH, HIIH CAMOOMpE-
nenenus (ma ‘ailiiyn), HEOrpaHUUEHHOTO OBITHS (8Y00icy0): 1) COKPOBEHHOE NPHCYTCTBHE 3HA-
HUst; 2) npucyTcTBHe AyXoB U Xpanumoit Ckprxkanu; 3) npucyTcTBue BooOpaxeHus; 4) npu-
CYTCTBHE CBHJETEIbCTBYEeMOro uyBcTBamu; 5) CoBepiueHHblit Yenosek.

2 Pmeercs B BUIY NpeBEYHOE NoneueHue (ai- ‘unaia an-asanuiiia).

 T.e. YMCTOM OT HALICNTHIBAHUIT JyIlH, HEYUCTOT WILTIO30PHOTO MPEACTABICHHS, CBS3EH
COTBOPEHHOr0 MMpa M npuMeceil THeBa U noxortu (npumeuanue Mikusapu B Kynasn 1, c. 9,
npumeu. 7).

* o ®danapu, IMEIOTCS B BUAY CIIOBa «CaMOCTHOe» U «oTbiMeHHoe» (Panapu, c. 53). Wm-
KUBapH K€ 110J1araeT, 4To 3TO CJIOBA O YUCTOM M HEUMCTOM BMECTHIIMILAX (TaM XKe, IIpuMel. 5).
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OOIIMPHOCTH OOKECTBEHHOTO Japa M MCTUHHOTO OCYIIECTBIIEHHUS CY>KACHMS
0 IBYX TopcTax (kab6damaiin)™, o cioBy Beesbiunero: «Mpl cHaGxkaeM [Bac]
TEeMHU U 3THMH M3 JapoB TBoero l'ocmona — u aapel TBoero 'ocrnosna HeorpaHu-
4yeHHbD (17:20), ¥ KTO KOPMUTCA YUCTOTOH, B TOM 4HCJIE [YMCTOTON] OT UCKPEH-
HOCTI/I26, TOT ObIBaEeT l/l36aBJ'leH27, u «3T0 — OnaronesHue bora, OH oka3bIBaeT
ero komy xouet, 1 bor — O06manatenb Benukoro omaroaestaus» (62:4).

KpaTkoe BBegeHue

Urak, s HauyHY C KpaTKOro BBEACHUS, BCIE] 3a KOTOPBIM H3JIOXKY (QyHIa-
MEHTAJBbHBIA MOPSIOK OBITHS B COOTBETCTBUH C MPEABEYHBIM OINEPEKAIOLIIM
3HaHWeM; 3aTeM OyIyT NaHBl ONpeAeeHHs HEKOTOPHIX OCHOBHBIX MpPaBWII H
MIEPBUYHBIX [IEJOKYITHBIX BEICOKUX [M] BAXXHBIX (DYHIAMEHTAIBHBIX TOJOXKEHUH,
a B 3akiitoueHue OyeT CKa3aHO KOe-uTO OTHOCUTENbHO cocTosiHus CoBepileH-
Horo YenoBeka, ero CTyNeHH W MPU3HAKOB — W, BOUCTHHY, OH SIBIAETCS KO-
HEYHOM (WJIH: LeNeBOi) NPUUMHOM, o6agaTeseM MocieaHecTy (axupuiiia)™ u
TeM, U3 4beil CTYNEHH OOBEKTHBHPYETCS MEpPBOCTh >, U OH — MECTO CIHSHHS
JIByX Mopei — [Mopsi] TBopeHus u [Mopsi]| ['ociogHero, U 3epkano ABYX CTOS-
HOK — [CTOSHKHM| HEOOXOIUMOCTH H [CTOSHKH]| BO3MOXHOCTH. bor riaroner
UCTHHY W BEJET MO MPSIMOMY IYTH, KOI'O XOYeT.

U3 toro [, uto cnenyer ckasaTbh BO BBe,I[eHI/II/I]3OI 3IpaBoe OTKpOBEeHHE (ai-
Kauig) an-caxuy) W SICHOE CBHIETENBCTBOBAHUE (aui-uiyxyo ac-capuy) TOBOPST,
YTO €CJIM Belllb TpeOyeT 4ero-mubo cBoei caMocThio, Oe3 [kakoro-nubo] ycio-
BUs, TO OHA TpeOyeT ero HeMpeCTaHHo, [10 TeX Mop]| MOKa MPOJ0JIKAET CYIIeCT-
BOBaTh (0dMa) ee caMoCTh''; ecin [ke] OHa TpeGyeT 4ero-1ubo MocpeacTBOM

» T.e. NeBOH H npaBoii pyke bora: Bce, 4To HaXOAWTCS B NMPaBOii pyke, 01arocIOBEHHO H3-
3a HaJIeXallel moAroToBISHHOCTH BMECTUIIUIIA; HA00OPOT, BCE, HAXOAsIIEeCs B JICBOil pyke,
HEeCcYacTHO M3-3a OTCYTCTBHsI OHOM (cp. mpumeyanue Uinkueapu B @anapii, c. 53, npumed. 6).

% Kax mosicusier VmkuBapy, peds uieT 06 OTPENICHHH OT CBHICTENHCTBOBAHHS COOCT-
BEHHOM MCKPEHHOCTH, YTOOBI, TAKUM 00pa30M, MOTJIO OCYIIECTBUTHCS MMOJTHOE MCYE3HOBEHHE
(¢pana’), B TOM uHMClie WCYE3HOBEHHE OT HCUE3HOBeHHs (an-pana’ mun an-¢hana’) (npu-
meuanue Mkusapu B Kynasi 1, c. 10, npumeu. 1).

7 T.e. u36aBieH MOCPEICTBOM HEOOPANICHHS BHHMAHHS Ha TO, 4TO KpoMme Bora, u cBu-
JieTenbCTBOBaHMs McTrHHOTO nocpeacTBoM Ero caMocTHOTO caMOpacKphITHS, YCTPaHSIOIIEr0
BCE 3aBeChl MEXK1y HUM U VICTHHHBIM.

8 T.e. koHIA.

» T.e. nauano. B PYKOIMHUCH «TO, HA YbIO CTYINEHb OMUpaeTcs (macmanada) MepBOCTbY
(Kynagii 2), 11. 4; cp. anHoHMMHBIN niepceuackuii nepeon (Aiia Codus 2089), 1. 7).

3% T.e. U3 4KCIa OCHOBOMONATAIONIMX MIOCTYIATOB.

3! CornacHo daHapH, caMOCTh B 3TOM CIlydae OTHOCHTCS K TpeGyeMOoil eto Bel Kak ToJTHas
NpUYMHA K CBOEMY CJIE/ICTBHIO, HE OTCTAIOLIEMY OT Hee (B Cllyyae OTCTaBaHHsl MOJTHOH MPUYHMHBI
nuMen Obl MECTO MepeBec ObITHSI BO3MOXKHOTO HaJl €ro HEObITHEM MPU OTCYTCTBUM TOTO, UTO JaeT
nepeec) (PaHapu, c. 76—77). B kauecTBe nmpuMepa Takoro HeoOYCIOBJICHHOTO JEeHCTBOBAHUS
®anapu npusoaut noaaepxkusanne UcrunubiM [leporo CotBopeHHOro (an-vmaxayk an-asear)
(umenyemoro Taroke [lepbiM Pasymom u Beicium Ilepom) (tam xe, c. 80).
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YCIIOBHSI, JOOABICHHOTO K €€ CaMOCTH, TO OHa TPeOyeT ero COrJacCHO 3TOMY
YCJIOBHIO U IO MEpe COXPAHEHHUs OHOTO YCIIOBUS M €r0 OMNPEENSIOIero Bo3-
NeHCTBUSA (XyKm), HE3aBUCUMO OT TOTO, OJHO JI YCIIOBHE' HIIM HX HECKOJIBKO' ",
SIBIISICTCS JIM OHO YEM-TO YTBEPIUTEIBHBIM WM MPEICTABISET COOON OTpHIIa-
TeTBHOE COOTHOIICHHE ', HITH K€ OHO COCTABIICHO B yMe M3 OOOUX, U SBISCTCS
JU ero OIpeelsioniee BO3AeHCTBIE BPEMEHHBIM H KOHEUHBIM®® WJTH BHEBpeE-
MEHHBIM U OecKOHeYHBIM '. U [Taxxe] U3 3TOrO — TO, YTO [HUKAKas| BEllb HE
MPUHOCUT B KadyecTBe IUIOAA TO, UYTO SIBISETCS €€ MPOTHBOIIOJIOKHOCTBIO WU
MPOTHBOPEYHT €1, HEB3Upasl Ha pa3nuine (opM III0A0B U UX (CMBICIOBBIX, AY-
XOBHBIX M TPUPOIHBIX — 3IEMEHTHBIX H HE SJIEMEHTHBIX ') BUIOB, — OIHAKO
[>To mpaBuIO BEpHO TOJIBKO] C TOYKM 3pEHUS BEIM KaK TAKOBOW M B aCIEKTe
[ee] ocoGoro muka®®, Bexomoro [muus] YCTaHOBHBIIUM HCTHHY. U eciam umeer
MECTO HEYTO, KaKk OyATO MPOTHUBOpeUalee YIOMSIHYTOMY HaMH, TO OHO HMeEeT

32 Kax, HanpuMep, MpHpoja SJeMeHTa, TpeGyiolas ero JBHKEHHS B CTOPOHY €ro ajie-
MEHTHOH cephl.

33 Kak, manpumep, coGpanne cveceil (KpoBH, MBI, XKeJIdH, YepHOIl Xedu) 06yCIoB-
JMBaeT ocoOble CBOMCTBA ero Xapakrepa (Tam xe, c. 81).

3 Kax, HanprMep, MmycToTa IPOCTPAHCTBA JUIs IPOHHKHOBEHHS B HETO JIBIDKYIIETOCs Tela
(TaMm ke, c. 81).

Kak, Hanpumep, 3elIHee — ITOCIOCTOPOHHEE M IIPOMEKYTOUHOE YCTPOCHHUS.

® T.e. moTycTOpOHHEe yeTpoeHue (HiH, cornacHo MGH an-ApaGH, TONBKO paiickoe yeT-
poeHue).

7 Te. MNpecrona (‘apur) u Moguoxus Ilpecroma (xkypci) (tam ke, c. 89). (IMox «IIpe-
CTOJIOM» MMeeTCsl B BHAY KpaiiHss (Wi «riazakas») HebecHas cdepa; moa «Iloauoxuem [pe-
cTojia» — TpHUMBbIKaloIas K Hell cdepa HEeMmoABHKHBIX 3Be3/1. OUYEeBHIHO, HE DIIEMEHTHBIMU
SIBJISIIOTCS U BCE OCTalIbHbIE HeOecHbIe c(epbl, PacronokKeHHbIE Bhilie chepbl OrHs.)

* o ®danapu, uMeeTcsl B BUIY JIHMK cep/lia, 00palleHHbIi K MPUCYTCTBUIO COKPOBEHHOTO
(xaopam an-zaii6), Beup, B3ATas C TOYKH 3pEHUS e OOBEKTHBAIMKU B 3HaHMU bora (Tam ke,
c. 88). Kak nosicuster cam KyHaBu B IpyroMm Mmecre, «Kakaas BeIllb CBs3aHa C VICTMHHBIM c
JIByX CTOpPOH/HampaBieHuid (Oacuxaman): 1) co CTOPOHBI/TIOCPEACTBOM LIENH MPUYMH U ClIe/I-
CTBHUI1 U Yepe3 MOCPEHUKOB; 2) CO CTOPOHBI, C KOTOPOH HU OJMH W3 MOCPEIHUKOB HE MMeeT
onpenensomero Bozaeiictsus» (Cadp ao-un ar-Kynasu. @ykyk. Pen. M. Xamxasu. Texpan:
Maena, 1371 c.x., c. 264-265). [1o KyHaBu, cTopoHa, ¢ KOTOPOH MeXay JOObIM M3 CYIIUX U
ero ['ocriojoM HET MOCpPEeTHMKOB, HAa3bIBAETCS «0CO0OW CTOPOHON» (ar-6adicx an-xacc) (Tam
ke, ¢. 265). 1o oTHOIIEHUIO K GOIBLIMHCTBY BO3MOXKHBIX OIpejelsioliee Bo3aeiicTBue 3Toi
0c000ii CTOPOHBI «CTEPTO» BBHUIY MPeolIagaHus ONMpPEAesOLIero BO3ACHCTBU APYToii CTo-
pousl (Cadp ao-/[un an-Kynasu. An-Hadaxar an-unaxwmitita. Pen. M. Xamkasu. Texpan:
Magmna, 1375 c.x., c. 138). ExuncTBo 3TOH 0COOOH CTOPOHBI, MOCPEACTBOM MPaBUILHOCTH
OTHOILEHHS U ONpPEACNSIOLIEro BO3AEHCTBHUS HEONIPUUMHEHHOTO O0XKECTBEHHOIO CAMOCTHOTO
COOTBETCTBHS, NpeobiagaeT HaJl ONPEISISIOIMH BO3JCHCTBUSIMH BO3MOXKHOCTEH (T.€. BO3-
MOXKHBIX Belllei) 1 0COOCHHOCTEH MOCPEHUKOB, TaK UTO «BCSKas MHOYKECTBEHHOCTH [CyLIero]
ucue3aeT B €ro €JUHCTBE, a [3aTeM caMoO]| ero eJMHCTBO Hcye3aeT B equHCTBe McTuHHOrO,
KOTOpOE€ ecTh aTpuOyT INepBoi [camo]oObekTUBauMu (am-ma ‘aiiiiyn an-agearn)...» (TaM xe,
c. 138). Dta «ocobas cTopoHa» Bcerzna npeodnagaeT Haj «o0OIIel CTOPOHOI» B UCTUHAX T.H.
«ocobei», umu «obocobneHHbix» (agpaod) (nanp., Xuapa) (Ca‘uo ao-un Dapzanu. Ma-
mrapuk an-napapu. 2-e msa. Pen. C.Jlx. Amruitann. Kym: Mapkas-u nuntumapar-u gadrap-u
tabnurar-u uciamu, 1379 c.x., c. 182).
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MECTO He MHa4e KaK MOCPEICTBOM OJHOTO MM HECKOJNBKHX YCIOBHN BHE CaMmo-
CTH BelIM® M B COOTBETCTBHM C HHMH, H B COOTBETCTBHH ¢ (hopMoii (xaii’a),
MoJy4yaeMon OT 3TOH COBOKyHHOCTI/I4O, — «CKaXk#: BCIKUH MOCTYIaeT 10 CBO-
emy oObrgaroy (17:84).

U paBHbIM 00pa3oM Bellb HE MPUHOCUT B KauecTBE IJIOAA TO, U OT Hee He
MOSIBIISIETCS TO, YTO MOIOOHO e BO BCEM, — a B MIPOTHBHOM clrydae ObITre Obl-
710 OBI SBJICHO ¥ TIOJYYECHO B OJHOW ¥ TOM e MCTHHE, Ha OJHOM U TOU XKe CTy-
MIEHU ¥ OJJHUM U TeM K€ 00pa3oM, JBAXKIbI, a 3TO — [IOBTOPHOE]| MOIyYEeHHE
[yxe] momydenHoro (maxcun an-xacun), KOTOpoe He MOXET UMETh MeCTa BBUIY
OTCYTCTBUS B HEM TIOJIB3BI — BeJb VICTHHHEIN J[eliCTBOBATEIb MPEBHIIIE STOTO.

N [raxxe] u3 sroro — To, uro Mcrunneiii (npeBo3necen OH!) He pac-
kpeiBaeT Ce0st [0gHOHN M TOM k€] 0coOM WM ABYM OCOOSIM JBaXKIbI B OJHOM
[n TOit xe] popme — HampoTHB, HEN30EKHO HANWYKE OTAENAIOIIEro (Gapux)
Y pa3uyusi B OJJHOM WJIM HECKOJIBKUX acleKTax — M MoiMHu [3To]!

U u3 storo [crexyert:] Bce, YTO SABISAETCS MPHYUHON OBITHS MHOXKECTBEHHO-
CTH ¥ MHOXKECTBEHHOTO0, TIOCTOJIBKY MOCKOJIBKY OHO TaKOBO, HE OOBEKTHBUPY-
eTCsl OCPEICTBOM [KaKkoro-mu6o] OZHOro M3 [Beex] CBOMX MposiBieHui' u He
CTaHOBUTCS PA3IMIMMBIM UTSI CO3EPIAOIIETO B [4yBCTBEHHO BOCIPHHUMAEMOM |
cosepraemom™.

U u3 atoro [cnenyeT:] HUKaKoe MECTO MPOSIBICHUS (Ma3xap) 4yero Obl TO HU
OBLTO HE MOXET OBITH MPOSBICHHBIM [MM| B aCIleKTe CBOETO OBITHS MECTOM €T0
MPOSIBJICHUS, ¥ [B 3TOM Ka4eCTBE MECTa MPOSBJICHUS| OHO HE MOXET OBITh MpPO-
SIBIEHHBIM HU B caMOM cebe, HU B 4eM-JTM00 JIpyrom, moMuMo ceds. Mckimoye-
HHUEM [M3 cero mpaBwia] SBISETCA [JIUIIb| TO, YTO MPOSBISIET cedst cBOeil camo-
CTBbIO B OOBEKTHBALMM CBOMX COCTOSTHUH — U [TorAa] 00 3THX COCTOSIHUSIX CY-
JSIT KaK O TOM, YTO OTJIMYAETCS] OT HEr0 B HEKOTOPOM acIeKTe, — U TakuM 00-
pa3oM, OHO CTAaHOBHUTCS MECTOM SIBJICHHUS TOTO, YTO HUKOUM 00pa3oM He 00beK-
TUBUPOBAHO U3 HETO U HE OTIMYAETCS [OT Hero|, u 3To — 4uH (wa 1) VictunHo-
ro (mpeBo3HeceH OH!), KoTopelii MOXeT ObITh MPOSIBISIEMBIM, SBISACH OIHO-

¥ Te. ne OTHOCSIIIMXCS K HEH.

4" T e. COBOKYITHOCTH BEIIM M yCIIOBHI BHE €¢ CAMOCTH.

“' Ho nuuwb MOCPEZCTBOM MX COBOKYNMHOCTH (nmpumeuanue Wmkuapu B @anapu, c. 103,
npumeu. 4).

* Mo danapm, mMeeTcs B BHAY CMOTPALIHIL, KOTOPHI CMOTPHT HA HEKYIO YACTHYIO BEIb
B UyBCTBEHHOM MHpe — MO0 LIeJOKyNHas NPUYMHA MOXKET MOJHOCTHIO NMPOSBUTHCS JIUILIb B
COBOKYITHOCTH BcexX 4acTHbIX cinenctBuii (Panapu, c. 103). Oanako B Hycye uuraem: «Bce,
YTO SIBJISETCSl IPUUNHON OBITHSI MHOXKECTBEHHOCTH M MHOXKECTBEHHOTO, IIOCTOJIBKY MOCKOJIb-
Ky OHO TaKOBO, HE MOXET 00bEKTHBHPOBATHCS MOCPEACTBOM [TOJILKO] OJJHOTO [OMpeieieHHO-
ro] nposiBieHHs U He sIBJseTcs co3eplallieMy MHAde Kak B cosepuaemom» (Kynasi.
Hycye, uur. no: ‘Anu 6en Axmao [an-Maxaumu]. Mampa® an-xycyc uiia Ma‘anit aH-Hycyc. Pe.
C.Jlx. Amrruifanin. Kym: Mapkas-u uHTUImIapar-u gadrap-u Tabmirat-u ucaamu, 1379 c.x.,
c. 153). NkuBapu nosaraet, 4to B TekcTe Hycyc pedb WAET O co3epliaeMoM/HabI01aeMoOM
(manzyp) kak poae (Oxcunc), a B Mugpmax — o ero ocobu (mpumeuyanue Umkusapu B KyHa-
BH 1, c. 13—14, nmpumeu. 4).
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BPEMEHHO MECTOM TIPOSIBIIEHHSI, 1 MECTOM TPOSIBIEHHsI, OJJHOBPEMEHHO SIBIISSICh
IPOSIBJIIEMBIM; U B 3TOM [4HMHE] UMEIOT yJell TaKKe COBEpIIEHHbIE — HO HE OC-
TaJIbHbIE CYLINE TOMUMO HHUX.

U u3 atoro [crieayer:] HUYTO He MO3HAETCS MOCPEACTBOM JPYTroro B TOM ac-
MEeKTe, B KOTOPOM OHHU OTJIIMYAIOTCS M PA3HITCSA APYr OT Jpyra, ¥ eIUHOe He
MO3HAETCSl KaK €MHOE IOCPEJICTBOM MHOXKECTBEHHOI'O KaK MHO)KECTBEHHOTO,
U Hao6opoT. OHAKO B ATOM [€CTb| TaiiHa, KOTOpasl 3aKJIIOYaeTcsi B TOM, YTO
MHO>KECTBEHHOCTh 00J1aJ]aeT CBOMM OCOOBIM €JIMHCTBOM, a €IMHCTBO — OTHO-
CHUTENFHONH MHO)KECTBEHHOCTBIO, 3aBHCHMOW OT HEr0 M OOBEKTUBUPYIOIIEHCS
MOCPEACTBOM ero. M korja ofHO M3 HHUX MO3HAETCs MOCPEICTBOM JPYroro, TO
3TO [[03HAHUE] UMEET MECTO U3-3a TOrO U MIOCPEICTBOM TOTO, YTO €CTh B OJHOM
[#3 HUX] oT Apyroro, OO HeNb3sT OOOUTHCH 0€3 COBOKYIUISIONIETO [MX], H 3TO
[MmonoxeHune] HEOMPOBEPKUMO B PaMKaX UCTUHHOTO OCYILECTBICHHUS.

U u3 toro [cnenyer:] ocraBisiolee clell He OCTaBISIET CJe] B TOM, MEXIY
4YeM M OCTABISIIOIIUM CJIe/l HET [HUKAKOro| COOTHOLICHHS, a KOTJa OHO OCTaB-
JSIeT cjie]l B TOM, B Ye€M UMEET JOJI0 WM C YeM COOTHOCHTCSI, TOT/Ia 3TO COOT-
HOLIEHHE CTAHOBUTCS BMECTHJIMIIEM OCTaBJIEHHs cliea u TpeboBaTeneM (myc-
maod ‘u) ero — W TakuM 00pa3oM, Belllb OCTABJISET ciel JTubo cama B cebe, of1-
HaKo B acHeKTe TOro, YTO [€CTh| OT Hee B TOM, YTO OTJIMYAETCS OT Hee C HeKO-
TOPOM TOYKH 3PEHUS] U B HEKOTOPOM acleKTe, JIMOO B TOM, YTO OTJIMYAETCS OT
Hee He MHade, Kak [OTIndYaeTcs OT Hee| ee 0co0oe MposBICHNE HA JPYTOH CTy-
MEHU WU B IPyrOM OOHUTANHINE, KOTOPOE MPOSIBIISIET HEKOTOPOE pa3jinine U Mo
HEOOX0AUMOCTH TpebyeT [HEKOTOpOli | pa3HOBHIHOCTU, BMECTE C MPEObIBAHUEM
00BEeKTUBALIMY U €€ eJUHCTBA B ceOe, COTIAaCHO TOMY, KaKOBa OHa.

W nogoOHBIM 00pa3oM OOCTOMUT JeNi0 C TaWHOW OBITHS W 3HAHUS, U TO-
)106HBIX 208 MaTepeﬁ I/ICTI/IH43, COrJlaCHO HMX pas3/IM4ui0 — W Tbl Y3HA€lIb 3TY
TaifHy! — MO OTHOLIEHHIO K CTYNeHn ['0CMOACTBUS U K TOMY, YTO HUCXOAUT K
MHOMY, 1 OHa (TaitHa GbITHs. — A.0.) 03HAETCs KaK MHOE M TOXKIECTBEHHOE .

U u3 aroro [cienyer:] ocTaBmsiioliee Cliel HE OCTABISET €ro Mpex/e, 4emM
OHO [caMO] He NpUHSJIO ciel, ¥ HauMeHbllee W3 Cero [NpusTus ciena] —
nmpeacTaBieHne B ymMe (Wi TpeboBanue npucyterBus. — A.0.) (ucmuxdap)®
TOrO WJIM 3HaHHE B cebe caMOM O TOM, YTO OHO XO4YeT BOPOCHUTH B ITPUEMJTIOIEM
Clie/l, UK €ro MPUCYTCTBUE MPH HUX 00OMX, TO €CTh MPH ClIe/Ie ¥ MPUEMITIOIEM
Clie/l, He3aBUCHMO OT TOTO, SIBIISIETCS JIM 3TO COCTOSHHUE MPEXOISIIMM U HET.

W d4erwlpe cTyneHM ocTaBieHMs ciela TakoBbl: 1) CTyNeHb [OcTaBleHUS
creza] B caMoM OCTaBISOIIEM ciien’; 2) [CTyIeHp OCTaBieHHs clIenal B yMe;

“ T.e. OCHOBHBIX HCTHH.

* Kak TOX/IeCTBEHHOE — Ha CTyNeHH ['0CITOACTBHS 1 B ACTIEKTe SIWHOMN LETOKYITHOCTH;
KaK MHOE — B acleKTe HUCXoxaeHus B nHoe (Panapiy, c. 119).

“ T.e. BO30GHOB/NEHHE MPUCYTCTBUS M MOIYUEHHS, KAK 3TO MPOUCXOMUT TPH TBOPEHHHU
(xanx) (MkuBapu B KyHasi, c. 16, npumeu. 4).

6 [ocpencTBom myxoBHOro npeacrasiaenus (Umaxu, 1. 27).
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3) [cTyneHb ocTaBieHus ciefa) B 4yBCTBE; 4) [CTyNeHb,] COBOKYIUISIOIAS U
conepxkamas [B cebe] TpH BHIICYTIOMSHYTHIE CTyl‘IeHI/I47 — W OHU OJJHOBPEMEH-
HO SIBIIAIOTCS CTYTICHSIMU TMPEICTaBIeHUs (macagsyp), nepBas U3 KOTOPBIX —
WHTYUTHBHOE (6aduxi) TEepBO3JAaHHO-eCTeCTBEHHOE (pumpi) [U] TyXOBHOe-
HEOrpaHHYEHHOE TPECTaBIeHNe ", 3aTeM — MEHTalTbHOE IPEJCTABICHHE BO-
06pa>1<eHH;149; TPeThsl [CTyNeHb| — YYBCTBEHHOE [IPEACTABICHHE]|, a YeTBEp-
Tasi — TPeJCTaBlIeHNe, COBOKYIUISIONIEe BCE [TPH BBIMIEYNOMSHYTHIX Ipe.-
ctaBieHus|. M s ymoMmsiHyn CTyHEHH MNpenCTaBlIeHHs] HapsAdy CO CTYINEHSIMH
OCTaBJICHHUS Cllefla BBHAY MX PaBHOTO KOJIHMYECTBA M [Takxke| BBUAY Ooiee Mo-
T'YIIECTBEHHOM TaiHbI, OObeNIMHAIOMEN UX, U eclii Obl pa3bsiCHEHHE ee He Tpe-
0OBaJIO CIUIIKOM MPOCTPAHHOTO H3JI0XKEHHs, TO 5 Pa3bsCHUI Obl ATy TaiiHy,
OJIHAaKO B 3TOM (T.€. CKa3aHHOM. — 4.0.) — J0CTaTOYHOE YKa3aHUe IJIs BCSIKO-
T MPOoOYKAEHHOT0, YCTaHABIMBAIOLIETO UCTHHY.

U u3 atoro [cnenyeT:] cylee HUKOT/Ia HE OCTABIISIET CjieJa TOJIBKO C TOYKU
3PEHHST CBOETO OBITHS . — HATPOTHB, HEOOXOAMMO MPHUCOEINHEHHE [K OBITHIO]
Yero-To JAPYroro [M] COKpHITOro, 4To JUOO SBIsSETCS COOCTBEHHO OCTABIISIIOLINM
cien, 1100 ocTaBlIeHHUE ciefa 3aBUCUT OT Hero. Cren ke mpeacTaBiseT coboii
COOTHOIIIEHHE MEXIY OCTABISIOMIMM M MPUEMITIOMIAM €r0, U HUKaKOe OTHOIIe-
HHE HE OCYIIECTBIISICTCS UCTHHHO IOCPEICTBOM caMmoro ceds, HO [TOJIbKO] 1o-
CPeICTBOM JIPYToro, U 3TUM APYTUM HE MOXET OBITh OJIHO TOJILKO OBITHE, 0O
n3 OBITHS HE TIPOSIBIAETCS HU TO, YTO JIMIIEHO OBITHS, HA OHO CaMmo B BHIE [ak-
TyalbHO| IIOTYYEHHOT0, BBHIY TOTO, YTO GBLIO YCTAHOBJIEHO BhIlIE’

W Tak kak COCTOsIHUE TBOpEHUs (KaeH) — Kak 3TO OyAeT O0OBSICHEHO —
OMpeJieNIeHO GBITHEM H €r0 CTYNEHbI0 -, a IIPUITHCATh OCTABICHHE CJe/Ia IPOsiB-

47 ®danapu cuuTaeT nepBoi crynensto 3HaHue bora. CiaenoBarenbHO, COTNIACHO €My, CTY-
TIeHeHl oCcTaBJICHHs cliesla WK Bo3aencTBus — nsath (Panapi, c. 128).

* [To danapu, KyXOBHOCTH STOTO MPEICTABIEHHS CIIEAYET MOHAMATH KAK MPOCTOTY (=He-
COCTaBHOCTB) (bacama), a TepBO3IaHHYIO0 €CTECTBEHHOCTh M MHTYUTHBHOCTh — KaK MOJyye-
HHe ero 0e3 NoCcpeacTBa TeIECHBIX CHII. DTO — MpeJICTaBIeHHe LETOKYITHOro NpuHuMna (acn
Kyanu) (TaM xe, c. 128).

T.e. yacTHOE MpeCTaBICHUE, BOSHUKAOIIEE B BOOOpakeHHH (TaM ke, . 128).

OcraBJiieHue clie[]a COBEpIIAETCs COrNIaCHO TPeOOBaHHIO, a ObITHE KaK TaAKOBOE HE Tpe-
OyeT cBoeil 0cOOEHHOCTH (Be/ib OHO — camoe 00l1iee U3 OOIIMX MOHATHIA) M HAEISETCS 0COo-
OEHHOCTBIO HE MOCPeICTBOM cBoel camocTu. Kpome Toro, eciu Obl ObITHE OCTaBIISIIO Cllell B
4yeM-100, TO 3TO MpHeMIIIoLIee ero cies ObiIo Obl MO0 ero mogobueM, MO0 MPOTHBOIMIO-
JIOXHOCTBIO, HO OBITHE HE UMEET HH MOJ00US, HM MPOTHUBOIOIOKHOCTH (TaMm xe, c. 133).

*! Pimeetcs B By BEIMICYTIOMSHYTOE TIPABHIIO O TOM, UTO MEXKIY OCTABISIOLINM CIej| H
MIPUEMJTIOIMM €ro JIOJDKHO OBITh HEYTO o0liee, HO OJHOBPEMEHHO OHU JIOJDKHBI B YEM-TO
OTJIMYATBCS APYT OT Jpyra (MosiCHeHue aHOHUMHOTO MEPCUICKOT0 MepeBoIYMKa (AaHOHUMHBbIH
nepc. nep., 1. 9)).

Besikoe cyiiee nmeer caMocThb U CTyneHb. Ero caMocTh — €ro McTHHa B aclekTe ee Obl-
THS. BMECTUIIMIIEM TOCIIEAYIOLINX/COMYTCTBYIOMMX UCTUH. CTYNEeHb e COCTOUT M3 MCTHHBI
BeILM, HO HE B aCleKTe ee OTCTpaHeHus (madacappyo), a B aCleKTe YMOIIOCTUTAeMOCTH €e COOT-
HOILIEHHH, COYETAIOIIUX ee M MPOosBIIsiollee ee ObiTHe... Besikas CTyneHb MMeeT CBOH orpejie-
JISIIOIME BO3ACHCTBYS, KOTOPbIE MPOSIBISIIOTCS B € 0O0bEeKTMBUPOBAHHOM OBITUM MOCPEICTBOM
BTOPHYHOM HCTHHBI. Ciie/ibl ATHX ONpPEAEIISIOIMX BO3JEHCTBUI B CAMOCTH UX 00JajaTeNs Ha-
3pIBAKOTCS COCTOAHUAMMU (axean) (Kyuaeu. I nxas an-6aifan, c. 135-136).
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JICHHOMY OBITHIO, BBUJY BBIIICYIIOMSHYTOT'O, HEJB35, TO OOBEKTHBHPYETCS
(= cTaHOBHUTCS SICHOMN) €T0 CONPSKEHHOCTH C OMPEeNeTICHHOW CTYIEeHbI0. A CTy-
TIEHBIO HEOTPAHWIEHHOTO OBITHS ABIACTCS «OOKECTBEHHOCTBY (yayxutiiia)’, u
crepr ! ONMPAIOTCS HA 9Ty CTYNEHb M HA €€ COOTHOIICHHS, MMeHyeMble «[60-
KECTBEHHBIMH| UMeHaMMu». M Bce cTynmeHHn — [TOJIBKO| YMOIIOCTUTaeMBbl; OHH
HE CYHICCTBYIOT KaK HEYTO 00BEKTUBHOE M MCTHHHO YCTAHOBJIEHBI TOJIBKO B
3HaHUH, MOJ00HO 0OBEKTHUBAIIUSIM BO3MOXHBIX [Bellel | mpex/ie uX OKpalliBa-
HUsI BCEOOIIMM CYyIECTBOBaHMEM, B KOTOPOM OHH cOydacTBYIOT. W Bbleymo-
MSHYTOH [yMOIOCTUTaeMOCTBIO| CTYNEHHW OTIMYAIOTCS OT IYyXOB U (OpM —
BeJIb TyXU U (JOPMBIL, B OTIUYHE OT CTYIMEHEH, CYIECTBYIOT B UX OOBEKTUBUPO-
BaHHBIX OHOCTSX, U TaK e [KaK CO CTYNEHSIMH,| OOCTOUT JeNio ¢ IPYTHMH CO-
OTHOWIEHUsIMM — moiMu [3T10]! U ciex ocTaBisieT TOJBKO HEMpPOSBIEHHOE
(6bamumn), XOTs [MHOT/A OCTaBJIEHHE cielal M MPUITUCHIBACTCS MPOSBICHHOMY
BBHJY TTyOWHBI €T0 TalHBI U TPYAHOCTHU €€ MOCTIKEHUs 6e3 [momorn| mposs-
JICHHOTO, OJHAaKO B ICHCTBUTEIBHOCTH OHO CBOJAUTCS K YEMY-TO, [4TO €CTh|
HEMPOSIBIEHHOE ATOTO MPOSIBJICHHOTO WM [HEMPOSBICHHOE] B HEM (TIPOsBIIEH-
HOM. — A1.0.). A noBepiiieHue TaiiHbl OCTABJIEHUS ClieJ]a Mbl YIIOMSHEM B KOHIIE
9TOM KHHTH, B r1aBe o CosepiueHHoM Yenoseke, eciu bor noxxenaer.

U npuumHoii [ocTaBieHus| 60)KECTBEHHOTO ciela JapoBaHHs ObITHUS MHPY
(11021¢d0), KOTOPOE €CTh HCTOUHMK OCTAIBHBIX CIIEIOB , SBIACTCS MOOYKICHHE
(6a‘uc) 6oxecTBEeHHOH JIIOOBHU, ube (M00BU. — f1.0.) omnpejensioliee Bo3Iei-
CTBHE TIPOSIBIICHO BO [BceoOeM| ObITHH, COYETaHHOM C OOBEKTHBALIMSIMH BO3-
MOJKHBIX, O KOTOPBIX pedb BIEPEIH, M 3TO [OCTaBICHHE CIela MMEeT MECTO|
COTJIACHO CTYIEHH GOXKECTBEHHOCTH M COMNACHO €€ COOTHOLICHHAM ', OOBEKTH-
BHPOBAaHHBIM Ha CTYNEHU BO3MOXKHOTO TOCPEACTBOM OOBEKTHBALINI COTBOpPEH-
HBIX [Bellel| B BUIE OTBETBICHWN W OCHOB M [B BHJE| 9aCTHOCTEH W IIETOKYTI-
HOCTeil; BO3IOOIEHHBIM K€ SBIISIETCS COBEPIICHCTBO, HA KOTOPOE M Ha UCTHHY
MO0BY M ee ompeeNstonlee Bo3IeiCTBIE OyIeT yKa3aHo B 0osee oIX0aAIIeM
JUIsl BCErO 3TOr0 MecTe, eciii bor aTtoro noxenaer.

U x uymcny KpaiiHe MoJIe3HbIX, BBUY PACHPOCTPAHEHUs UX OMpPEAEISIOIEro
BO3JIEHCTBHS Ha pasHble BOMPOCHI, U3 YHCIIA TPYIAHO MOCTHTAEMBIX «MaTepei»
BOIMPOCOB, NPaBWJ WCTUHHOTO OCYLIECTBIEHHUS, MOCTUTAEMBIX IOCPEICTBOM
CHSITHSI TTOKpBIBAJIa U CBHUIETEIILCTBOBAHUS, [OTHOCUTCS CIIeIyIOIIee MPaBUiIo: |

3 Mo daunapu, Bce, YTO CYIIECTBYET MOCPEACTBOM CAMOTO ceOsi, 06.1a1aeT GOKeCTBEH-
HOCTBIO (sIBJIsIl€TCS OOrOM) 10 OTHOIIEHHIO KO BCEMY, YTO CYILIECTBYET HOCPEICTBOM JPYToro
(Danapiu, c. 135).

* T.e. Bo3neiicTBus.

%5 T.e. npuunHAMH JApOBAHHs OBITHS MUPY SBISIOTCS: 1) TpeGOBaHHE, KOTOPOE COLEPKHUT
B cebe 00XKECTBEHHOE CaMOpPacKphITHE JI0OBU U 2) TpeOGOBaHHE BOSHUKLIMMH HCTHHAMH OT
HcTrHHOrO, NOCPEACTBOM ONpPEAENSIOLero BO3ASHCTBUS (Xykm) CTPYSILIErocs B HUX cliea
(acap) camopacKpbITHs TI00BH, NPOSIBICHUS X OOBEKTHBALUI U TOTO, B YeM 3aKIIFOYAETCs UX
COBEPILEHCTBO, COMJIACHO MX IMOATOTOBIEHHOCTSM W TNPHUSATHIO UMH CaMOPACKPBITHS OBITHS
(npumeuanue Umikusapu B @anapu, c. 138, npumeu. 4).

%6 T.e. GOIKECTBEHHBIM HMEHAM (Panapy, c. 141).
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€CITH €CTh HEYTO, YETO HE OXBATHIBAIOT HANPABICHHUS, HO YTO MOXET MPOSIBUTh-
Csl B TIPOCTPAHCTBE, M €CIM OHO JIMOO MPOSBISETCS MOCPEICTBOM CaMoro ceds,
1100 ero MPOSBIEHHE 3aBHCUT OT OJHOTO WM HECKOJNBKHX, CIy4ailHbIX eMy
WJIM BHEIIHUX JIJIS HETO YCJIOBHIA, a 3aTeM [eclii] 3To [ero] mposBiieHne TpeOyeT
U BJICYET NPHUCOCAUHEHHUE K HEMY OJHOI'0 MU HECKOJBbKHUX OHMC&HHFI, a OHO
[camo] He TpebyeT HHUYEro W3 3TOro MO CBOEW CaMOCTH, TOTJa HE CIeayeT HU
MMOJIHOCTBIO OTpULIATh 3TH ONHCAHHA OT HEr0 U OYUIIATh €ro OT HUX, U CHUTATh
MX HEBO3MOXKHBIMHU 10 OTHOIIEHHIO K HEMY M HE IpHU3HaBaTh WX, HU 0E30r0BO-
POYHO MpPEIULUPOBaTh UX K HEMY W OBITh HEYMEPEHHBIM B UX COINPSIKEHUH C
HUM — CKopee, [cieyeT rOBOPHUTh, YTO| OHM YTBEP)KIEHBI 32 HUM M OTpHLa-
IOTCSI OT €r0 TIOCPEJICTBOM OJIHOTO MJIM HECKOJIBKHX YCIIOBHH, U B 000MX Cllyda-
X W COTJIaCHO OOOMM TIPEATIONOKEHUSIM OHM — OIMCaHMS €r0 COBEPILCHCTBRA,
a He W3bsHA, BBUAY JOCTOMHCTBA 3aKII0OYaeMOro MMHU B cebe COBEpIIEHCTBA
¥ TIOJTHOTBI OXBATHIBAHMSA M IIHPOTHI, BMECTE C NpEJENbHOI [ero] 4ucToToM’ 1
npocroToid. I apyroe u3 Toro, 4TO OMHUCBHIBAETCS STUMH [Ke| OMHCAHUSIMH, He-
CPaBHMMO C HUM HHU B OTHOCHTEJIbHOM MOPHLAHUU — €CIIH TOro TPeOyIOT He-
KOTOPBIE UJIU BCE U3 TCX OHVIC&HHFI, KOTOPbLIC NPUITUCBIBACT €MY A3BIK IOpHLA-
HHs, — HU B IIOXBAJIC, U COOTHOIICHUEC U CONPAKCHUC OTUX anI/I6yTOB C TaKkoM
CaMOCTbIO, YNH KOTOpOﬁ 61)L]'l YIOMSHYT BbILIC, HE COBNAAACT C UX OTHOLICHHUEM
C T€M, Y4TO OTJIMYAETCSl OT Hee, KaK TO: CAMOCTEH M YCIOBHM, COMYTCTBYIOIINX
3TOMY COMNPSDKEHUI0, KOTOpble HEHaXOAMMBI B cpaBHUBaeMoM [c¢ HumHu|. U ato
MPaBUJIO PaclpoCTpaHsIEeTCsl Ha BCE TO, YTO HE 3aHMMaeT IPOCTPaHCTBA, Oyab
OHO MCTMHHO OCYLIECTBJICHHBIM TOCPEICTBOM CBOEH caMoCTH, Kak VICTWHHBIN
(npeurict OH ¥ TpeBO3HECEH!), MM MOCPENCTBOM IPYroro, Kak aHrelbCKHe
IyXH ¥ IpYTHEe OXyXOTBOPEHHBIE [CYIIHOCTH].

U kT0 y3HAN 3TO NOJ0KEHUE U KOMY OTKPbUIACh €r0 TailHa, TOT y3Hal TallHy
Tex ctuxoB [Kopana] u mpemanmii, KOTOpbIe BHYIIAIOT JIOXKHYIO MBICTH 00 yIIO-
nobneHnu [TBopua TBapu] y ¢1abbIX YMOM, U TIOCTHT [I€HCTBUTENBHO] MOIpazyMe-
BAEMOE HMI, ¥ CIaccs OT HAracTeil [OHOCTOPOHHEro] TONKOBaHMS (ma 6iin)>° 1
ynonoOneHust, M YBHJIEN AeN0 BOOUYMIO, KaK OBbIIIO CKa3aHOo [BBIIIE], BMECTE C HOJI-
HOTOM OUMILEHUS (Mau3ux), U TaKXKe MOCTUT TallHy BOIUIONIEHHS aHTelbCKUX
JyXOB M TO, KakuM o0pazoM ["aBpuusl 1 Muxaui riiakajiy ¥ HeCIId Opy>KUe JUis
OMTBBI, M KaK OHU 00a WJIM OJMH U3 HUX BMEIIAJICS B MaJleWIIel 4acTH 3eMJIH,
Kak TO B KOMHare AUIIY WIM B KAKOM-JTHOO JAPYroM MecTe, U 3TO — BMeECTe ¢
[eanHOZYIIHBIM] cOrNlacueM yCTaHABIMBAIOIIMX UCTUHY YYEHBIX OTHOCHUTEIBHO
TOTO, YTO AHreNIbCKOe YCTpOeHHe He Tpedyer (umTail: He Jomyckaer. — A.9.)
TU1a4a U3BECTHBIM HaM 00pa3oM, M UX COTJIaCHEM OTHOCHTENBHO TOTO, YTO TyXH
HE MPUHAMAIOT MPOCTPAHCTBEHHYIO (OPMY, IPH 3TOM [CUUTAsICh C| HEOOXOIH-

T T.e. ero MpeeIbHON OYMIIEHHOCTBIO OT aTpUOYTOB, YHOAOONSIOMINX €ro MaTepHab-
HOMY TBOPEHHIO.

® TeMH KOpaHHUECKMMHM CTHXaMH M NPEIAHUAMH (Xaaucamu), B KOTOPBIX TBOpEI Kak
Oyaro yrnonobmusieTcst TBapu.

%% ByKB.: BO3BEICHNS K IGPBOOCHOBE.
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MOCTBIO TIPU3HATh, YTO TMPOHUKIINA B KOMHATy AWIIH M B IPYTHE YIOMSIHYTHIE
MecTa — HUCTUHHO ['aBpumiI: BeIp eciii OBl 3TO He OBUIO Tak, TO 3TO IMOBIEKIIO OB
PSI TIOPOYHBIX CIIENCTBUHA, BEIOMBIX [JFOAAM| MPOHHUIATEIBHEIM U OecrpucTpa-
CTHBIM. M 3TO monokeHne ComepKUT B cede ApYyrre BecbMa IIEHHBIE BBITOMBI:
YpE3MEPHOCTE MOI'yII€CTBa M TAMHCTBEHHOCTH HEKOTOPBLIX M3 HUX O6ﬂ3blBaeT
MEHs yMOJI4aTh O HUX; HEKOTOPbIE XK€ JIpyrue sl He YIOMSHYJI, COKPaTuB [CBOIO
pedb] W yIOBJIETBOPHBINUCH MPOOYXAeHUEM (Haxza) mtoaed [IpUCTaabHOTO |
paccMoTpenus (ucmubeap), U3 4uciia OJIarOHPaBHBIX 00KECTBEHHBIX OpaTheB.
U nmpucnyniaics K TOMy HEOOBIKHOBEHHOMY, YTO ThI YCIBIIIMIIb, — ¥ Thl Hali-
Jielllb [B HeM| Haumnoune3Helee 3Hanue. 1 bor Beaer no uctuHHOMy nmyTu!

IMouTtenHbIN pa3ged,
cofepxkamuii B cebe TOHKOe COKPOBEHHOE
[u] MorymecTrBeHHOe 3HAHME

3uaif, yTo VICTUHHBIN eCTh YncTOe OBITHE (a-8Y0XHCYO an-maxg), B KOTOPOM
HET HHUKAKOro pasindus, u [4r0] OH eIMH MCTHHHBIM eIHHCTBOM'’, IIPOTHBO-
Jealed KOTOpoMy HeJsb3sl MPEACTaBUTh [HUKAaKyl0]| MHOXECTBEHHOCTb M HC-
THHHOE OCYIIECTBJICHHE KOTOPOTO B HEM CaMOM M NpEACTaBIEHHE KOTOPOTO
B UCTHHHO OCYIIECTBJIEHHOM [M]| AOCTOBEPHOM 3HAaHUM HE 3aBUCHT OT Mpef-
cTaByieHUs ero (eauHcTBa. — A4.0.) NPOTHBOMNOJO0KHOCTH, — HANPOTUB, OHO
YTBEPKIEHO caMo 1151 ce0sl U caMo ce0sl yTBEPXKAaeT, a He YTBEPKAAeTCs [KeM-
TO ApyruM]. VI MBI TOBOPHM «EOHMHCTBO» paJd OYMIICHHS M IPOCIABICHUS
(magxiim), a He 71t TOTO YTOOBI YKa3aTh HA TIOHATHE EAWHCTBA B TOM BUZE, B KO-
TOPOM OHO TIPECTABIISICTCS TIOKPHITHIM MTOKPBIBAIIOM [HEBEKECTBA] yMaM.

[Tocne TOro Kak THl y3HAI 3T0, MBI TOBOpUM: BoucTHHY, OH (peunct OH!) B
acriekTe CBOEro BBIIIEYKa3aHHOIO €MHCTBA U OTCTPAaHEHHs OT MECT MposiBiie-
HUS M OTIMCAHUM, conpspkeHHBIX ¢ HuM ¢ Touku 3penus mect [Ero] npossnenus
u Ero nposiBieHns: B HUX, HE TIOCTUTAETCs, HE OXBATHIBAETCs, HE MTO3HACTCS, HE
oTpefersieTcsl [HUKaKuM OIpeZeJIeHHeM | W He ONMCHIBAeTCs [HUKAKUM OINHCa-
HHEM]; ¥ BCe, YTO MOCTUTAETCS B OOBEKTHBAIUAX, U [BCE, UTO| CBHIETEILCTBY-
eTcsl, U3 Ynclla COTBOPEHHBIX [Beleii], B KaKoM OBl aclieKTe YeJIOBEK HH MOCTH-
rajg ero ¥ B KakoM Obl MPUCYTCTBUU HU HMEJIO MECTO CBUAETEIbCTBOBAHUE —
KpOME TOCTH)KEHHsI OTCTPaHEHHBIX CMBICJIOB M MCTHH B HNPUCYTCTBHM HX CO-
KpBITOTO, [COBEpIIAIONIETOCs| MyTEM COBJIEUEHHUs MOKphIBaNa (Kawigh), U TO-
3TOMY 1 CKas3all «B 0OBEKTUBAMAX» — TO €CTh BCE, YTO YEJIOBEK MOCTHUTAET BO
BCSIKOM MECTE TPOSIBIICHNS, KAKMM Obl OHO HHU OBIJIO, [€CTh HE YTO MHOE, KaK|
L[BE€Ta, CBETHl U MJIOCKOCTH, pa3HsILUECS MO [CBOEMY| KauecTBy M pa3auyaro-

60 Y
HctuHHOE enuHCTBO (an-6éaxda an-xaxukuiitia) OTIMYAeTCsS OT YHCIEHHOrO eJUHCTBA
(an-saxoa an-‘adaduiitia) TeM, 4TO NEpBOE HUKAK, JAa)Ke B IMPEACTABICHUH, HE NPOTHBOIIO-
CTaBUMO MHOKECTBEHHOCTH, a BTOpoe — npoTuBonocrasumo (Panapi, c. 176).
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myecs 1o [CBoeMy] KOJNIMYECTBY; U MX MOAOOUS MpPOSBISAIOTCA B MHpE BOOOpa-
JKeHUs, [TM00] COEIMHEHHOTO C YCTPOSHHEM YeJIOBEKa, JINOO OTAEIIEHHOTO OT
Hero®! HeKOTOPBIM 06Pa30M, B COOTBETCTBUH C TEM, UTO BOBHE, MJIH C TEM, UbH
0co0M BOBHE; 1 MHOXKECTBEHHOCTh COBOKYITHOCTH BOCIIPUHHMMAETCSI YyBCTBOM,
a €JMHCTBO B HEH IOCTHUraeTcs yMOM, a €ClIM HeT, TO XOTs Obl [MHTYWTHBHO|
npeamnonaraercs. 1 Bce 310 — onpenensione Bo3AHCTBUS OBITHS, NN CKAXH:
¢dopmbl cootHomeHwi [BHyTpu| Ero 3Hanus win Ero arpulyThl, comyTcTBYIO-
mme Emy B acniekte Ero coderanus co BCsAKO# oOBeKTHBaNuUeH, cymei Onaro-
Japs TaiiHe Ero mposiBneHus B Hell, IOCPEACTBOM €€, y Hee U COrJacHo el —
KaK X04ellb, [Tak]| 1 CKaXKH, — HO 3TO He UCTHUHHOE ObITHE. bBITHE 01HO, 1 [OHO]
HE MOCTUTaeTCs MOCPEICTBOM TOr0, YTO IOMHUMO HEro, B TOM acIleKTe, B KOTO-
POM OHO OTJIMYAETCs OT HEro, Kak ObUIO yKa3aHO BBIIIE, TOBOPS, YTO €AMHOE,
MOCTOJIBKY MOCKOJIbKY OHO €IMHOE, HE TMOCTUTaeT MHOKECTBEHHOE, TTOCTOIBKY
MOCKOJIbKY OHO MHOKECTBEHHOE, X HA000POT.

UenoBek BOCHPUHHMAET HE B aCIEKTE CBOEro OBITHSA €OMHBIM HCTHHHBIM
€IMHCTBOM, HAIoa00Me eIMHCTBA OBITHSA, HO B aCIEKTE CBOETO OBITHS MCTHHOM,
ONHUCAaHHON OBITHEM W JKU3HBIO, [CYIIHOCTBIO,| B KOTOPOW 3MKIETCS 3HAHUE U
BOJIS, U B acCIleKTe YCTAHOBJIEHHUS] COOTHOIIEHUS MEXAY HUM (UeTOBEKOM. —
A.2.) u TeM, 4TO OH XOYeT MOCTUTHYTh, BMECTE C YCTPAHEHHEM IPEMSATCTBHH,
MEIIAIIUX BOCIPUATUIO. I OH BOCIPUHHMMAET TO, YTO OH BOCHPHUHUMAET, HE
MHaye KaK B acleKTe CBOeH MHOXKECTBEHHOCTH — a HE B aCleKTe CBOETO €IUH-
CTBa, U TO, B Y€M BOBCE HET MHOKECTBEHHOCTH, HE MOXXET OBITh BOCHPHHATO
KaK TaKOBO€ — U B 3TOM [IOJ0XKEHUHU COAEPIKATCsI| AparolieHHble TailHbI, KO-
TOpBIE I M3JIOXKUI Oosee moapoOHO B cBoel kHUre «CHATHE MOKPOBA PEBHOCTH
¢ Taitusl m3ymnenns» (Kawd camp an-eatipa ‘an cupp an-xaiipa)®, n ecima Bor
MOXEJaeT, B HACTOSIIeH KHUre Takxke OyAeT NMPUBEIEHO TO, YTO JOOABUT HEUTO
K Pa3bsACHEHUIO YIIOMSIHYTOr0 1 000OCHOBaHHOTO [BBILIE].

3areM BepHEMCsl Ha3a, YTOObI 3aBEPIIUTh TO, O YeM Mbl TOBOPWIIY [paHbliie],
n ckaxeM: Obitiie B VctuHHOM ecth cama Ero camocTs, a B TOM, 4TO MOMHMO
Ero, — Heuro n06aBieHHOE K €ro UCTHHE, U UCTHHA BCSIKOTO CYILETO MpPEe/ICTaB-
nsieT coOOl COOTHOILIEHHE €ro NPeIBEeYHONH M BEYHOH OOBEKTHBALMM B 3HAHUU
ero ['ocniona 1 Ha s3bIKe yCTaHABIMBAIOIIUX HCTHHY, U3 uucia Jdojed boxbux,
Ha3bIBACTCSI «YTBEPXKICHHOW OOBEKTHUBALUCH» (‘alin cabuma), a Ha s3bIKE IpPY-

81 CoenmHenHOe (C yCTPOGHHEM HelIOBEeKa MM APYroro BHICLIETO >KHBOTHOIO) BOOGpa-
JKeHue (an-xaian an-mymmacuin) ucye3aeT BMECTe ¢ HCUE3HOBEHHUEM CBOETO HOCHTEIsl, TOria
Kak oTeleHHoe (0T YacTHOW ocoOH) BooOpakeHue (ar-xaiian an-myHgpacun) siBaser coboi ca-
MOCTHOE TPUCYTCTBUE, BEUHO MPUEMJIIOLIEE OTCICHHbIE OT MaTePUH CMbICIbI U JyXH U OTe-
JIECHBAIOIIIEE X COITIACHO UX ONpeNeIoNnM Bo3aeHcTBUIM. CoeIMHEHHOE BOOOpasKeHHE eCTh
Jlylia BKyIe ¢ npucyliei el cuiioi BooOpaskeHHsl, U OHO — 4YacTHLa W/UIKM OTBETBICHUE OTIe-
JICHHOTO (OT YacTHOH OCOOM) LEJOKYMHOrO (=KOCMHYECKOro) BooOpaxenus (cM.. HMown an-
‘Apaou. dyryxar. T. 2, c. 311; cp.: Chittick W.C. The Sufi Path of Knowledge: Ibn al-‘Arabi’s
Metaphysics of Imagination. Albany, NY: SUNY Press, 1989, c. 117).

52 Jra kHura, Cyas 110 BCeMy, yTepsHa.
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rux® — «UTOMHOCTBION (MdXuiia), «He-CYIIIM 3HACMBIMY» (a-Ma TiM an-va ‘Oym),
«YTBEPKICHHOH BeMIbIO» (aw-wuail’ ac-cabum) v TOMY TTOJJOOHEIM.

U ot Uctunnoro (npeunct OH!) B acniekte eauHCTBa Ero OBITHS HE HCXOIUT
[uTo-mubO Apyroe], kpoMe €IMHOTO, BBUIY HEBO3MOXKHOCTH MPOSBICHUS €H-
HBIM 4ero-imbo Jpyroro, KpoMe €AWHOro, — M Mbl Ha3blBaeM 3TO [equHOE]
«BceoOUM OBITHEM (a1-8Y02Cy0 ai- ‘amm), TPOIIMBAEMBIM HaJ OOBEKTHUBAIHS-
MU COTBOPEHHBIX [BeLLEH |» — T€MHU U3 HUX, KOTOPbIE [yXke]| CYyIIeCTBYIOT, U Te-
MU, KOTOpBIC [ellle] He CYIIeCTBYIOT, U3 YHCIa TeX, 3HaHUEe O OBITHH KOTOPBIX
MPeALIECTBYET [ceMy NPOIHMBAHHMIO].

B sToM ObITHH coy4acTBYIOT Bricinee Ilepo, KoTopoe ecTh mepBoe cyliee,
uMeHyemoe Taroke [lepBbiM Pasymom, U mpouue cyiime — U J1eJi0 0OCTOUT He
TaK, KaK YTBEPXKAAIOT JIIOOU YMO3PEHHS (axii dH-HA3ap), TO €CTh (QHIOCO]HI,
W 7S YCTaHABIMBAIOMINX MCTHHY HE CYMIECTBYET HHUYEro Apyroro, kpome Hc-
THHHOTO M MHpa (=3HaemMoro)™, 1 MUp He SB/ISETCA YEeM-TO J0OABICHHBIM [I10
OTHOWIEHUIO K| MCTHHAM, NPEJBEYHO BeAOMBbIM Bory (mpesosnecen Omu!)®,
criepBa He-CyLIMM, KaK Mbl paHee yKa3ajli Ha 3TO, a 3aTe€M OIHMChIBAEMbIM aTpH-
O6yToM OpITHS. M MCTUHBI, B aCIIEKTe UX 3HAEMOCTH (Ma 7iymiitia) U HEOBITHIHO-
cTH (Ma ‘Oymuiitia), COTIACHO BO33PEHUSAM YCTaHABIMBAIOIINX UCTHHY, U3 YHCIa
JOAEW CHATHA MOKpPHIBAlIA, a TakXKe [Troeli| yMo3peHus, He CeTaHbl, n0o cie-
JMaHHOE (Maodoic ‘Yn) — ITO Cyllee, a TO, YTO JINIICHO OBITHS, He SBISETCS Cle-
NaHHBIM (=coTBOpeHHBIM)*’, — a Oy/Ib OHO C/IETIAHHBIM, TO BEUHOE 3HAHHUE MOT-
110 GBI OCTABHTH ClIel B OOBEKTHBAIMH CBOMX MPEIBEUHBIX 3HACMBIX (=00BeEK-
TOB 3HaHWS), HEB3Upasi HA TO YTO OHHM CaMH IO cebe — He-CylIue U yTBep-
XKJIEHBI TOJIBKO B CAMOCTH 3HAmoIero mx. Ecnmm xTo-TO Oyner yTBep»KaaTh WX
(mctuH. — A1.D.) cOenmaHHOCTb (=COTBOPEHHOCTH), TO 3TO [yTBEepXIeHHE| Io-
BJIeUeT MO0 WX PaBCHCTBO 3HAMOMIEMY MX B OBITHHU, THOO [BEIBOJ O TOM, YTO|

% T.e. dprnocodoB 1 MyTAKATIUMOB.

310 yrBepxaeHre KyHaBu Ha mepBblit B3rUisa Kak OyaTo pacxoautces ¢ yueHueMm MOH
‘Apabu o «Tperbeil Bewm» (aui-wiail’ ac-canuc), Ha3biBaeMod UM Tarke «VICTHHON MCTHH»
(xaxuxam an-xaxa'ux), «nepBoMarepueit» (xaiyna), «obnakom» (‘ama’), «mnepemieikom Ie-
pewieiikoB» (bapzax an-b6apasux), «abixaHueMm Munoctusoro» (ragac ap-Paxman) u «Co-
BepLIeHHBIM YenoBekom» (ar-uHcan an-kamun), 1 OHa He SBISETCS HU CYIIECTBYIOIIECH, HUA He
cyuiecTByloleit (cM. moapobHee o Hell B: Myxii ao-un Hon an-‘Apabu. Kutadb unma’ ai-
naBa’up an-uxartuiida // Ibn ‘Arabi. La production des cercles. Edition bilingue, texte arabe
établi par H.S. Nyberg, traduit et présenté par Paul Fenton et Maurice Gloton. Paris: Editions
de I’Eclat, 1996, c. 18-21, u pezmcnosue Mopuca I'totona (ibid., p. XXX—XXXVIII), a Tak-
ke cratbio A.B. CmupHoBa «bor-u-mup u VMicTHHA MCTHH: JIOTMKO-CMBICIIOBOW aHaINW3 OCHO-
BaHUH KoHUenuuu M6 ‘Apabn» // Exeronnuk ncnamckoil punocopun «Umpax». M.: Boc-
TouHas auteparypa, 2012, Ne 3, c. 41-61). Ho, kak mMbI yBuanm aanee (mpu pa3bope Bormpoca
o CosepiuerHHoM Yesnoseke), 3TO He Tak.

5 Pnae roBOpsi, MUp (=3HaeMblil) (‘azam) ecTb He YTO MHOE, KaK COBOKYITHOCTH 3THX
Npe/BeYHO BeAOMbIX MCTHHHOMY MCTHH, WM YTBEP)KACHHBIX 00BbEKTUBALNI (a Uan cabuma).

% T.e. He CTAHOBHMTCS U HE MOXKET CTATh OGBEKTOM BO3ACHCTRHSL.

57 T.e. BO3/ICHCTBOBATE Ha Hee.
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3HAIOIIUH UX ABISETCSI BMECTWIIMIIEM JUTS MIPUSITUS BO3IEHCTBUS, [MCXOAIIEro]
OT €ro caMoro [M HampasJeHHOro| Ha ceOsi caMoro, ¥ COCyIOM IJisi APYroro,
W BCE 3TO JIOKHO, 100 nopo4uT urctoty Ero (mpeunct OH!) npenseyHoro eanH-
CTBa M MOCTAHOBJISIET, YTO MPOJIMBAEMOE ObITHE MOSBISAETCS [KaK aKIMICHIHS |
y [yke] CyIIecTBYIOIIMX — a HEe HEeCYIIECTBYIOIMX — Belleil, 1 Bce 3TO ab-
CypAHO, HOO 3TO — TONyYeHHe [yXKe| MONyudeHHOTO, M B APYTHX ACIEKTax,
MOJAPOOHO yKa3bIBaTh HA KOTOPBIE HET HYX/Ibl, — 1 HOHMH!

TakuM 00pa3oM, YCTaHOBJIEHO, YTO OHH (MCTHHBI. — 4.3.) ¢ TOUKH 3pEHUS
YIOMSIHYTOTO BBILIE HE CIETaHbl U [UTO| HeT ABYX OBITHH, Kak OBbUIO CKa3aHO
BBIIIIC;, HAMIPOTHB, OBITHE — OJHO M OHO OOINee sl HAX BCEX M MOJyYeHO OT
Wctunnoro (npeuuct On!).

3arem. 3T0 eqrHOE OBITHE, IOSBIIIOIIEECS [KaK aKIIUASHIINS| y COTBOPEHHBIX
BO3MOXHBIX, TI0 CBOEH MCTWHE OTJIMYAeTCsl OT HENpPOSBICHHOTO UCTHHHOTO ObI-
T, OT/Ie/IeHHOr0 OT 0OBEKTHBALIA H MECT NPOSIBJIEHHS He MHAYe, KaK MOCPe/l-
CTBOM COOTHOIICHUI (Hucab) W acTeKTOB pacCMOTpeHus (u ‘mubapam), KaK TO
NPOSIBJICHUS, 00BbEKTHUBALIUK, YMHOXEHUS (ma ‘addyo), MOJIy4aeMoro myTeM [ero]
COYETAaHUS [C MeCTaMM IMPOSBICHUS| U NPUATHS [MM] ONpeneNnsiomero Bo3aeH-
CTBHS COydYacTHs [B MecTaxX MpOSBICHUS M OOBEKTHBAIMAX|, M CeMy MOIOOHBIX
oTIpenieNIeHNH, IPUCOSTUHSIONMXCS K HeMy (OBITHI0. — 4.0.) TIocpecTBOM [ero]
CBSI3BIBAHUSA (ma ‘aiiyK) ¢ MECTaMU TposiBiIeHUs. U ucTouHnKoM (tianby ) MecT
NPOSIBIIEHNUS OBITHS ¢ TOUKH 3peHus ero (ObiTHs. — £.0.) coueranus [c MecTamu
NpPOSABJICHUs|, TMPUCYTCTBHEM €ro CaMOPACKPHITUS W NPUBAJIOM (MAH3u1) €ro
00BEeKTUBAIMM U OMYyCKaHus [BHU3] (madannu) sBisercs ynomsinytoe [Ipopo-
kom® (za GmarocmoBur ero Bor u npuBeTcTByeT!) obmako (‘ama’), [KoTopoe
npeacTasisieT coboii] cTtosHKy ['ocropHero HUcnocnanus (mar3iuit), MECTO UC-
TedeHus (Manba ‘ac) MUIIOCTUBOM CaMOCTHOM LIEAPOCTH U3 COKpbIToro OHOCTH
W TIOKpbIBaJla MOTYLIECTBA SIMHOCTH (aHHUlllia), U B 3TOM 00Jlake 0OBEKTHBUPY-
€TCsl CTYNEHb MEPBOT0 MPEABEYHOI0 COKPBITOTO COUTHUS (HUKAX), OTKPBIBAIOLIE-
ro MPUCYTCTBUSI OOXKECTBEHHBIX MMEH ITOCPEJCTBOM IPEIBEYHBIX CAMOCTHBIX
obpamennii (masadacoxicyxam), — W BCKOPE MBI BCKpPOeM sl TeOs medarh
KITI0Ya eTo KIIto4el (xamm mugpmax magpamuxaxy).

58 oy «HETPOSBICHHEIM HCTHHHBIM GBITHEM» (ai-8y0Cy0 an-xaKKk an-6amuH) IMEeTcs B
BUIY €IMHOE CAMOCTHOE CaMOPACKPHITHE (am-maoddxcannu an-axaou az-3ami) Ha CTyHNEHH
nepBoii oowvekTuBaiuu (Panapu, c. 200).

% Peus mger o cnenytomeM xaauce: «Cnpocwin y Ilpopoka: ,,I'ne 6su1 Ham ['ocioas 1o
Toro, kak OH coTBopuI TBaph (xanx)?* U on otBetni: ,,OH Obu1 B [TOHKOM] 0bOnake (‘ama’),
HU HaJl KOTOPBIM, HH MOJi KOTOPBIM He ObLIO [HHKakoro] Bozayxa™» (am-Tupmusu. CyHaH.
Tadeup Cypa 11, 1 (2109); H6n Maosca. Cynan. Myxkannuma 13 (182); Axmao Hén Xanban.
An-Mycnana. 1V, 11, 12). O6 ‘ama’ kak cMMBOJI€ HEOTPaHUUEHHOI'0 BOOOpaxeHUs (ar-xaiian
an-MymnaK) n «MCTHHE, MOCPEJCTBOM KOTOPOI COTBOpEHA BCSIKAs BELUbY (Q1-XAKK an-MAaxXAVK
ouxu kyanu waii’) cM.: Hon an-‘Apabu. ®ytyxar. 2:310-311; 3:443, a taxxe: Chittick W.C.
Sufi Path of Knowledge, c. 125-127.
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W HeorpanndyeHHOe OBITHE — €CITM ThI ypa3syMell 3TO — MOXeT OBITh pac-
CMOTpPEHO B ABYX acmnekTax (u ‘mubapan): B OMHOM — Kak ObITHE, U TOJbKO
[6BITHE], BT 5TO — VICTHHHEIH, U B 3TOM acleKTe, Kak Ha TO OBUIO yKa3aHO paHee,
Yy HEero HeT HM MHOXXECTBEHHOCTH, HU COCTaBJICHHOCTH (mapkub), H1 aTpubyTa
(cugha), Hu ompeneneHus (Ha ‘m), H1 UMEHHU, HA OTIIEYaTKa (=BHELIHEro OIpe-
neneHus) (pacm), HA COOTHOIICHHWS, HU ONPEHEISIONIero BO3IEHCTBHSA, HO
OHO — YHUCTOE OBITHE, U MBI TOBOPUM «OBITHE» [TONBKO] IUIsl MOsSICHeHUs (mag-
XUuM), U 9TO HE €CTb €ro HacTOsIee UMsI — BepHee, ero UMsi eCTh He YTO WHOE,
Kak ero arpuOyT, a ero arpudyT — He YTO MHOE, KaK ero CaMoCTb, €CIH Thl pac-
CMOTpEI €ro [JIOIKHBIM 00pa3oM], a ero COBEpIIEHCTBO — CaMO €r0 CaMOCTHOE
ObITHE, YTBEP)KACHHOE I HETO UM CaMUM, a He [KeM-TO| APYTUM, U €ro KHU3Hb
W €ro MOIIb — HE YTO MHOE, KaK €ro 3HaHWE, a €ro MpeJBeYHOe 3HAaHHE O Be-
1ax — HEe 4TO WHOE, KaK €ro 3HaHHe 0 caMoM ceOe, B TOM CMBICIIE, YTO OH 3Ha-
€T caMoro ce0s MOCPEICTBOM CaMOTo ceOs ¥ 3HAaeT BELIM MOCPEICTBOM CBOETO
3HaHMS O caMoM cebe. B HeM CoeMHSAIOTCS pa3InueHHOCTH, U U3 HETO MOSBIIS-
I0TCSI MHO)KECTBEHHOCTH — OJIHAKO He TaK, YTOObI OHM OXBATWIIM €T0, HIIH YTO-
Obl OH OXBaTHJI WX, WM YTOOBI OHH SIBHJIM €ro M3 MpeALIeCTBYIOIIEH HEerposiB-
JICHHOCTH (=TIIOTa€HHOCTH) (OyM1yH), AIH YTOOBI OH BBIICTHII U SIBHJI MX U3 CeOsl.
EMy npucymie eamHCTBO, KOTOPOE €CTh OOBEKTHUBALNS BCIKOH MHOXKECTBEHHO-
CTH, W TPOCTOTA, KOTOpas eCThb OOBEKTHUBALIUS BCSIKOW COCTABIEHHOCTH, B IO-
CJIEHUH pa3 WiIN B MEPBBIH, M BCE [TO], YTO MPOTUBOPEUMT APYT APYTY, YTBEp-
JK/IEHO 110 OTHOLIEHHIO K HEMY COBEpIIEHHEHWIIUM 00pa3oM. Beskmii, kTo roBo-
put o Hem He nocpencteom Hero unu otpunaer 3a Hum HEYTO COMHUTENBHOE,
nmm orpanmuanBaeT Ero (mpeunct On!) B mocturaemom MM u Bkymaemom Uw,
TOT — HeM, 0€3MOJIBEH, HEBEXKECTBEH U MOPaXeH — JI0 TeX I0p, TI0Ka MOCPe.CT-
BOM Ero He yBUAMT BCSKYIO ITPOTHBOIMOJOXHOCTh B €€ MPOTUBOIOIOKHOCTH —
WM, BEpPHEE, B HEH caMOM, MPH 3TOM pa3inyasi €€ UCTHHY ¥ TO, YTO OTJIMYaeTcs
ot Hee. Ero emuHcTBO — cama Ero mHoxectBeHHOCTH, Ero mpocrora — cama
Ero cocraBnenHocts, Ero nposBieHHOCT — cama Ero HemposiBieHHOCTb, Ero
KoHell — camo Havano Ero. Ero Henmp3st cBecTH K KakoMy-JTHOO MOHATHIO, KaK TO
«EAMHCTBO» WM «ObITHE)», OH He oIpe/iensieTcs HA KaK CBUIETEIbCTBY IO, HHA
KaK CBUJIETENLCTBYEMbIii — HanpoThB, OH BOJIeH ObITh TaKMM, KaK TOBOPHIIOCH
[o HeMm] [BeImie], u mposiBISATECSA Kak XO4eT, He OyAydd OrpaHWYEeHHBIM HU He-
OrpaHUYeHHOCTHI0, HU OrpaHudeHneM, noo OH 001afaeT CMBICIIOM, OXBaThIBaO-
LIMM BCSKYIO OYKBY, U COBEPILEHCTBOM, BMEIAIONIIMM BCSKHH aTpuOyT. YTo
KacaeTcsl BCETO TOTO, Ubsl KPacoTa CKPBITa OT MOKPBITHIX MOKPBIBAIOM, M3-3a
TOTO, YTO WJUTIO30PHO MPEACTABISIETCS] B HEM [[TPUCYTCTBYIOLIIMM], KaKk TO He-
KHif TTOPOK HMIIH HEIOCTATOK, TO, KOT1a OyneT oGHaKeHa ero rolieHs (cdx) ' , Tak

0 T.e. siBieHa ero WCTHHA, JHIIEHHAsT KAKOTO-T100 u3bsiHa. O4eBUIHO, auto3ust Ha 27:44:
«Ei#t 6bu1O CKa3aHO: BOMAM B 3TOT ABOpell. Koraa yBujena oHa ero, To no4jia ero BOJOEMOM U
otkpblia ceou ronenn» (Kopan, nep. I.C. Cabnykosa, Kazaub: LlenTpanbHas tunorpadpus
1907, 1. 2, ¢. 707).
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4yT0 OyJeT MOCTHTHyTa JOCTOBEPHOCTh €ro compsbkeHus ¢ Hum (mpeBo3HeceH
On!), To B HeM Oyzer siByieHa (hopma [ero] coBepIIeHCTBA U OOHAPYIKUTCS, YTO
OHO — ceflajuIe (MaHca) CAMOPACKPHITHS BETNYUS H KPACOTHL.

Jpyrue nMeHa u aTpuOyTHl MHOXeCTBeHHBI B HeMm, [omHOBpeMeHHO mpedbl-
Basi| B cCaMOM €MHCTBE, KOTOpoe — oOBeKTHBaIms Ero, koTopast He O4HIIeHa OT
TOTO, YTO YTBEP)KAEHO [[10 OTHOULIEHHIO K| HEH, U He COKpBITa OT TOr0, YTO OHA
SIBIISIET, YTOOBI YCOBEPIIIEHCTBOBATH ero’". Ero MOKPBIBAJIO, [HETIPUCTYTHAS | cuIa,
CaMOJIOCTATOYHOCTh (=HEHYXIIaeMOCTb) (2aHd’) U CBATOCTb 3aKIIOYAIOTCS B OT-
nmann Ero UCTHHBI OT BCSIKOH BeH, KOTOPast MPOTHUBOJIEKHUT €, M B OTCYTCTBHU
y Hero 3aBucumocTr oT 9ero Ol TO HE OBLIO, U B OTCYTCTBUH Y Hero Hy»nel B
geM ObI To HU ObUTIO Uit yTBepkneHus mis Hero Ero ObiTHs m mpeObIBaHUS.
W HUYTO HE OCYILECTBISIETCSI UICTUHHO HU MOCPENICTBOM ce0si caMoro, HU Mocpe/i-
cTBOM [4ero-nmbo apyroro,] kpome Hero (npeBo3neceH OH!), — 1 MOCTUTHU 3TO!

Ero (mpeBo3necen OH!) SHTHOCTH B 9TOM acleKTe He MOCTUTAIOT YMBI K MBICIIH
1 He OXBATHIBAIOT HAIPABICHHUs M CTOPOHBI; [BHEIIHEE| 3peHHE U [BHYTPEHHS |
MPOHHUIATEIIEHOCTE HE B COCTOSTHAM HH CBUIETENILCTBOBATH Ero, HU mMo3HaBaTh
Ero; On ounmieH oT GpopMalbHBIX H CMBICTIOBEIX OTPaHWYEHUH, YUCT OT MpH-
ATHUSI BCSKOTO MCUYHUCIIEHUs (maKoup), CBI3aHHOTO C KOJMYECTBOM MJIM KadecT-
BOM, MPEBBILIE OXBAThHIBAaHUS MPEANOJIOKEHHEM, TOHUMaHUEM, MOJNaraHueM U
3HaHUeM; coBeplIeHCcTBOM CBoeil [HenmpucTynHO#] cuinbl OH COKPBIT OT BCETO
coTBOpeHHOT0o VM, COBEpIIEHHOTO M HECOBEPIIEHHOTO, ABHKYIIETOCS HABCTpe-
gy EMy B cBOeM mpenmonaranuu (3a ‘m) ¥ oTcTynaromero [B Hem ot Hero]. Bee
ounmienus [Ero ot He mogobaromux EMy| pa3yMoB, ¢ TOYKH 3pEHHS X MBICTH
W TPOHMIATEILHOCTH, CyTh OTPHUIIATENbHBIC CYXICHUS (axkam canbuiiiia), Ko-
TOpble HE MPHUBOJAT K MO3HaHHUIO Ero MCTUHBI, U BMECT€ C TEM OHU — HIKE
Toro, uero Tpedyetr Ero Bennune u [yero] 3acmyxuBaer Ero cBarocts u coep-
IIEHCTBO.

Css3b Ero 3Hanus ¢ MupoM (=3HaeMbIM) OepeT Hadano B caMmoM Ero 3Hanun
o Camom Cebe, 1 3Ta CBA3b MPOSBISAETCS MOCPEICTBOM MPOSBICHUS COOTHOIIIE-
Huii Ero 3Hanus, KoTopele cyTh 3HaeMble MM (=00bexTsl Ero 3Hanus), 1, Bouc-
TUHY, 3Haemoe VM, ¢ Touku 3peHust BceoxBaTHOCTH Ero 3Hanust u 6biTHs Ero
HCTOYHUKOM BCSAKOH Beu, OeckoHeuHo, 1 OH 3HaeT CBOIO caMOCTh U COMMYTCT-
Byfomee Ero caMocTH, U COIMyTCTBYIOIIEE COIMYTCTBYIOIIEMY, COBOKYITHO H IO
OTIENIEHOCTH, CYMMapHO W MOAPOOHO — M TaK A0 OeckoHeuHocTH. M TO, WTO
OH 00BbEKTUBHPYET [BOBHE], MJIM TO, PO 0OBEKTHBALMIO YbeH cTynenn OH 3Ha-
eT [, YTO OHa UMeeT MEeCTO| MpH [HeKoeM| yCJ10131/11/172 WM TpU [TOATOTOBUTEIb-

"' Mo MueHHIO ®aHnapy, TO, YTO YTBEPXKICHO MO OTHOLICHUIO K 0ObekTuBauuu McrunHo-
ro, — umeHa Ero Benuuus (ucma’ oxcananuiiiia), a To, 4To OHa siBnsieT, — uMeHa Ero kpaco-
1ol (ucma’ Oxcamanutiia) (Ganapw, c. 216).

" T.e. 10, 40 OH OOBEKTUBUPYET MPH ONPEACICHHOM YCIOBHH MM PO UbIO LEIOKYII-
Hy!o cTyneHb OH 3HaeT, 4YTO OHa OOBEKTHUBHUPYETCS MPH ONPE/ICICHHOM YCIIOBHH (KaK, HalpH-
Mep, MUTaHKe MICOM, €CJIM CBapuTh ero) (Tam xe, c. 221).



310 Hcnamckuit Mmuctunusm * Caap an-Jlun an-KyHasu

HO#| mpuumHe (cabab)”, OH 3HAET MOCPEACTBOM €ro YCIOBHS, MPHUMHBI U CO-
MyTCTBYIOLIErO, €CIIM OHO '+ omepexaeT Ero 3HaHHe 0 HEM H ero oObeKTHBa-
UM — a eciu HeT, To OH 3HaeT ero nocpeactBom Camoro Cebs (mpeurct On!),
[Tak,] kak moxemnaer, 63 TOro, 4ToObl Ero 3HaHHEe BO30OHOBIISIIOCH, K YTOOBI
B OTHOUICHUH ero (3HaHMA. — A.0.) 00BEKTUBUPOBAINCH HEKasl BEIllb WM He-
KO€ omnpezensomiee Bo3IeiiCTBHE, OTPAaHHIHBAOIIEE €TO.

Ero coBepmenctBo — mocpenctBoM Ero Camoro, m Ero Opite — ak-
TyallbHO, a He IOTEHIIMAIBHO, [ OHO| HEOOXOIMMO, a He BO3MOXHO; OHO (OBI-
THe. — A1.9.) OUMIIEHO OT H3BECTHOIO U3MEHEHHS > U [ePEMEHEI.

Ero He oXxBaThIBalOT BO3HHKILIKE, YTOOBI OHM MOIJIH sBUTH Ero (mpeBo3He-
ced On!) nnu coxpansats Ero [B cebe]; OH He co3maeT ux (BOZHUKIIMX. — A4.3.)
n3-3a HY)XIBl B TOM, 9To Kpome Hero, a Te He co3mator Ero; Bemw cBs3aHBI
¢ HuMm ¢ Touku 3penns Toro, uto oobekTuBupyercs u3 Hero'®, a OH He cBs3aH ¢
HUMH B aCTleKTe WX OTJIMYHS, TOCPEICTBOM UX YMHOXKEHUs, oT Hero; ux OvITHE
(=HaxoauMocTb) /Ui HUX [camuXx] 3aBucHUT OT Hero, OH ke He 3aBUCHUT OT HUX.
ITo Cgoeil uctune OH He HyXKAaeTCss HU B OJHOM BeIlM, [TOrja Kak] Bcskas
Bellb Hyknaetcs B Hem B cBoeM ObiTH. Mexny HuM u BemaMu HeT HUKaKUX
[mpyrux] cooTHomeHwi, KpoMme monedeHus ( ‘uHaia), Kak [yxe] TOBOPHIOCH,
u [Mexay Hum u Bemiamu| HeT [HUKaKOro apyroro| nokpbiBajia, KpoMe HeBee-
HYS, OfleBaHus (manbiic) [IMeH MOMMEHOBAHHBIMU]| M BOOOpPAKEHHsS  , BBHLY
Ero npenenbHoOl 611M30CTH, MPUOIMKEHHOCTH U Ype3MepHocTH Ero cuibl 1 BbI-
cotbl. 1 Ero moneuenue no cBoeil UCTUHE [€CTh HE YTO MHOE, KaK| MPOJIUBAHKE
Ero ObITHiiHOTO cBeTa Ha TO, YTO 3amevyariieHo Ha 3epkane Ero cokpoBeHHOro,
KoTopoe (3epkano. — A.3.) ects cooTtHomenne Ero 3Haemoctu u [KoTopoe]
TOTOBO MPHATH ompezenstomee Bozaeiicteue Ero (mpeso3necen On!) maposa-
HUS OBITHSA W TposiBIIeHHOCTH. C OHOW CTOPOHBI, «HET HUYETO, YTO OBLIO OB
nonob6HbIM EMy» (42:11), ¢ apyroit — «On — Bceecnbimmaniumii, Beepunsammiin»
(42:11).

Korga OH nocTturaercs uiaM CBUAETENBCTBYETCS, WIM oOpamaercs [K KoMy-
10|, mmu [Cam] cTaHOBUTCA OOBEKTOM OOpaIleHHsI, TO 3TO [COBepIIaeTCs| 1o
CHIO CTOPOHY MOKpbIBaia Ero [HempucTynHOM]| cuiibl Ha BBILIEYTIOMSIHYTOU CTY-
nean Ero [MusmocTHBOro| OBIXaHHS MOCPEACTBOM COOTHOIIEHHUs Ero mposBieH-

7 Kax, HampuMep, BO3MOXKHOCTh CBAPHTb MSACO TNPH HAXOX/ICHHH €ro BOIM3M OTHs (TaM
xKe, ¢. 221).

™ YcnoBue unm mpHuMHAa — BepHee, 3HaHHE VICTHHHOrO 06 3TOM YCIOBHM HIH TPH-
YHHE.

”* UMeercs B BHLY M3MeHeHHe (magaiiiiyp), HaGII0AaeMOe B COTBOPEHHBIX BEIAX B Te-
YeHHe OIpe/IeNICHHOr0 Nepuoia BpeMeHH (TaM xe, c. 225).

76 Kak 1o Ero coBeplieHCTBa, YHHbI, acieKTsl 1 aTpuGyTsl (Mmaxi, 1. 48).

Te. WJTIO30PHOTO MPEACTAaBICHHs CaMOMPOSBICHUI U MHOXECTBEHHOCTEH, KOTOpble
He OoJsiee 4eM ObITHIHBIE COOTHOLICHHMS, He 00Jiaaloline pealbHbIM ObITHEM, Kak 4ero-To
JIEHCTBUTENIFHO M CAMOCTOATEBHO cymecTBytomero (Panapy, c. 227).
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HOCTH U OTIPEIeNSIONIEro Bo3IeicTBIsI ETo caMopackphITHS Ha TIpUBAJIe (MaH3u1)
Ero omyckanust [BHE3], B actiekTe coueTaHus Ero moaHoro OBITHS ¢ BO3MOKHBIMHU
[cymHOCTSIMH ] M 03apeHys 00BEeKTUBUPOBAHHBIX CyIInMX Ero ceerom — a He nHa-
ye. 1 korna O (nmpeurict OH!) yKpaakoi BUIUTCSA B 3TOM acriekte, To Ero ObiTre
0OBEKTHBHPYETCS OrPAHHYCHHBIM aTPUOYTAMH °, COMYTCTBYIOIMMH BCAKOH Ca-
MOOOBEKTHBUPYIOLIEHCS BO3MOXKHON OOBEKTUBALINY, [aTpuOyTammu,| KOTOpBIE Ha
caMoM Jielie CyTh COOTHOIIeHHWs Ero 3HaHWA, MO OTAEITFHOCTH M COBOKYITHO,
U [OTpaHUYCHHBIM | TE€M, UTO CIEeIYyeT 3a STHMHU aTpHOyTaMH, IMCHYEMbIM «JHHA-
MI» (wy 'yi), «OCOOSHHOCTAMMWY (Xasac) M «aKUMIACHIMSIMN», U TaKkXkKe [orpaHu-
YeHHBIM| chenamu (acap), COMYTCTBYIOIIMMH OMNPEAESIOIIMM BO3IEHCTBUAM
(axxam) nmenn [Hctunnoro] «Bek» (daxp), IMeHyeMbIM «BpEeMEHaMM» (=«Mo-
MEHTaMW») (aéxkam), W [OTpaHHYEHHBIM TakKe]| «CTYNMEHAMN» (Mapamubd) H
«OOWTAIIAILIAMIDY (Maedmuht).79 Ota 00BeKTHBAS 1 HHANBUAYALUS (Mmaumaxxyc)
HUMEHYETCsI «TBapbioy» (Xxank) M «[Tem, uro| kpome [Hero]» (cusa) — u Bckope ThI
y3Haellb 3Ty TaiiHy, eciu bor moxenaer! — u ona compsraer ¢ Hum (nmpeuncr
On!) Bcakoe onucanue, 1 OH HapuLaeTcs BCSIKMM HMMEHEM, IpPUEMJIET BCSKOe
ompeeNsolee BO3ACHCTBIE, OTPaHUYMBAETCA HA BCAKOW CTyNEHHM BCSIKMM Ha-
gepTaHueM (pacm) ¥ TIOCTHTAETCS BCIKUM BOCTIPHATHEM (Mau ‘ap), Oynb ToO 3pe-
HUE, CIIyX, YM WIH IOHUMaHue (¢haxm) WK Jpyroe opyaue MOCTHKEHUS WIH CU-
J1a, — 3alIOMHH | 3Ha# 310!

OTo [conpsbkeHUe U OMKMcaHue UMeeT MecTo| u3-3a cTpyeHus (capaiian) Ero
(npeBo3Hecen On!) Bo BcakoM Bemu mnocpeacTBoM Ero camocTtHoro caera,
OYMIIIEHHOT'0 OT NIPOOJIeHUs Ha 4acTu (maodacazsa’) N pasaenenus (UHKucam),
W TIpOocavymMBaHus (Xy1y1) B IyXu U Tena — moiimu [cue]! OmHako Bce a10*" —
korma OH 3aX0dYeT W Kak MOXeNaeT, M B KaXIOM MOMEHTE U BO [BCSIKOM|
cocrostand OH TIpHEMJIET 3TH BHIICYIOMSHYTBIE MPOTHBOMOJIOXKHEBIE [ApYyT
Apyry] LenoKymHbie ompejestouue Bo3aeiicTBus® CBOell caMOCTbIO, a He
4eM-TO J0OaBJIEHHBIM [K HeW], U COBOKYIUISeT Jro0ble ABE pa3MuHbIE BELH,
KaK TO «OTCYTCTBYIOLIEE» M «IPUCYTCTBYIOIIEE», U «HUCXOAdlIee» (caoup) u
«Bxozsmee» (6apud); koraa OH MoXKeTaeT, TO SBISIETCS B 000 dopme, a Ko-
rZ1a He ToXkKeNaeT, To ¢popMa He conpsiraercst ¢ Hum.

Ero oObekTHBanus W WHAMBUOYAIHMs TOCpEACTBOM (opM U ommcanue Ero
ux (popm. — A.3.) arpubyramu He NOpouuT coBepiieHcTBa Ero Obitus u Ero
[HenpucTymHOM] cuibl U CBATOCTH; Ero mposiBlIeHHOCTh B Belllax U MPOsBICHHUE
Ero o0BbeKTHBaLMU U OTPAaHUYEHHUS MTOCPEICTBOM HX M UX ONpPEIEIAIONINX BO3-

78 T.e. KaK HEUTO OrPAHHUCHHOE HMH.

" O6uranuie (Magmui) — MECTO WIH TONOXKEHHEe 00BEKTHBALIMH YCTPOCHHIT (CaMo e
ycTpoeHue (Haut’a) — TO, HOCPECTBOM YET0 pacKpBIBAETCs cama Belllb) (TaM xe, c. 234).

%0 T.e. 5T0 caMOPACKPEITHE HCTHHHOTO GHITHS H €I0 COUETAHHE ¢ BO3MOXKHBIME HMEET Me-
cro (Umaxu, 1. 50).

8! HeorpaHHYeHHOCTH W OTPAHMYEHHOCTH, HIIH ¢IMHCTBA M MHOKECTBEHHOCTH, HIH He-
obxoxumoctu 1 Bo3MoxHocTu (Danapi, c. 241).
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neiicTBUil He HecoBMecTUMBI ¢ ETo BBICOTOW M HEOTrpaHWYEHHOCTHIO OTpaHMU-
YeHUsIMU U Ero caMOCTHBIM HEeHY>KIaHHEM BO BCEM TOM, YTO OMKCAHO [aTpuOy-
ToM]| ObITHsI, — HanpotuB, OH (mpeunct OH W TpeBO3HECEH!) COBOKYILISAET:
1) monoGHbIe Ipyr APYrY UCTUHBI, [IPU 3TOM] OTJIMYAIOIIMECs JPYT OT Apyra u
HO3TOMY JpYy’Kalllue APYT C APYTOM, U 2) Te [MCTUHBI ], KOTOpBIE H30eratoT apyT
JIpyTa ¥ SIBHO Pa3IHYaroTCs APYT OT APYra U IMO3TOMY PACXOIATCA MEKIY COOOM.

ocpenctBoM Ero OBITHHHOTO caMOPacKpPBITHS TIPOSBISIOTCS COKPBITHIC
[cymHOCTH] (xaguiitiam) u 01arocIoOBeHUs] HUCXOIAT C COKPBITOIO Ha CBHC-
TenbcTByeMoe B acrniekte Ero umen «IIpoctuparommiiny (6acum) u «Cosnaro-
muiy (Myoou), a yCTpaHEHHUEM OMNpelelstoero Bo3aeiicteus Ero omyckanus
[BHU3] cymiue CKpBIBAIOTCS M YHHUUYTOXKAOTCS mocpeacTBoM Ero mmen «Cxu-
Maromuiy (xkabug) u «Bosppamarommity (my u0). Ecmu OH mpeBo3HOCHTCH,
MOKpBIBasch MOKpbIBaioM CBoel [HenpucTymnHoi| cuibl, Torna O — Ilokpbl-
Barommii(ca) (cagyp),™ a ecnm xoder GbITh 3HAEMBIM, TOrIA OMYCKAETCS H
MPOSIBIISIETCS B TOM, B UeM MOXKeNaeT, Kak noxenaet, ¥ Toraga On — JIro6suii
(8a0yo). 1 mocpencteom t06Bu OH siBisieT [Bemny,] u3-3a Toro uro OH BIIIOO-
nen [B Ce6s]*, u ona (m0608b. — A.3.) sBasier Ero, n mocpenctsom ee [xe],
n3-3a Toro uto OH — BmoOnennsiii 1 Bo3mobnenHsiii, OH BO3BpAIIaeT BCAKYIO
Belb B CBOIO MbIIILY U OAYMHSET ee cuie CBoel Moy u3-3a cuibl Ero nei-
CTBUS M c1a00CTH BO3ICHCTBYIOMIETO. A MECTO MposiBieHus: Ero MorymecTsa u
opyaue Ero mympoctu B Ero neiictBuu mocpenctsom Ero obbuas (cyuna)™,
¥ BMECTUJIMIIE NPOSBICHUS TalHbI CX)KaTUs U IPOCTUPAHUS, IBIEHUS U CKpPbIBa-
HHSI, COKPBITOTO M CBUAETENbCTBYEMOTr0, U [TaifHBI| CHATHS MOKpHIBaNA U [I0-
KPBIBaHHs| MTOKPHIBANOM TOATOTOBHTENBHOM TIPHYMHE 1 (OPMBIS, H TO, TMO-
cpenctBoM dero OH (mpeBo3HeceH OH!) IeHCTBYeT BEHIICYITOMSHYTHIM — a HE
HEOrpaHHYEHHBIM — 06pazoM™’, — 3To ciasubiii [Ipecton. Mostromy OH (mpe-
yuct OH!) cka3zai, B 3Ty TaliHy: «Y KOro €cThb CepAlle WIM KTO BHUMAeT

8 Te. MOKPBIBAIOIMH NCTHHBI U 00BEKTHBAIMH, CKpbIBas ux B CBoem enuncTee (Mmaxw,
1. 51).

5 rosTomy xo4et Buaeth Cedst B acriekTe nposiBieHnss CBOMX UMEH, B 3epKaje MUpa.

8 Anmosust Ha no3aHeamapurckoe (B yacTHocTH, ['azanueBo) yuenue o «boxxbeM 0ObI-
yae» (cyHHam Annax) — HEKOW mapajurme, coriacHo KoTopoid OH TBOPUT M BOCIPOU3BOJIUT
MHp B €ro LEJOKYNHOCTH M YaCTHOCTSX (CTOPOHHHMKH 3TOH TEOPUHM OOBIYHO CCBHUIAINCH HA
cinoBa Kopana: «...B o0br4ae boxxbem Tbl He Haiineus nepemensn (33:62)).

B Te. OTKpOBeHHs B BHJe (HOPM U MOKPBIBAI (JOPM — B CBOIO OUEPE/ib, MPOSIBIISIOIIUX
OTHOUICHUSI My HCTHHAMH U 00’KECTBEHHBIMU HMEHAMH.

% Te. noib3yschk opyaueMm. danapu mosicHseT, yTo AelcTBUsA VMcTHHHOTrO OBIBAIOT IBOS-
KUMH — J100 3aBUCSILIMMHU OT OPYAUsS ACHCTBUS (M 3TO COIJIACHO MPHUCYILEMY COTBOPEHHBIM
cymmM 00BIYat0, MOCPEICTBOM IEMOYKH TOATOTOBUTENBHBIX NMPHYMH W CIEACTBHN), JTHOO
COBepIIaeMbIMU 0e3 MOMOLIM OpyIaus W 0e3 MOCpeJHUYECTBA MOATOTOBUTENBHBIX MPUYUH
(1 3TO AEHCTBUS, cOBepIlIaeMble B acrekTe 0co0oii (00pallleHHOH HermocpeACTBeHHO K VcTuH-
HoMYy) ctopons! Beeil. Co «cinaBHBIM [IpecToaom», ecTeCTBEHHO, CBS3aHbI TOJIBKO JIEHCTBHS
nepsoro Buaa (Paunapu, c. 249).
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cyxoM u cBuaerenbcTByeT» (50:37); «BomcTHHY, Moulb TBoero [ocmoma —
Kpenka; BoucTuHy, OH siBisieT U Bo3BpallaeT [B cokpbiToe]; O — Ilokpbl-
Batouuii [u] JlroOsmmii, Obnanarens ciaaBHoro [Ipecrona, [lemaronimii, 4to
xo4er» (85:12—-16) Ha cTymeHsx HeorpaHW4eHHUs W orpaHudeHus; u Ero (mpe-
Bo3HeceH OH!) cnoBo: «Jlenaromuii To, 4TO X04eT» — OTBET Ha MOJpa3yMeBae-
MBI BOIIPOC, BEIb U3BECTHO, YTO €T0 334aCT BO3PAKAIOIMINH [H| MOKPHITHIN TO-
KpbIBAJIOM [HEBEIEHUS |.



X. Kamuan Mbuimas
(Vnusepcumem Mapmapa, Typyus)

UBH APABH
B «KOMMEHTAPHUH K COPOKA XAIUCAM»
KYHABHA

OpnuM U3 Hanbosee BBIAAIOIIMXCS MPEACTaBUTENCH CBS3BIBAEMOW C MMe-
HeM MOH ApaOu MIKOJIBI MUCTHIIM3MA akOapu, POJOIIKATENIEM €To Jiena SBIIs-
ercst Canp an-/lun Kynasu. KyHaBu co cBOICTBEHHON eMy MaHEPOH U3II0KEHUs
cyhuiickux ue chirpan BaXXHYIO poiib B pacnpocTpaHeHuu yuyenus M6H Apa-
Ou; B 0COOEHHOCTH BEJMK €ro BKJIAJ] B NMPOABM)KCHHUE W yuuTels B AHATO-
muro u Ha Cpennnit Bocrok. Kynasn, 6yayun yuennkom MOH Apabu, pacmpo-
CTPaHMTENIEM €To MJeH M TOJIKOBaTeJIeM €ro NMpPON3BEACHHH, 3aHUMAeT BaXKHOE
MECTO B HCTOPHUH MBICIIH ¥ UCTOpHH cydu3ma B Typuuu.

B Hameit cratbe Oyner yaeneHo BHUMaHue BiusiHuio MIOH Apabu Ha KyHa-
BU U, B 4acTHOCTH, Ha ero «KommeHTapuii k copoka xaaucam». B kauectBe
BCTYIUICHUS! Mbl MPUBEIEM KpaTKUE CBelEHMs O >ku3HM KyHaBW M O JaHHOM
MPOU3BEICHNH, a 3aTeM IepeiineM Kk TeM cienam ydeHus OoH Apabu, koTopbie
OHO HeceT B cebe.

Kpartkas ouorpadus Kynasu

Canp ax-Jlun KynaBu (momHoe ero mmsi — Canp ag-JuH AOy-mp-Maann
Myxamman 6. Mcxak 6. Myxamman 6. FOcyd 6. ‘Ann anb-KyHnasn) Obu1 cbiHOM
Mamxn an-Huna Mcxaka, NOab30BaBLIETOCs] IOYETOM U YBaXKEHUEM CO CTOPO-
HbI paBUTeNel rocygapcra CenbIKyKUA0B AHATONMU U 3aHUMABILEro BbICO-
KO€ TOJIO’KEeHUE MpH ABOpe (00 3TOM TOBOPUT M €ro MovyeTHoe mpo3suiie «Cyi-
Tany»). [1o Bcelr BuaumocTH, netckue roabl Caap an-JIuH mpoBen B J0CTaTKe
1 OJIaroTOJTyIHH.

KynaBwu, kak mpuHATO cuuTaTh, pomuics B 605/1209 r. B ropone Manatbs.
Otenr Kynasu, Mamkn an-/lun Mcxak, ObT APYroM U XOpPOIIUM TIPHUSATEIEM
H6n Apabu. OH CKOHYANICS MPEaNoNIoKUTeNbHO B 615/1219 r., korma KyHasu
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Obu1 emie B 1eTckoM Bo3pacte. KyHaBu ocrancs 6e3 oTLa, a ero MaTh — BIOBOM.
[Mocne cmeptu Myxa math KyHaBu BhIIIa 3aMyx 3a MIOH Apabu. Benenctaue
sToro otHouenust 16 Apabu ¢ KyHaBu ObliM TakMMU ke OJM3KUMH U 3a1y-
IIEBHBIMHU, KaK OTHOIIEHHUS MEXAY OTLIOM U CBIHOM.

bnarogapst Tomy, 4TO OH TIpoucxoAua U3 Ooratoil cembu, KyHaBu cmor mo-
Ty4uTh OJecTsmee oopasoBanue. Ho HaM HHYEro He M3BECTHO O TOM, KTO OBLIH
ero yuurenst moMuMo MO6H Apabu. Tarxoke MBI TOYHO HE MOXKEM CKa3aTbh, B KAKOM
rony Kynasu noznakomuicst ¢ IoH ApaGu, HO B 1F000M Citydae 3TO NPOU30IIO B
nepuoJ npeObiBanus nocnenuero B Manarse (Mexay 615/1218 u 617/1221 rr.).

[Mo3nakomuBiuck ¢ MOH Apabu B Bo3pacTe NecATH-OJWUHHAALATH JIET Ha
cBoeil poaune B Manatbe, KyHaBu oTnpaBuiics Beien 3a HUIM (BO3MOXKHO, BMe-
cre ¢ HUM) B CupHUIO W He pasmydancs ¢ YYuTeldeM [0 MOCICOHHUX AHEH ero
*u3Hu. Bmecte co cBonM mietixom KyHaBu mepeezxan u3 Xaneba B lamack u
JpyTHe TopoJia U Jaxke, Kak HaM M3BECTHO, opraHu3oBan B Jlamacke y4eOHbIH
CKPYKOK» (xanxa).

[Mocne xonunHsl M6H Apadu B 638/1240 r. KyHaBu euie HeKOTOpoe Bpemsi
ocraBaics B [lamacke. B 640/1242 r. on nepebpaicst B Xane0d, oTKyaa Hampa-
BMJICS B XaJDK B Xupka3. Bo3BpaTusiuuch nocne nocemenus Xumxkasa u Erun-
ta, KyHasu obocHoBaics B ropoae KoHbs, roe M octaBajicsi 10 KOHIA CBOMX
nHel. Bo Bpems cBoero npeObBanus B Konbe KyHaBu, mpemnonaBaBmmii xaam-
CBl, BBICTYMaBIINI HA COOpPaHUIX BEPYIOLIMX C MPOMOBEIIMU U HACTABICHUSIMH,
JIOBOJIBHO 4acTo Bcrpeuasncs ¢ Masnanoi Pymu. Ilo npenanuto, Mexxay 3TUMU
JIByMsI «JTFOIBMH JyXa» 3aBA3aJIUCh Y3bl HCKPEHHEH ApYyXKObI, UTO MOATBEPKAA-
eT " (akT 3aBemaHus MaBiaHbl, KOTOPBIN TOXKeTal, YTOOBI 3ayMOKOHHBIE MO-
JIUTBBI HaJl €r0 TeJIOM IpouynTal nMeHHO KyHaBu.

Cam KyHnaBu ckoHwascs Bckope mocie cmeptd Masnansl, B 673/1274 1.,
n Ob11 ToXopoHeH B KoHbe, BO BOpe MATHUYHON MeYeTH, HOCsIIeH ceifuac ero
umsi'. B CBOEM 3aBeIaHHH OH BBIPA3HIT XKeIaHHe ObITh OrPEOEHHBIM PAIOM CO
cBouM nieiixom MIO6H Apabu, HO BBIMIOJIHUTD €T0 MOCJEAHION BOJIIO B CHITY psijia
MIPUYMH OKa3aJI0Ch HEBO3MOKHBIM.

! OtHOCHTETBHO UMEIOLIMXCSl KICTOYHHUKOB, TIOBECTBYIOIIUX O xu3HU KyHaBu, cM.: Sibki.
Tabakatii’s-Safiiyyeti’lkiibra. Misir 1324, t. V, c. 19; Ahmed Efldki. Menéakibu’l-arifin. Nsr.
Tahsin Yazici, Ankara 1961; Nefehatiil’-iins. Trc. Lamii Celebi, istanbul 1279, c. 632-633;
Sa’rdni. et-Tabakatii’l-kiibrd. Musir t., 1, c. 177; Daragsikuh. Sefinetii’l-Evliya. Kampur 1900,
c. 68; Bursali Ismdil Hakk:. Kitabu’l-hitab. stanbul 1256, c. 288-293; Brockelman. GAL., t.1,
c. 585 vd., Suppl. 1, 807 vd.; MLF, 1X, 43; Zehebi. Tezkiretii’l-huffaz. India, 1956, t. IV, c. 1491;
es-Safedi. el-Vafi bi’l-vefeyat. Weisbaden, 1981, t. II, c. 200; Nebhdni. Camiu Keramati’levliya.
Misir 1962, t. 11, c. 222; Giyaseddin Hiiseyni. Habibu’s-siyer. Iran, 1362, t. III, c. 155-156;
Nihat Keklik. “Sadreddin Konevi ve Eserleri”, I.U. Edebiyat Fakiiltesi Sarkiyat Mecmuasi.
Istanbul, 1957, t. (Il) 5. 63-90; Osman Ergin. Sadreddin Konevi’nin Felsefesinde Allah-Kainat
ve Insan. Tstanbul, 1967, c. VII-XXIII; H. Kdmil Yilmaz. Sadreddin Konevi Kirk Hadis Serhi.
Istanbul, 1990; Ekrem Demirli. Sadreddin Konevi’de Bilgi ve Varlik. iz Yaymcilik, Istanbul,
2005; a. mlf., “Sadreddin Konevi”, DI4, XXXV, c. 420-425.
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«apx xaauc ap6a‘un» Caap ag-JAuna Kynasu

KynaBu siBnsetcsa aBTopoM 6oinee necstka Tpakraros. [Ipomssenenue «Illapx
xaauc ap6a‘vH» ObUIO HAMMCAHO MM B TOCIEAHEM IEpHoJe KHU3HU (Toce
656/1258 1.) KaKk MoABEICHNE UTOTOB €r0 MHOTOJIETHETO OTbITa HAa HUBE H3yUe-
HUSI M TIPETIoJaBaHusl XaJMcoB. ABTOpP paccKa3bIBaeT, YTO B3sUICS 3a HaIMCaHHUE
3TOrO TpPyJa MO HACTOSHHUIO CBOMX YYEHHKOB M JApY3ei, KOTOpBIE ITPOCHIN €T
JIaTh TOJIKOBAaHMsI HA HEKOTOPbIE XaNCHI.

Hrine B HalieM Pacnops>KEHUN UMECIOTCA ABa BapHaHTa KOMMEHTapuUA: TEKCT
OJIHOTO M3 HUX OMyOJIMKOBaH, TEKCT BTOPOTO MMEETCS MOKa TOJIBKO B PYKOIHCH.
ITpn cpaBHEHHM NEYAaTHOTO TEKCTa C PYKOIMHMCAMH CTAaHOBHUTCS INOHSTHO, YTO
nepe/ HaMu (paKTHUECKH JIBA PA3HBIX POU3BEICHHS .

Yncitio KOMMEHTHPYEMBIX XaMICOB B PYKOINHUCSX JaHHOTO MPOU3BEACHUS He
JIOXO/UT /10 copoka (24 u 29 XaanucoB), 4TO MOTJIO OOBSICHATHCS JBYMS PUYU-
HaMmH: 1) aBTOp, MPUCTYNHBIINI K COCTABIEHUIO KOMMEHTapUs y)Ke B MPEKJIOH-
HBIX TOJaX, He yCIesl 3aBeplIuTh paboTy Haj MPOU3BEACHHEM; 2) Ha3BaHHE
«KomMeHTapuii k copoka xagucam» He MoJApa3yMeBaeT TOTO, YTO KOJINYECTBO
XaJliCOB B JICHCTBUTENBHOCTH JIOJDKHO OBIIO PaBHATHCS copoka. Bo3moxHO,
KyHaBu B peincioBum K CBOEMY TBOPEHHIO HAMEKAeT KaK pa3 Ha BTOPOE 00b-
SICHEHUe, MCIONb3ys BeIpaxkeHue «byker n3 xaamcos». Bee xagucel U3 3Toro
coOpaHus (MX 4UCIIO B pyKonucsx Tpyna KyHaBu He mpeBbllaeT ABagLaTH Jie-
BSATH) HAXOJST MOATBEPKACHUE B MPU3HAHHBIX MCTOYHMKAX, YTO JIMIIHUI pa3
CBUJIETENBCTBYET O IyOOKHNX Mo3HaHusX KyHaBu B 3T0i oOnacTy.

Kynaswu, cienyst myrem cBoero Yuurens M6 Apadbu, ciocoOcTBOBaN pa3Bu-
THIO HOBOHM IKOJBI KOMMEHTHPOBaHHS XaJHCOB, OCHOBBIBABIIEHCS Ha TaKWX
TOHKHX TOHSATHIX CY(GUICKOH MEHTAIBHOCTH, KaK «CYIIECTBOBaHUEY (8)02icy0),
«uepapxus cymero» (mMapamub-u yoxicyo) U «MUCTHYECKOE MO3HAHUe» (Ma ‘pu-
¢a). Ero npencraBieHrs o cylieM NPUBJICKIM K ce0e BHUMaHHE HEKOTOPBIX
YUEHBIX-00TOCIIOBOB M CTAJIN MIPEJMETOM MX KPUTHKH.

Mo>xHO cKazaTb, 4T0, XOTsI KyHaBM 1 ocTaercst BepeH «BHEITHEMY» CMBICITY
XaJlCOB, OH JIOOHT TOTPYKaThCsl B COKPOBEHHBIE 3HAUEHMSI, TPUBOJUTEH TaKHe
TOJIKOBaHHs, KOTOPbIE OCHOBBIBAIOTCS HAa MEOWTAllMd M OTKPOBEHWUH (MyKa-
wagha).

KyHaBu 1151 moATBEpKAEHUA M apryMEHTAlM CBOMX TOJKOBAaHMH K KOM-
MEHTUpPYeMBIM UM 29 xaaucaMm uumtupyer 72 ailara Kopana u eme 80 npyrux
XaIucoB. DTH HUQPHI CIyXaT NOKa3aTeJIbCTBOM €ro 3PyIUIMU B YKa3aHHOW

cepe.

? o moBoxy pykomuceit «lllapx xamuc apGauny» B cTaMOyTbCKHX GHONMOTEKAX ¥ 0bIeit
xapaktepuctuku npousseaeHus cM.: Kamil Yilmaz’in H. “Sadreddin Konevi’nin Hadis Er-
bain Serhi” adli I. Konevi Sempozyumuna sunulan tebligi, Sel¢uk Universitesi Selcuk Dergisi,
sy. IV, Konya 1989, c. 17-36.
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Oopa3 0H Apadn
B «Illapx xaauc ap6a‘un»

N6H Apabu, 6e3yCIIOBHO, CaMbIi BBITAFOIIUICS MPEICTABUTENb CY(DUHCKON
MBICJIU BO Bce BpemeHa. Camble 3HaMEHHTHIE ero TBopeHHs — «Dycyc aib-
xukam» U «DyTyXxar ane-mMakkuitiia». «Pycyc anb-XxuKam» paccKas3bIBaeT O CTY-
HEeHSX OBITHS U CYLIEro U COCTOUT M3 27 paszuenoB («reMm» — ¢gacc), 0003Ha-
YeHHBIX UMeHaMu 27 mpopokoB. B aTom mpousseneHnn MOon Apabu He ymoT-
pebmsier TepMUH 8axdam-u 8y0xcyo, OTHAKO B HEM 3aJI0)KEHBI OCHOBBI TOTO
MHPOBO33pEHHsI, KOTOPOE BIOCIEACTBIN OYIET CBS3aHO C 3TUM IOHATHEM. B Hem
pacKpbIBatOTCSl Takue NMpUHLMIEI yueHus 1OH Apabu, kak «abcomoTHoe Obl-
THE» (Mymaak 6yodxcyo), «ucTuHa Myxammana» (xaxuxam-u Myxammaouiiiia),
«YTBEpXKJECHHbIE BOIUIOMICHHOCTH» (a ‘Uan-u cabuma). CI0XXHOCTb TEMaTUKU
U TPYIHOCTb NMOHMMAHUS Psila MECT BBI3BAIM K XHU3HU OONBIIOE KOIMYECTBO
TonkoBaHUU K «Dycyc». KyHaBu U B 5TOM OTHOIICHHWH CTaJl 3a9WHATEIEM IMTyTH,
JMYHO HamWcaB KOMMeHTapuil Ha «Dycyc aimb-XxMKam» I0Jl Ha3BaHHEM «allb-
Oykyk». Jlpyroii kOMMeHTapuil oH mopyuun Hamnucatb Myaitilany an-Jluny
Joxannu. DTy Tpaauuuio B qanbHeimem npogoixunn Ca‘un ag-un @apraunuy,
Hasyn Kaiicapu, banp an-/litn Cumasi, ‘Abnynnax Wnaxu, ‘A6aymiax bocHa-
B, Ocman Paznn.

Canp an-/lun KyHaBun OgHMM M3 MEPBBIX JOCTHI HAWITYYIIETO ITOHMMAaHUS
uneit o Apabu 1 moToMy TIpeycIien B UX TOIKOBaHUH. Bo Bcex cBOMX TBOpe-
HUSIX (M mpexnae Bcero B KomMmeHTapun Ha «@Dycyc») KyHaBu crapaics nepe-
natb B3rsabl IOH Apabu. HecMoTpsi Ha nmpucCyTCTBHE HEKOTOPBIX BBIPaXKEHU,
KOTOpbIE CKOpee 3aTEeMHsUTM MOHMMaHue Mbiciu MO6H Apabu (HamomoOue BbI-
PaXKeHMsI 8aKu ‘a eupughm — «CXBaTbIBaHWE COOBITHS»), KyHaBU MpUHAAIEKUT
ocoboe mecTo B mo3HaHWM yueHus MOH Apabu. U B «KoMMeHTapuu kK copoka
xanucam», U B Apyrux Tpyzaax KyHaBH HOCTOSIHHO NPHMBOIUT BBIIEPXKKH U3
npousBeneHni Benukoro weiixa (watix-u axbap), T.e. NoH Apabu, u oTcbinaer
K HUM 4YHTaress. DTO €CTECTBEHHO JUIsl MPEICTaBUTENs LIKOJIbI MUCTHUIM3MA
ak0apu, MIOYIIEro TeM e IyTeM, YTO U ero Y YHuTelb.

bonee mpucranbHo BcmaTpuBasich B «KomMMeHTapuil K copoka Xxaaucamy»
KynaBu, Mbl MOXeM OOHApy’KHTb, YTO OH OyKBaJIbHO «OKpAlIeH B TOHA) yue-
Hus M6H Apabu. TonkoBanus k xagucaM KyHaBU MCXOIAT W3 MPEICTABICHUH
0 gaxdam-u y02cy0 M 00 abCONIOTHOM OBITHM; OH TO M JeNo oOpamiaercs
K COKPOBEHHOMY BHYTPEHHEMY CMBICIY Uil OOBSICHEHHs] T€X WIIM MHBIX XaJH-
coB. KyHaBu yacto ynomuHaeT B 3ToM npousBeneHnH MIOH Apabu, TO Ha3bIBas
ero «Mmam», «Illeitx», «nam leix», To NpsMO O UMEHH, TO MPUBOJS Ha3Ba-
HUSI HEKOTOPBIX €ro MPOU3BEICHHH.

Hutater u3 TBopeHmit IOH Apabu MOXHO CrpyNITUPOBaTh MO ABYMS 0OJb-
MU pyOpukamu: 1) abcomoTHOE OBITHE W CTENEHU (CTYNEHH) CyIero/xada-
pam-u xamc 1 2) ma ‘pugham/no3HaHUE U YTH MO3HAHMS.
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A. Abcontomnoe 6vimue u cmynenu cyuiezo

OCHOBHBIE COCTABIISIIOIINE TEOPUH 8axdam-u 8yoxcyod, padpadbotannoir oH
Apabu, — 3T0 uaen abCoOMTHOTo ObITH (CYLECTBOBAaHMS), CTyMEHEH cyliero,
UCTHHBI MyXaMMazia ¥ YCTOHUYMBBIX CYIIHOCTEH («yTBEp)KICHHBIX BOIIOIIEH-
HoOCcTei» — ‘atian-u cabuma). CTyNeHH CyIIero MOJpPa3[elisIoTCs CO BPEMEH
N6H Apabu nubo Ha yeTsIpe, 100 Ha MATh, TMO0 Ha ceMb pa3psaoB. Yaiue Bce-
ro BCTPEYAIOTCS CeMUpaspsaHas M IsATUpaspsnHas kinaccupuxanuu. B cemu-
paspsigHON KiaccHDUKALK UMEIOTCS CIEeoYIOLIHe oaApa3aeIeHHs:

1) cTyneHp «HEHpPOSIBICHHOCTHY (1d-ma ‘atiyH), «aObCOMOTHOCTI» (umiak)
U «UUCTOW caMocTu» (3am-u 6axm), T.e. CTyNeHb €JUHCTBEHHOCTHU (axa-
outiam);

2) nepBoe MposBIeHue (ma ‘atitiyn-u aesaiv), CTyNeHb €IUHCTBA (8axoam)
i MyxaMmazioBOi UCTHUHBIL;

3) BTOpOe mTposBIeHHUE (ma ‘atiiiyH-u cauu), CTYIEHb «EIMHCTBEHHOCTH»
(8axuodutiam) VK 9e€I0OBEYCCKON UCTHHEI (XaKUKAM-U UHCAHUNNA);

4) cryneHs nyxoB (Mapmaba-iiu apeay);

5) mup 06pazoB ( ‘aram-u mucanv);

6) mup ten (‘aram-u adxccam) UM MUP CBUAETENbCTBA (‘aram-u waxaoam);,

7) coBepIIEHHBIN YeNOBEK (UHCAH-U KAMUTD).

Hexotopeie nckarenn VICTHHBI COGIUHSIOT BMECTE BTOPYIO U TPETHIO CTY-
MIeHM, a TaKXKe MIECTYI0 CTYNEeHb C CeIbMOM, CO31aBasi TAKAM 00pa3oM ISATHPa3-
psnHyto Kinaccudukanuio. Jpyrue BMeCTo 3TOro NpUBOAST KIacCU(DUKALNIO U3
YeThIpeX pa3psaoB — MHUP O0XKECTBEHHOCTH (1dxym), MHp TOCoAcTBa (doca-
bapym), MUp IyXOB (Manaxym) 1 MUP 4elloBeUeCKuil (Hdcym).

KyHaBu OBIT CTOPOHHUKOM MSATHYACTHOM CHCTEMBI, KOTOPYIO OH UMEHOBAJ
xagapam-u xamc. Ccpiasich Ha IBAALATH TEPBBIA XaIUC, OH IPUBOIUT CO CIOB
UoH Apabu TepMuH Mmagamux-u caedwil, TOSCHSA, YTO MM OOO3HAYEHBI
ymmaxam-u acmda («MaTepyd UMEH»), U 3aTeM PacCKa3blBaeT O ISITH CTYIHEHSX
cymiero. B aroii naTnyacTHON KiaccupUKauu xagpam-u 2ailh — 3TO CTYIEHb,
OXBaThIBAIOIAsi MMEHAa M KauyecTBa BMeCTe C aOCTPaKTHBIMH (Mydacappal)
CMBICIIaMu, ouepunBaemas Haykoi 00 MctuHe. Ha mpoTHBOMOI0KHOM KOHIIE OT
Hee HaXOIWTCS YyBCTBEHHBIM MHp — ‘aram-u wiaxaoam. Ilocpenunae, MexmIy
HUMH PaCIIONIOKEHA CTOSHKA (Makam) cepeluHBI (6acam), oblamaromas CBOM-
CTBaMH COBEPILEHHOTO YeloBeka. MexX Iy MUPOM CEpPEUHBI U CKPBITHIM MUPOM
(‘anam-u zaiib) uMeeTcs Takxke CTyNeHb MUpa AYXOB (‘aram-u apeay), bomee
TECHO CBSI3aHHAS CO CKPBITBIM MHPOM>. MexkIy MHPOM CEpeIHHBI H MHPOM
CBHJIETEJICTBA JIGKUT MHUP BOOOpaKEHUS (Xailans), UMEIONUi 0ojiee TECHYIO
CBSI3b C MHPOM CBHJETENbCTBA. [10 CyTH, BCEe CTYNEHHU CYIIETO, OTHOCSIIUECS

3 Kémil Yilmaz H. Tasavvufl Hadis Serhleri ve Konevi’nin Serh Hadis Erbain’i. Istanbul,
1990, c. 93-95.
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K McTrHe M MHpY, BKIIOYEHBI B COCTaB 3THX MATH noapasaeneHui. CtyneHu
cymero, HasbiBaeMble KyHaBu xadapam-u xamc, MOTYT OBITH pPacriojIOKeHBI
B TAKOM MOpsIIKE:

1. «AGCOTIOTHOE COKPBITHE» (MymIaK 2aiib) — 3TO CTYyIEHb, BKIIOYAIOIIAT
B ce0s abCTpaKTHBIE CMBICIBI, COCTOSIIIME U3 BOIUIOLIEHHOCTEH/00BEKTH-
Bauui (a 7an) ¥ UCTHH, ¥ 00pa3bl Belllel, KAKUMH OHU MPEACTAIOT B 3Ha-
Huu VcThHBIL.

2. MyxaMMazoBa UCTHHA — 3TO IEpBasi CTYNEeHb HUCXOXIEHUs AOCOIIOT-
HOTO OBbITHS. DTO €CTh YesloBeYecKasl NCTHHA, O3Havaromas MposiBICHNE
60’KeCTBEHHOTO COBEpPIICHCTBA, HA3BIBAEMOTO axaduiiam-u 0xcam ‘1 co-
crosiero B cozepuanun Mcrunoit Camoit Ce0st.

3. Mup nyxoB. [TockoibKy B HE€papXUH CYIIEro MUP AyXOB UAET Mpexe Te-
JIECHOTO MHUpa, TO U yIpaBlieHHe HaJ TeJaMU Taioke ObUTO MmepemaHo Ioy-
xaM. Tema — CIIO)XKHOCOCTaBHBIE, TyXH (IyIIN) — MPOCTHIE.

4. Mup monobust (‘aram-u mucanv) — 3TO Tepelieek (bapzax) MeXIy MU-
POM IyXOB M MHPOM CBHJETeNbCTBa. Ha 310 cTynenu abcomoTHOE ObI-
THE CTAHOBUTCS 3pUMBIM MPOSIBIEHUEM. Y HEro €CTb JBE CTOPOHBI, OHA
M3 KOTOPBIX oOpalleHa Ha MUp JyXOB, a Ipyrasi — Ha MHpP CBU/IETEJIbCTBA.

5. CtymeHb MHpa CBHIETENBCTBA M COBEPLICHHOTO YelloBeKa. JTa CTYNeHb
pacroioxeHa B TOUYKe, IPSMO MPOTHBOIOJIOKHOH CKPBITOMY MHPY, M OHa
MPUCYIA COBEPIICHHOMY 4YE€JIOBEKY, HAa3bIBAEMOMY TaK)K€ UyBCTBEHHBIM
mupom®.

B xommenTapuu Ha cemHaauateii xamuc KyHnaBu, TpakTys Benunuaiimee
WNwms (ucm-u a‘3am), ynomunaer Mo Apabu 1ol MOYETHBIM MPO3BUIIEM «HAII
[eiix, coBepieHHBIH MiMam» 1 TakXKe JTaeT CBEACHUS O CTYIEHSIX OBITHA H CY-
IIEro; OH TOBOPHT, YTO 00XKECTBEHHbIE MMEHA MMEIOT Pa3lUYHbIE CTEIIEHH B
3aBHCHUMOCTH OT UX CONPSDKEHUH (udagpam), cooTHeCEHHOCTeH (Hucab), aTpu-
OyroB m neiictBuit. Kmaccuuuupysi 00XeCTBEHHBIE MMEHA, OH YIIOMHHAET
0 TOH MX COCTaBIISIIOIIEH, KOTOpasi He TepeJaeTcst B MPOW3HOIIEHUN U Ha MHCh-
Me 1 KoTopast B KopaHe HOCUT Ha3BaHUE Ma@amuxy-ib-2aii6/KI0uu COKPBITOrO
(mogpazymeBaercs crnemyronmid aiiat: «Kimoun ot ckpbeiToro Haxonsarcs y Hero
[, Annaxa], 1 HUKTO He 3HAaeT O HHUX, KpoMe Hero»’). CornacHo KynaBu, no-
CKOJIbKY MeXIy OOXeCTBEHHbIMH HMEHaMH U MHUPOM HAaJIU4YeCTBYET BO3BbI-
IIEHHas CBS3b, TO, KOTJa MBI BE/IeM pedb O MHpPE, Ha CAMOM JeJie MBI TOBOPHM
00 dMaHauusAX M MPOsIBICHUAX 00XKeCTBEeHHBIX UMeH. 160 GojkecTBEHHbIE NMe-
Ha — 5TO MECTa SMAHALMHA U TPOsIBIeHNs Mupa BpiTus’,

[Mepeuncnup paznuuHbie 0OXKECTBEHHbIE UMEHA B pa3roBope o mupe, KyHa-
BU mpuBOAHUT MBI MOH Apabu mo moBoxmy mmeH Xaui (XKusoit) u Kautiym

* Sadreddin Konevi. Serh Hadis Erbain. Nsr. H. Kamil Yilmaz. Istanbul, 1990. C. 94.
’ Kopas, 6:59.
8 Sadreddin Konevi. Serh Hadis Erbain, c. 67.
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(ITpebrBarommit). «Ham Illeiix, coBepmennsnii ImaM (ma Oyner HOBOJEH MM
Annax!) oneHuBaeT uMs Xaiii, IPOU3BOAHOE OT mpu3Haka Pa ‘anv (JelicTByto-
LIUi1), U TOBOPUT, YTO Y UMEH UMEeTCsS UX YCJIOBHE YCTOMUMBOCTH U IOCTOBEP-
HOCTU COOTHOILIEHUs ¢ VICTHUHOHN, U C TOYKHU 3pEHUs] OCYUIECTBIEHUS 3TOrO
YCIIOBHSI OH Ha3bIBaeT MMeHa Xaui W Kaiiliiym MMEHaMH, COCTaBICHHBIMU M3
JIBYX, M YKa3bIBa€T, 4YTO OHU SBJISAIOTCS yacTsMU Benuuaiimero iMenu no npu-
YHHE BCEOOIIHOCTH Bo3aeicTBusa cero Mmenn. Kak cioBa coCTOSAT M3 OTHEIB-
HBIX OyKB, Tak 1 Benuuaiimee MMs o6pasyercs u3 Heckonpkux uMen . Y KyHa-
BH, TaK ke Kak U y IOH ApaOu, 00bIIOe MECTO YAEseTCs BeChMa OpUTrHHAIb-
HBIM CBeJIeHUsIM 0 MecTe OykB W cioB B mupe Cymiero. Bo MHorux mecrax
«Dytyxat» Benukuii [lleiix BecbMa MopoOHO pacpoCTpaHsIeTCs O 3HAYCHUAX
6ykB i cios®. Kak BrmHO, KyHaBy M31aran MbICIH O GBITHH B TIOHATHSAX CBOETO
VYuurens, ¥ OH caM yKa3bIBaeT Ha 3TO, YIOTPeOIsss B CBOEM COYMHEHHUH Te JKe
caMble CIIOBa, KOTOPBIE MCIIOJIE30BAI €70 Y YUTENb.

B TonkoBaHuM Ha nBaguaTh NepBbli xaauc KyHaBu cHOBa 3aUMCTBYET IO-
noxenus: coero lleiixa mo moBony cyuiero U uepapxuu, TOYHO yKasbiBas Ha-
3BaHME KHUTH M pasJliena, OTKYy/Aa B3SAThl 3TH LUTaThl. Paccka3biBas O HUCXOXK-
neann uMeHn «['ocmonp» (Pa66) W OTpakeHWHW €ro B 3epKaje >MaHaIH, OH
MPUBOAUT LUTATy U3 reMMbl «McMamm» u3 «Dycyc amb-XxuKam» CIeIYyIOMEero
conepxanust: «O0pamasce Kk TalilHaM MecTonpeObBaHus (cTossHKN) HOpaxuma,
KaK y>Ke TOBOPHJIOCH, JloM OnaroycTpoeHHbIi (baum-u ma myp) — 3TO MeCTOo-
HaXOXKACeHUEe UMeHU Pab6. YMmonocturaeMocts uMenu Pa66 — cpennss. Ce-
penviHy e s oXapaKTepu30oBai Kak ,,IEPexX0IHOCTh , KakK ,,MOCT*. 160, KaK MBI
CKa3aJy, 3TO 00IIas CTereHb (CTYMEeHb) MEXIY TEM, KTO IIPHHUMAET, U TeM, KTO
He MO/IBEP/KEH BOSHUKHOBEHHIO M PA3I0KEHHION .

b. ITo3nanue (ma‘pugpam) u nymu nosnanus

B ob6nactu cyduiickoil MbIciu Haubojee BaKHAs TeMa Ui Pa3MbIIILIe-
HHUI — 3TO Cylliee, Ha BTOPOM MecTe — IOo3HaHKe. VICTOUHUK cyuiicKkoro 3Ha-
HUSl — 3TO OTKPOBEHHUE (Kauigh) M HEOMOCPEIOBAHHOE 3HAHUE ( UIM-U JAOYHIUL).
B cBs3u ¢ aTHM 00pamiaroT Ha ce0s BHUMaHUE OLEHKH, JaHHbIE 110 3TUM BOIIPO-
cam KyHaBu B «KoMMeHTapuu K COpoka XaJucam»», B 0COOEHHOCTH IO BOMPOCY
CHa Kak criocoba nosyudeHus 3HaHusl. HekoTopble M3 3THX OLIEHOK CXOIATCS
¢ oOuenpuHATEIMUA B CY(UICKOM cpejie, APYrue ke OCHOBAHbI Ha DIIEMEHTaX,
HE MOoJIB3yIoUMXcsl 00ImuM npu3HaHueM. Maito toro uro KyHaBu paccmarpuBa-
€T COH KaK MCTOYHHK TIOTIOJIHEHHUS! 3HaHMs, OH Ja)ke MPH3HAeT BO3MOXKHOCTB
BCTpeun Bo cHe ¢ [Ipopokom ucinaMa M mojydeHus U3 ero yCT TOro WM MHOTO
xajuca.

" Tam xe, c. 70.
8 jbn Arabi. El-Fatthati’l-mekkiyye. Trc: Ekrem Demirli, [stanbul 2006, 1, ¢. 157-211.
? Sadreddin Konevi. Serh Hadis Erbain, c. 91.
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B TomkoBaHMM Ha IBaAlATH BTOPOH Xaanc O0COOEHHO MHOTO TOBOPHTCS
0 proOpeTeHNH 3HAHUS IMOCPEJICTBOM CHA M O BOBMOXKHOCTH YCTaHOBHUTH KOH-
TaKT C APYTUMH JIIOJbMU C MOMOILBI0 CHOBUJIeHUs. KyHaBu paccyxaaer o ToM,
YTO JJi1 MPOPOKOB, CBSITBIX U COBEPUIEHHBIX JIIOJIEH, TECHO CBS3aHHBIX JAPYT
C IPYroM Ha CTYMEHAX aTpuOyToB, AEUCTBHIA, COCTOSHUMN, CTETIEHH U TUYHOCTH,
BO3MOXHO YCTaHOBJIEHUE 1yXOBHOI'O KOHTAKTa, U YKa3bIBAET, YTO ITOT KOHTAKT
MPOUCXOIUT, KOTJIa OHH BCTPEUAIOTCS IPYT C IPYTOM «IHOO B COCTOSIHUHM MEXK-
Iy CHOM U OopCcTBOBaHMEM, JINOO Bo cHe». Kpome Toro, KyHaBu pacckasbiBaer,
YTO OH OBUI CBUJETENIEM HaJMuYUs Takoi ocobeHHoctH U y ero llleiixa, NoH
Apabu, a Takke HaOIIOAAN 3TO M 'y APYTUX Jrojei; u uto ero Llleiix mor BcTpe-
4aThCsl C MPOPOKAMU, CBATHIMU M IPYTUMH COBEPIIICHHBIMU JIIOJBMH TPEMS pa3-
JUYHBIMHA CIIOCOOaMH:

1. Bo3:xxenaB HHCXOXIEHHUsS JyXOBHOM CYIIIHOCTH YelOBEKa, y3peTh €ro B
YyBCTBEHHOM, MaTepHaIbHOM 0o0pase, Oynro ObI BO IUIOTH M KPOBH, TOU-
HO TaKMM K€, KaKUM OH OBIJI [P JKU3HHM, TO €CTb B ITOJHOM MOJOONH.

2. IToBcTpeyartscest ¢ KeM-JIN00 B CHOBHCHHUH.

3. OcBoOOAMBIINCE OT TEIECHOH 000J0UKH, y3peTb KOro-mubo B cosepla-
HHUU Ha CTYNICHU OYyLIN.

KynaBu cumraer 311 cBoiicTBa cBoero llleiixa nokas3aTrenbCTBOM TOTO, YTO
TOT SIBJIACTCS TOJHONPABHBIM HaciegHUKOM [Ipopoka, u B CBOMX Tpylax HEOJ-
HOKpaTHO 3asiBisieT: «B cienyromux cinoBax BceeBbimiHero 3akirouaercst mon-
TBepxkJeHue ceMy Qakry: ,,Crpocu y Tex, koro Mbl nocsuiaiy ao Tedst/ y mpo-
pokos!“'’. Bexb ecimu GbI peub 371ech He mu1a 0 ToM, 4To IIpopok Ataxa Berpe-
YaeTcs C MPEALIECTBOBABIIMMHU €My ITPOPOKAaMH, TO 3TO BO33BaHUE HE UMEJIO OBl
cMmbIcna». Mexoas u3 cMmbicna 3toro aifata, KyHaBr BBIBOAMT CyXKAEHHE O TOM,
YTO CBSATHIE W JIPYTHE AOCTOMHBIE JIOAW MOTYT BCTPEUaThCs C AyIIaMH MPOpPo-
xos'".

B npyrom mecte kKOMMeHTapusl K IBajiarh BTopomy xaaucy KyHaBu coo6-
IIaeT, 9TO OH caM, Kak U MIOH Apabu, HemocpeacTBeHHO Buemncs ¢ xyxoM [Ipo-
pOKa M yCIHBIIAN XaJuC NpsAMO M3 ero OnaxeHHbIX ycT. HaumHas co BpemeH
No6u Apabu, cpenn cyhHeB HMEIUCh CTOPOHHUKH MPU3HAHUS TAKOTO MYyTH I0-
TMy4yeHHs XaaucoB. KyHaBU Tak ONHCHIBAET ATy CHTyaunuio: «Mbl nucnpoboBanu
CHe Ha OMbITEe W TOJyYMJIH SIBHOE JIOKAa3aTelbCTBO. MBI y3pesid MpPEecBSITOro
[Ipopoka B ero uctuHHOM 00Opase (00nuKe) U, XBasna AJaxy, YAO0CTOWINCH OT
HETO paccKa3bIBaHUS [Xa,[[I/ICOB]»IZ. XoTs cpenu XaarcoBEIOB MOIOOHBIA IMyTh
MOJTy4eHHs] XaJHCOB M HE TOJb30BAJICS JIOBEpHEM, B Cy(pUICKON IUTEpaTtype
pacckasbiBaeTcsi, 4To Cy(UH MOJy4aid HEKOTOPbIE U3 CBOMX MO3HAHMI HMEHHO
TakuM obpazom. Tak, Hanpumep, Mcmamn Xakkel bypcasu (Bypcansr) B Tpakra-

1 Kopan, 43:45.
" Sadreddin Konevi. Serh Hadis Erbain, c. 141-142.
12

Tawm xe, c. 128.
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Te «Kan3-u maxdun» BbIcKa3bBaeT yOEKAEHHOCTh B IOJUIMHHOCTH Xaauca o
«CKPBITOM COKPOBHUILE» (KaH3-U Maxghi), BOSHUKIIETO UMEHHO TAKUM MyTEM.

B komMMeHTapuu K ABaaLaTh nepBoMy xaaucy KyHasu, 3aTparusasi TeMy sB-
nenus [Ipopoka Bo cHe, MPUBOAUT MPUMEPHI Kak U3 xku3HU cBoero Illeiixa, Tak
U U3 CBOeil coOcTBeHHON mpakTuku. OOnMk Myxammazaa COOTBETCTBYET 37€Ch
TOMY TIPEICTaBJICHUIO O HEM, KOTOPOE OTPa3WIOCh B KHUTAX wiamd uns. Ecnn
JKe OH SBJISIETCSl B OOJIMKE, HE COOTBETCTBYIOLIEM OINMMCAaHHIO B «XWida-u 1ma-
prd», HapUMep CIUIIKOM BBICOKUM, MM HU3KOPOCIBIM, MM CITUIIKOM CMYT-
JBIM, WM ceZ000pOIBIM, TO 3TO CUHTAETCS CBOETO POoAa HEKUM 3HAMEHHEM,
CBSI3aHHBIM C BBEJCHHBIM UM IIAPUATOM. OTU YBUACHHBIE BO CHE OTIMYUTENb-
Hble YepThl, pasHsLIMecs] ¢ TeM OOJMKOM, KOTOpbIH copmupoBasicsi B MO3ry
CaMOTro BUJSIIETO COH YeNOBEKA, TOIKYIOTCA COTIACHO €ro YOeXICHUSIM U CO-
CTOSHHMIO KaK MpeINMCaHHe MCIaMa U ofHa u3 dopm mapuata’. Tak, Kynasu
pacckaspiBaeT MpUMEP U3 CBOEH COOCTBEHHOW >kM3HU. OJHAXKIBl BO CHE OH
yBHIEN mpecBsToro IIpopoka MoxyMepTBEIM M TOTOBAMIMMCS K OOJTaYEHHUIO B
caBaH. OH TOJIKyeT 3TO KaK NpeABECTUE OTMEHbI YCTAHOBIIEHHH LIapuarta, 4To
BOCIIPMHMMAeETCs MM KaK yKa3aHuWe Ha 3axBaT MoHronamu barmana. Ilozgnee
KyHaBu momyuun moATBepAeHHE, YTO B Ty HOUYb, KOTJa OH BHUJEN 3TOT COH,
Barzaj 1eficTBUTENBHO MaJl MO HATHCKOM MOHIOIBCKHX Op/ .

O coem lleiixe KynaBu coobmiaer cneayromee: «Ham Ilefix, coBepiieH-
weiid Umam Myxiin-n-Jlua Myxamman 6. Anu 6. anb-Apabu (na OyneTt HoBoJIeH
uM Annax!), B AeTCKUE TOAbl YBHUJIENI BO CHE mpecBsaToro IIpopoka MepTBbIM,
JeXaIMM B OJHOM M3 MoMemeHuid cobopHoit meuetn Nmbunuita (CeBuiibs)
B AHJQJIyCHUH.

Mo npomectBun Muorux jer llelix MOH Apabu nproOmIiIcs K My TH Jitoaen
Boxpux. OH ocTaBui Bce, YeM Biajel, pa3ial cBoe MMylnecTBo. IIpogomkas
MOCTOSTHHO COBEPILIEHCTBOBATHCSI HA 3TOM ITyTH, OH JOCTHUI MHOTHX JTyXOBHBIX
noben, KoTopsle ObUIH CYXIEHBI eMy cBbile. OnaHax sl Hamemy llleiixy Bme-
CTe C OJTHUM U3 OJIArOYECTUBBIX U TOOPOAETENbHBIX OOUTATENEH TEX MECT CITy-
YHIJIOCH TIPOXOIUTh MUMO TOW OMSIHYTOH BEIIIE COOOpHOM MedeTH. Mexay TeM
OH 3allpeTHs HaM, CBOMM Jpy3bsiIM, HNPOXOAWTh MHMO IOJOOHBIX Mederei,
UMEIOIMX MHOTO BXOJOB, 0€3 COBEpUICHHS MPHUBETCTBEHHOTO MOKJIOHA
(maxuiitiam anv-macoxcuo).

Korpga oH BecTynuin B Ty MeueTb, BUACHHYIO UM paHee BO CHE, OH CKa3all
OBIBIIIEMY C HUM TOBapHILy: ,,He ciemyer BBIXOAWTH M3 3TOM MeueTH, HE CO-
BEPIIUB 3[1eCh MOJIUTBY B /IBa pak ‘ama’. Ero apyr ckasan: ,,3aiiiu BOT B 3Ty
KOMHATy U coBepIIn* — U ¢ 3TUMu cioBamu nosen Illeiixa kak pa3 B Ty camyo
KOMHaTy, B KOTOpoil ToT Buaen IIpopoka mepTBbiM B cBoeM cHe. lleix cran
COTIPOTHUBIIATECA M TOBOPUTH, YTO TaM 3TOTO JAenaTh Henb3s. Ero mpyr torma
ciopocui: ,JlodueMy Tbl He Xouelllb COTBOPUTH TYT MoauTBY?“ Illeiix oTBeyan:

13 Tam xKe, ¢. 125.
' Tam xe, c. 127-128.
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,,J1 Hekorna B cBoeM cHe Buaen [Ipopoka Asiaxa MepTBeIM. [1o 3TON npuynHe
s He 3axXO0TeNl TaM coBepliath MOJIUTBY . Cka3aB Tak, OH BAPYT pacCTPOMJICS,
a ero JpyrT 3aMeTwrI: ,,1o, 94TO TH BHIEN, — MpaBnaa. S oOBsicHIO Tebe TaiHy
aTOro cHa. B 3TOM MecTe paHnbIe crosn Mol oM. Llaps Marpuba 3axoten pac-
MIMPUTH 3/1aHue MedeTd. OH CKyIUJI OKPECTHBIE IOMa U pa3pyIlui CTEHY Meye-
TH, YTOOBI MIPUCOECTUHHUTE 3Ty TEPPUTOPHIO K Heil. OcTancs CTOSTh ONUH JHIIh
Moii oM. Co MHO# OJITO TOPTOBAIKCH, HO TaK U HE YIIATWIA MHE T€ JICHBTH,
Ha KOTOPBIX MBI COIIUTHCE. B TBoeM cHe Ha camoM fene MepTB He [Ipopok, a ero
mrapuaT MepTB B IymIax XXHUTeJed 3Toro ropoma. V6o cuenka KyTDIH-TIPOmaxH
[, o xoTOpOIi 51 roBOpHII,| He OblTa OCHOBaHA Ha COTJIACHM CTOPOH, KaK TO Tpe-
OyeTcs o HopMaM LuapMaTa“»15 .

Wrak, B BugeHuu [Ipopoka MEpTBBIM 3aKITFOYAICS METAPOPHUSCKHA CMBICI:
MOTIPaHKe CIPaBEIIIMBOCTH O3HaYaeT YOUHCTBO Mmapuara (3akoHa). IMeHHO Tak
1 OBIT HCTONKOBaH 3TOT coH VIOH Apabu n camum KyHasn.

3akiIouyenne

XIII Bek — 3TO BeK HaWOOJBINErO COBEPIICHCTBAa cypm3ma U cypuiickoi
mbiciu. Cyhusm, TpUHABIINI B IepBbIe JBa BeKa MciaaMa (OpMy acKeThusMma,
npuobpen HaunHas c III Beka XMIKphl HPaBCTBEHHOE M3MEpEHHE, a HauuHas
¢ VIB.X. BMecTe ¢ oOpa3oBaHHeM TapuKaToB (OpaTcTB) M OOWTENel BCTyMWI
B 3MOXY cHcTeMaTHu3auuu U opranuzoBaHHoctd. B VII B.x./XIII B. cydwuiickas
MBICJIb JIOCTHIJIA allores B CBOEM pa3BUTUHU. B 3TOT BEK TBOPWUIM TaKue BbI-
Jarormuyecs: TMIHOCTH, Kak MOoH Apabu, 1on ®apuxn, M6 Cab‘un, KyHasu u
Masgnana Pymu. IMeHHO B 3TOM cToneTuu cyduiickast MBICIb IpUHECIA Hanbo-
Jiee 3peJble TIoAbl B 00J1acTH pa3MbIILIEHNH 0 ObITHH U YenoBeke. bpocaercs
B IJla3a, 4TO NepHuo/, HacTynuBLni nociae VIon Apabu, Masians! u Kynasu, —
9TO NEPUOJ KOMMEHTAPUEB, & HE OPUTMHAIbHBIX TBOpeHul. [loaTBEp)KACHHEM
CKa3aHHOMY CIIyXHT M300MIINE CO3aBaBIINXCS B Ty 310Xy KOMMEHTapHeB Kak
Ha «Dycyc» oH Apabm, Tak u Ha «MacHaBm» Masnansl Pymu.

[Ipe6riBanue MOH Apabu B TeueHHe HEKOTOpPOro BpeMmeHH B KoHbe, Kak u
NOSIBJIEHHME BBIPOCLIMX B CaMOil AHATONWHU CBETWI, TakuX Kak Pymu u Kynasw,
MOJrOTOBMIIO OJarofaTHYIO TOYBY Ul BBI3pEBaHUS KyJbTyphl Cy(u3Ma B OC-
MaHckoe Bpems. U yuenue I6H Apabu, u ydyenue Pymu Oblu ¢ OOJBIIMM DHTY-
3Ma3MOM BOCHPHUHATHEI B TIOPKCKOM MHpE, B TOM 4uciie B Aszepbaiimxane, mo-
BJIMSIB HAa KPUCTAIM3ALHIO Cy()UICKOro MHPOBO33pEHHsI, OTBEUABILIETO TTy00-
KM TyXOBHBIM yCTPEMJICHUSIM, CKPBITBIM B MOJICO3HAHUH 3TUX HAPOMOB.

S nymaro, 4TO MpU 3HAKOMCTBE C JYXOBHBIM MHUPOM COBPEMEHHBIX JIFOJEH
TaK)Ke CTAaHOBUTCS OLIYTHMBIM BaXKHBIH BKJaJ B (POPMUpPOBaHHE WX B3IJIS/IOB,
BHeceHHbI 110 Apabu n Masnanoii Pymu, naxe HecMoTpsi Ha npeobnanaHue

' Tam xe, c. 125-126.
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B UX MBIIUICHAN TO3UTUBUCTCKUX W CEKYJLIPUCTCKHUX HIeil. Bo Bce BpeMeHa
YeJIOBEYECTBO BOJIHOBAI OAMH WM TOT ke Bompoc: «OTKyJa Mbl U KyJa Mbl
unem?» Cyduiickas MbICIIb, TaBaBIlas Ha 3TOT BOMPOC OTBeT: «OT AJaxa Ml
NPUILIH, U K AJJIaXy MbI BO3BpallaeMcsi», OJaronpHsTCTBOBajia CaMOIIO3HA-
HUIO U CaMOMCCIEA0BaHUIO YenoBeka. UenoBek NMOKUHYA A0M boxuii, yBiek-
IIMCh TO3UTHBH3MOM, HO PaHO WM TO3IHO OH CHOBAa BO3BPATHUTCS Ha3al.
Cydouiickast MBICITB, HECOMHEHHO, OJJHO W3 CPEICTB, HANPABJISIOMNX YelIOBEKa
K DTOH LIEJIH.
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Amnpapeii Jlykames
(Mncmumym ghunocogpuu PAH)

UCTHUHA'-JIOKb
KAK ®YHIAAMEHTAJIBHASA OIIIIO3UIIUA
CUCTEMBbI ®NJT0COPCKUX B3IJIA10B
MAXMYJA IHABUCTAPU

HctuHa sinsieTcs: ofHoM M3 Hanbosee 3HAYMMBIX (QUIIOCOPCKUX KaTeropui
KaK B KJIACCUYECKOW €BPOIEWCKON, TaKk U B MyCyJbMaHCKOH ¢unocopun. Ona
[0-pa3HOMY HNPOSBISIETCS B pa3iM4HbIX KOHTeKkcTax. Hampumep, B soruue-
CKOM — 3TO JIOTUYECKU MPABUIBHO MOCTPOEHHbIE, HEMPOTUBOPEUUBLIE MPE-
NIOXKEHHSI €CTECTBEHHBIX M HCKYCCTBEHHBIX S3BIKOB>. B MeTau3mueckoM —
HauOosee coBeplleHHas pealbHOCTb, bor.

Hctuna sBnsieTcs omnpenensioled XapakTepUCTUKONW Ji1 OMUCHIBAEMOIO
[Mnatronom mupa unei. J{ins ApucToTens MOHATHS «OBITHE» U «HUCTHHA» TOYTH
CHHOHHMMBI . YUNTHIBAS TO MECTO, KOTOPOE 3aHUMAIOT KATErOPHH HICH W OBITHS
y IlnaToHa u ApucTorensi, €CTECTBEHHbIM Ka)eTCS COOTHECEHHE MCTHUHBI C HO-
CHUTENEM HauBbICUIEH CTENeHW COoBepLIeHCTBA. B normke sTo Oyner coBeplieH-
CTBO BBICKA3bIBaHUS, B OHTOJIOTUH — OBITHS, B THOCEOJIOTMH — Mo3Hanus. He-
YIUBUTENBHO, YTO B KOHTEKCTE MOHOTEUCTHYECKON MBICIH (XPUCTHAHCKOH U,
Mo3xe, uciaMckoi) MicTrHa crana ToxaecTBeHHa bory, XoTs U cCoOXpaHuia CBOe
JIOTUYECKOE U3MEPEHHUE.

Jloxp siBIsIeTCS MOTHON MPOTHUBOIIOIIOKHOCTRIO MCTUHBL. TakuM oOpazom,
B CHCTEME B3IUIAI0B, IJle UICTUHA COOTHOCHUTCS C OBITHEM, JIOXKb Oy/leT COOTHe-
ceHa ¢ HeOblTMeM. DTO 3HAa4YeHWE CPeAM NPOYMX MPHUBOIWI M APUCTOTENb B
cBoeil «Meradusnkey, naBas CEMAaHTHYECKYIO XapaKTEPUCTHKY CIIOBY «CYIIEe»:

' B apa6urie HeT pasiTMuMs MeXIy CTPOYHBIMU H TPOMHCHEIME GYKBAMH, 4TO CO3TACT
CJIOXHOCTb MX HMCIOJIb30BaHHUs B PYCCKOM TeKCTe. B 4acTHOCTH, MOHATHE «MCTHHA» JaeTcs
HaMH M CO CTPOYHOM, U ¢ mponucHol OykBbl. [IporucHas OykBa HCMOJB3yeTCs B Ciydae, KO-
raa pedb uaeT MMeHHo o bore, cTpouHas — B 0oJiee LIMPOKOM KOHTEKCTE.

? Kacasun M.T. Uctuna // Hoas unocodcekas suumkioneaust. http:/iph.ras.ru/elib/1304.
html. 08.02.2009.

3 Tam xe.
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«Cymee, korga oHo Oepercs 0e3 yTOUHEHHS, MMEET HECKOJIBKO 3HAYECHHH...
GBITHE B CMBIC/IE MCTHHEI M He-OBITHE B CMbICHe JDKMy»'. PaccMaTpuBas xke co-
OTHOUIEHHE UCTUHBI—DKH U OBITHS—HEOBITHSI C TOYKH 3PEHUS] XapaKTePUCTHKU
BBICKa3bIBaHMsI, OH HAa3bIBAET JIOKBIO YTBEP)KAECHUE TOro, YTO Cylllee He Cyle-
CTBYET WJIM YTO HECyIee CyLIECTBYeT. Y TBEP)KICHUE, YTO CyIlee CYIeCTBYeT,
a Hecyllee He CyIIECTBYET, OH Ha3bIBAET IPABJIOi .

TakuM 00pa3oM, KaTeropuu OHTOJIOTHYECKOTO AMCKYpca, B YaCTHOCTH ObI-
THE W HEOBITHE, OKa3bIBAIOTCS COOTHECEHHBIMH C KaT€rOpUsIMA MCTHHBI U JIKU.
B oHTOnMornueckoil nmpobneMaruke HCIaMCKOH (DUIOCOPCKOH MBICIH BayKHOE
MECTO 3aHHMMAIOT KaTeropuu SBHOI'O MU CKPBITOrO, cOOTHeceHHble ¢ IlepBoHa-
4ajJoM — HMCTOYHHMKOM OBITHS M MHPOM Kak €ro peI_II/Il'll/IeHTOMG. Ecnu cy3uts
MpobJIeMHOE TI0JIe 10 CUCTEMBI B3TTISAAOB, H3J0XKEHHONW B mosMe Maxwmyna Ila-
6ucrapu «LIBeTHUK TaiiHBI», MUp €CTb NpOsBIEHHE CKpeIToro bora, onn oba
OBITHIHBI (XOTS 1O-PA3HOMY) M, COOTBETCTBEHHO, OKa3bIBAIOTCS OHTOJOTMYECKU
WCTUHHBIMH B POTHBOBEC TOMY, YTO HEOBITHIHO U JIOXKHO. [ 'HOoceosornueckas
e MCTHHA B 9TOM KOHTEKCTE 3aKJII0YaeTCs B COBEPLIEHHOM MO3HAaHUH YHUBEp-
cyMa Kak €IMHCTBA €ro sIBHOW M CKPBITON CTOPOH. I103HaBasi OHTOJIOIMYECKYIO
WUCTHHY KaK TONHOTY ObITHs (M CKpbITOro — bora, m siBHOTO — Mmpa), 10-
3HAIOIUH COCTaBJIIET UCTHHHOE NpEACTaBIeHHE 00 yHHBEpCyMe, IpHUYeM I10-
ClleIHee HE MCYUEPIBIBACTCS JIMIIb MPAaBHIIBHO BHICTPOSCHHBIM KaTeropHalbHBIM
OTHOLIEHHEM «SIBHOE—CKPBITOE», HO TaK)Ke MpeJoiaraeT OTHOIIEHHE MHUpa U
bora k HeObITHIO, TO)XKHOMY. TakuM 00pa3oM, OKa3bIBAETCsl, YTO OOBEM KaTero-
PHATIBHOTO OTHOLICHUSI «MCTHHA—JIOKb» LIMPE OTHOLICHHs «SIBHOE—CKPBITOEY,
TaK KakK SBHOE U CKPBHITOE OKa3bIBAIOTCS ACMEKTaMU MCTUHBI U, TAKUM 00pa3om,
HE BKIIIOYAIOT B ce0sl JTOXKHOE.

[Tpn 3TOM HeNb3s CBECTH UCTHHY JIMIIb K XapaKTEePUCTHKE OTHOLIECHUS «SB-
HOE-CKPBITOE»: 3TO 0JHA U3 (OPM ONHUCAHUS MUPO3JaHUs B €ro MoJHoTe. AHa-
JIOTUYHYIO POJIb UTPAIOT TaKUE KAaTEropuajbHbIC MMapbl, Kak ((6]>ITI/IC—He6bITHe>),
«TBopen—coTBOpeHHOEY, «ENMHOE—-MHOXKECTBEHHOEY, «JacTh—1ienoe» u 1p. Kpo-
M€ TOTO, CaMH KaTerOpHH SIBHOTO M CKPBITOTO HE 3aKpETICHBI 3a MeTadu3nye-
CKUM JIMCKYPCOM H, YIOTPEOJIeHHbIE B MHOM KOHTEKCTE, HallpIMEp 3THYECKOM,
MOTYT M3MEHHTH (hopMy cBoeil cBsa3u. Hampumep, B KOHTEKCTe (GHUIOCOPCKUX
B3MUIIOB TakMX aBTOpoB, kak lllaGucrapu u ATTap, COBEpIIEHCTBO, WCTHH-
HOCTh MOKJIOHEHHUS bory cMeriarorcs B CTOPOHY CKPBITOIO aclekTa, T.e. CKpPbI-
TO€ MMOKJIIOHEHHE, BBIpaXKaroleecs B MPaBUIBLHOM BEIOOpE 00BEKTa MOKJIOHEHHS,
UMeeT IPUOPHUTET Tepel IBHBIM MOKIOHEHHEM (PEeTUTHO3HBIN 00psn) U He Ha-
XOIMTCSI C HAM B OTHOIIGHMH B3aWMHOM 00ycioBieHHOcTH. B wacTHOCTH,

* Apucmomens. Metadmsnka. Coct. C.1. Epemeen. CI16.—Kues, 2002, c. 200.

* Tam xKe, c. 138.

% 06 ncruHe Kax MPaBUJILHOM COOTHOLIEHUH SIBHOTO U CKPBITOro cM.: Cyvupnos A.B. Uctuna
B apabo-mycynbMaHcKoii Gunocodun // Hosast dunocodekas snumknonenus (http://iph.ras.ru/elib/
1305.html. 11.04.2012).
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ATtTtap B cBO€Hl mosme «S3bIK NTUL NPUBOAUT UCTOpHto cTapua CaH‘aHa, KO-
TOpBIH, YBIEKIINCh NPEKPACHOM XPUCTHAHKOW, OCTaBMIJI MCIOJIHEHHE MYCYJIb-
MaHCKHX 00psioB. XapaKTepHBIM SIBISIETCS OTPHIBOK, TNl CTapel MocieaoBa-
TEJBHO 3aMEHSIET CUMBOJIBI UCIIAMCKOI0 OJiaro4yecTtusi (YeTKH, MUHOAp | JIp.) Ha
CHUMBOJIBI MHOKOH(ECCHOHANBHOCTH (3YHHAp, MUK XpUCTHAaHKK). Takoil akT sma-
Ta)ka UMEET LEeTbI0 CAMOMaprHHAIN3ALNI0 EPCOHAXA, OCYIECTBICHHYIO Paan
pas3pbiBa COLMAIBHBIX CBA3EH, OCBOOOXKAEHHS OT NMPHUBA3aHHOCTH K MHUPCKOMY
(B TOM umciae K MOYETy, COUMaIbHOMY CTaTycy), KOHLEHTPAlMd Ha EJUHCT-
BEHHOM 00BbeKTe MOKIOHEeHHs — bore, ToxxaecTBeHHOM MeTtaduzudeckoi Vc-
tuHe. CaH‘aH BbIOpachiBaeT 4YeTKW (BHEIUHWW aTpUOYT OJaro4ecTHs), YTOOBI
HoJAnoscaTbes 3yHHapoym (BHELIHUNA aTpUOyT HEBEPHsl), IPU 3TOM BHYTPEHHE OH
OKa3bIBAETCSl YCTPEMIICHHBIM K VICTHHE, KOTOPYIO OJMLETBOPSAET XPUCTHAHKA.
B sTOM cityuae MBI IM€eM MOAYEPKHYTHIN JUCCOHAHC BHEIIHETO M BHYTPEHHETO,
SIBHOTO M CKPBITOTO: MPEMOsICAHNI0 3yHHAPOM KakK BHEIIHEMY AEHCTBHIO COOT-
BETCTBYET HapyllleHHue eAMHOOOXKHUS KaK NelCTBHE BHYTpEeHHee, a 00palieHHO-
cti Kk EquHomy bory cooTBeTcTBYeT MCHONBb30BaHUE YETOK JAJISI OpraHU3alliU
€ro HemnpecTaHHOI'0 MOMUHAHMA. 3/1eCh JK€ MBI BUIUM NPOTHUBOIIOIOXKHYIO CH-
Tyalyio: NpeTosicaHie 3yHHAPOM CBSI3BIBACTCS C MCIOBEAHUEM PAJUKAIBHOTO
€ANHOO0KMS, UCTIONb30BAHUE MCIAMCKON PETUTHO3HON aTpuOyTHKH — C S3bI-
YEeCTBOM KaK OOpaIleHHOCTH K MHUPY MHO)KECTBEHHBIX Bewiel. [Ipu sTom, oue-
BUJIHO, ATTap, KaK M JpyTrHe aBTOpbI, NCI0JIb30BaBUINE HHOKOH(ECCHOHAIBHYIO
cuMBOJIMKY (Hanpumep, baba Kyxu 1llupasu), oTaaloT npuopuTeT UMEHHO TOW
(opMe TOKIOHEHHS, KOTrJla MUCTHK, MOTyYHUB BHYTPEHHEE MUCTHYECKOE 3HAHUE,
oTOpackIBaeT (oayac Jake HapO4IMTO, KaK TO IMEET MecTo B citydae ¢ CaH aHOM)
CHMBOJIBI SIBHOTO TIOKIIOHEHUs . PaccMatpuBas stoT Bonpoc, IllaGucrapu cpas-
HHUBAET MMOKJIOHEHNE C MUHAAIEM:

352. Sapo Munpans 6yAeT NOTHOCTbIO UCIIOPUEHO,
Ecnu BeICKpecTH ero u3 CKOpJIyIibl, KOT/Ia OHO elile He3pesoe (p13).
353. Ho, kornma [MuHIanb| co3pen (4i3), oH XOpoIr 6e3 CKOPITYIIbL,
Ecnu TBI n3BNIEKaenb ero SApo, TO U30aBISEIbCs OT CKOPITYIIBL.
354. lllapuatr — ckopaymna, Mctuaa — sipo,
Mexy 5TUM U TeM HaXOAUTCS mapuxam.
355. Ommbka Ha MyTH CTPaHHUKA — MOBPEXKICHHUE «SIpay,
[JIumb] Koraa ero sapo co3peio, OHO MPEKpPacHO (Jx) 6e3 CKOPIYIIbL.

" HoxpoGHree sToT Bompoc pasGupaercs B paGotax: Jykaues A.A. TipoGiiemMa HHOBEpHS
OHTOJIOTHYECKHE HUHTYHUIIUH CPEJHEBEKOBOIO INepcHuackoro cybusma // Wmpak: ExeromHuk
ucnamckoii punocodun. Ne 1. M., 2010, c. 451-471; @edoposa FO.E. Tlepexon «IBHOE—CKpPbI-
TOe» KaK MeXaHu3M (OPMHPOBAHMs CMBIC]IA MOATUUECKOTro TeKkcTa: Oecenpl wieiixa CaH‘aHa
C ero ydeHUKamu B noame ‘ATrtapa «SI3bik ntuwy // Poccus u MycynbMaHCKUi MUpP: MHAKO-
BOCTh Kak mnpobiema / OtB. pea. Beimycka A.B. Cmupnos. Orientalia et Classica: Tpyast Un-
CTUTYTa BOCTOYHBIX KyJIbTyp M aHTUYHOCTH. Beimyck XXVII. M.: SI3bIkn cnaBsSHCKHX KyJBTYD,
2010, c. 469-490.
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356. Korna nosnarouuii [MIcTHHY] cOeTUHUIICS CO CBOCH «HEMOKOIeOUMOi
Laa8
YBEPEHHOCTBIO» (1),
9
Snpo mocmesno 1 cIoMano CKOpIyIy .

TaxkuMm 00pazoM, MOTy4eHHE COKPOBEHHOTO 3HAHUSI, TOXIECTBEHHOTO MCTH-
HE eANHOOOXXMs, CTAaHOBUTCS YCIOBHEM MJsi OTOpachlBaHUs BHEUIHHUX (OpM
6y1aro4ecTHst Kak HEHYXHOH CKOPJTYTIBI.

Wnest obpamenHoct k McTrHe Kak eqMHCTBEHHOMY OOBEKTY BHUMAHHMS SIB-
JsieTcsl BeCbMa BayKHOW Juis cyduiickoil ¢punocoduu 1 xyxoBHOW npakTHku. Cy-
ILIECTBYET Xa|C, TOBOPSALMH 00 0cOOOM, MPUBUIETHPOBAHHOM IOJIOKEHUH TeX,
KTO oOpateH K eqnHCTBeHHOMY 00BeKTy (bory): «O6pamennsie k EquHCTBEHHO-
My HMeFOT npHopuTeT (Uil (31)'’. D1a Hytes sABNAETCA 3aKOHOMEPHBIM Pa3BH-
THEM MOHOTEUCTHYECKOro nagoca, XapakTepHOro JUisl Mciiama B LeJIOM: eAWHbIH
bor, obnazatormuii mpeaenbHBIM COBEPIIEHCTBOM, SIBISIETCS €IMHCTBEHHBIM OOBEK-
TOM HE TOJIBKO TOKJIOHEHHMs, HO U BHUMaHus. B kxonTekcre yuenus lllabucrapwu,
KOTOpOE MpeJroaraeT, 4To CyOCTaHIMalbHO B MUpPE HET HU4ero uHoro bory, mup
ncuepnsiBaercsi borom. Xotst bor 1 npeBbilaeT MUp Kak NepBOHAYAIIO, YEIOBEK HE
MOXXET CTOJKHYTBCSI C YEM-TO MHBIM T10 OTHOILIEHMIO K bory, a motoMy uckioun-
TCJIbHAA OGpaLL[eHHOCTb K HeMy ABJIACTCA CBUACTCIILCTBOM aJICKBATHOI'O, MCTHUH-
HOT'O BOCIIPUSITHSI JEHCTBUTENLHOCTH M B KOHEYHOM CYETEe — HCIamMa KaK UCTHH-
HOH Bepbl, ICTUHHOTO MUPOBO33peHus. [IpencraBnenne xe o TOM, 4TO €CTb HEUTO,
cyuiecTBytolee Hapsiy ¢ borom, ms [ladbucrapu — dopma si3bIuecTBa, Tak Kak
HOCHTEIb 3TOT0 B3VIsia MpuaaeT bory coydacTHHKa, BOMPEKH KOPAHHMIECKOMY
3anpery'', ¥ HapyIIAeT MPUHIKI GOKECTBEHHOI aGCOMOTHOCTH H €IMHCTBA.

B cyduiickoii nmpakTuke o0palieHHOCTh K €IMHCTBEHHOMY [00BEeKTY] 3aHH-
MaeT TaKkXke BeCbMa BaXXHOE MecTo. EnBa in He BakHeHIIas yXOBHAs PAKTHKa
cyhusma — 3ukp — OCHOBBIBAaETCS Ha 3TOM MPUHIMIE, MIPEAroaras npeaeib-
HYIO COCpPEeIOTOYEHHOCTh BHUMaHUs Ha bore mpu GecnpecTaHHOM MOMHUHAHHUU
GOIKECTBEHHBIX HMEH .

8 Henoxonebumas ysepennocms (iiaxiin). Tlepeox TepmuHa mpemioxker A.B. CMupHO-
BbIM [Cmupros A.B. CnoBaps cpeHeBekoBoOi apabckoii dunocodekoii nekcuku // Cpennene-
KoBas apaOckas ¢uinocopus6d npodbnemsl u pemenus. M., 1998. C. 421]. «Hemnokonedumas
YBEPEHHOCTb)» MPEIoaraeT HenoCpPeJCTBEHHOE MOCTHKEHHE CBEPXIMIMPUYECKOr0 MHupa
(Uctunel) «xak oH ectb» (Hacwvipos H.P. OcHOBaHHMS HMCIIaMCKOTro MHUCTHLM3MA. ['eHesnc u
sposronust. M., 2009, c. 130).

? 3niech  masee nepeross! 3 LlaGHcTapy BEITOTHEHBI 10 W3AHHIO:

1382 4B el 853 wlBIS i Gl 4 Clagiia 55 g s cdatia b, ) OEK (g et 3 gaso gt

10 [ ] rsm — el S la) s abus masea s sl (5 pdidl] Gppasad) gl glandl Gy aluss

2062 .02 4 &

! «KTo TIpHIyMBIBaeT COyYacTHHKOB Bory, Toro Bor JHIIAT pasi, TOMy SKHIHIEM GyaeT
OroHb: st 6e33aKOHHUKOB He Oyet 3amutHrKoBY (KopaH, nep. Cabnykosa, 5:72), «Wctun-
HO, Bor He MpoCTHUT TOTO, YTO eMy MPUIHUCHIBAIOTCS COYYaCTHHUKH, Toraa kak OH mpolaer Bee,
YTO Jie7IaeTcs, KpOMeE 3TOro, Besikomy, komy xoder» (Kopan, nep. Cabiykosa, 4:48).

12122 .02 .1993 1 sy o seaill Jal can el i jall | 3L IS
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Takum oOpa3om, Kak B aHTHYHOW, TaK M B MYCYJIbMaHCKO# ¢umocodun
WCTUHA MIPU3HACTCS HanOoJee COBEPIICHHON peanbHOCTHIO. [[OHATHE HCTHHBI
HCIONIb3YETCsl B PA3HBIX KOHTEKCTaX M, TAKUM 00pa3oM, MMEET pa3HuHbIC
ACIICKTbl 3HA4YCHUH. Hau6onee BAXHBIMH [JI1 HAaC B KOHTCEKCTEC CUCTEMbI
B3rsiioB LllaGucTtapu ABASAIOTCS OHTOJOTHYECKHH M THOCEOJOTHYECKHH ac-
nekTel. OHTONOTMYecKas McTuHa ToXnecTBeHHa AOCONOTHOMY bbiTHIO —
bory, a rHoceonorunyeckas €cTb COBEpLICHHOE MO3HAHHE IEHCTBUTEIBbHOIO
MOJIOKEHUS BEILEH.

Apabckoe cnoBo ans-xakk (MctmHa), ynorpebiieHHOE B MeTapH3UUIESCKOM
KOHTEKCTE, YacTO MEPEBOAUTCS KaK I/ICTI/IHHI;II7113, B CBSA3U C TEM, YTO Alb-XAKK
SIBIISIETCS OMHUM K3 uMeH bora. OgHako HaM mepeBoj JAHHOTO MMEHH depes
npujiaraTejabHO€E MPEACTABISAETCS HE BIIOJIHE YAAUYHBIM BBUAY TOro, uto McruHa
Kak MOHSTHE, CHHOHUMUYHOE NOHATHIO «Bory, BIONIHE €CcTeCTBEHHO BOCIPUHU-
MaeTcs HOCHUTENIEeM PYCCKOTO s3bIKa M He TpeOyeT ero nmpeodpa3oBaHUs B MpH-
naratenbHoe. HampoTuB, Takoe CIOBOYNMOTPeOIeHNE NMPUBHOCUT JAOMOTHHUTEIb-
HBIC HEXKEJIATCJIbHBIC CMBICIIbI MpPCAUKaAlUU BOFy HCTHHHOCTH KaK KaydC€CTBa,
a UMEHHO — €CTh UCTHHA U €CTh bor, CYIIIHOCTh KOTOPOTO €10 XapaKTepUu3yeTcs,
nmn bor, nmerommii Mctury cBonM npenukatoM. Mexay tem ans [labuctapw,
oueBHIHO, bor u ectb cama McTuHa, HauBBICLIEE COBEPLICHCTBO, BaKHEUIIEH,
€CJIM He €IMHCTBEHHOW XapaKTePUCTUKON KOTOPOro SIBISETCS €IUHCTBO U Kak
cJeICTBUEe — HEBO3MOXHOCTb MpeAULIMPOBaHusl EMy MHOXXECTBEHHBIX Xapak-
TEPUCTHK.

B nosme [lTabuctapu «lIBeTHUK TalHBI» CIOBO Yaxk (MCTHHA) ymoTpebs-
€TCSl MCKJIIOUUTENBbHO B cBs3u ¢ llepBoHavyanom, U B 3ToM cMmbiciae MctuHa u
UcTtuHHBI — B3amMo3aMeHseMble MOHATHS. OJHAKO B TI03ME HET yHoTpeoe-
HUS CIIOBA XAKK KaK MCKJIIOUHUTENIbHO OJHOTO W3 UMEH, 3aTO JOBOJIBHO YacTo
BCTpeuaeTcs 0oJiee MIMPOKUI KOHTEKCT: UCTHHA, IPOTUBOIOCTABIICHHAS! JKH, HC-
THUHA B €€ CBA3U C TAKUMU KaTCropuajibHbIMU OTHOLICHUAMHU, KaK IBHOE—CKPBITOEC,
ObiTHe—HeObITHE, TBOPEI—COTBOPEHHOE, EMMHOE—MHOXKECTBEHHOE, YaCTh—IIeII0e,
Bepa—HeBepHue. TakuM 00pa3oM, B JaHHOM cirydae nepeBon «VICTHHHEIIY, ¢ of-
HOW CTOpPOHEI, CyXaeT 00JIaCTh MOHATHSI XaKK, a C APYyroi — H00aBIseT Hexe-
JlaTeJIbHbIe KOHHOTAIIUH.

Haubonee ¢dyHmaMeHTaIbHBIM KaTerOpUAIbHBIM OTHOLICHHEM B IO3ME
Maxmyzaa Illabuctapu «l[BeTHHK TaWHBI» SBISICTCS OMIMO3HMIHUS «UCTHHA—
JIOXbY.

VcTtrHa, MpOTUBOIIOCTAaBICHHAS JDKH, OOHapyXuBaercs B Oeiitax 71, 112,
234, 235, 629, 631, 817, 873, noxb Kak WLTO3WsA, paHTaszus — B OeiTax 445,
504. B momapmnstonieM OOJBITUHCTBE CIyYaeB HCTUHA W JIOKb (DYHKIIMOHUPYIOT
KaK KOHTPaJUKTOPHO MPOTHUBONOCTABIECHHbIE TOHATHS, HATIPUMED:

3 Cwm., manpumep: Tpumunesm Joe.C. Cyduiickne opnensl B ncmame. Ilep. O.0. Aku-
MylkuHa. M., 2002, c. 443.
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71. Pa3MpImmenne — 3To IPOABIKEHUE OT JIOXKHOTO K UCTHHE,
o . 14
K Bunennto B yact — A6comoTHoi LenoxynaocTn (3las JS)'™,

Iloka3aTenbHO, YTO HUCTHHA KakK Liedb JAYXOBHOW JeSTEIbHOCTH 4YeIOBeKa
CBsA3bIBaeTCs ¢ abCoMOTOM, T.e. BOroM, 4To HaeT YyuTaTeNio MOHATh, YTO PEYb
uznet 06 McTtuHe HE TOJIBKO M HE CTONBKO KaK O XapaKTepHCTHKE YMO3AKIIIO-
YEeHHUs], CKOJIBKO O €r0 HaNpaBICHHOCTU: UCTUHA XapaKTepU3yeT pa3MbIIUICHUE
IOCTOJBKY, TOCKONBKY fABIseTcsa ero uenbpto. McrtuHa ects bor, AOcomoTHas
[lonHoTa, a pa3MbllieHre ecTb crpemiieHue K 3tod Merune. Kpome Toro,
HctuHa, Kak Mbl OTMeYasy BhILIE, €CTh MpeCTaBlIeHne 00 YHUBEpCyMe, aJek-
BaTHOE TOJIOKEHHIO Belllell B HeM. KakoBo ke monoxeHue Belled B yHUBEP-
cyme? TakoBo, uto AbGcomotHas LlenmokymHocTs, bor mposBnsercs B Kaxmoi
yactu Muposznanus («K Bugenuto B yactn — AOcomrotHol LlenokymHocTy).
Takum 006pazom, BelH SBIAIOTCSA YeM-TO BHEIIHHUM [0 OTHOIIEHHUIO K AOcorto-
Ty (B CMBICJIE «HApYy>KHBIM», €[0 CBOCOOPa3HON MOBEPXHOCTBHIO, HO HE YEM-TO
BHETIOJIOXKHBIM), OyIy4n OJHOBpeMeHHO U Ero mposiBineHuem, u TeM, 4To CKpbI-
BaeT Ero caMocTh, €ro noKpoBoOM:

631. Y3pu Ucruny B okpose (<& 5S) [, ckpsiBatotiiem] Victuny, u 3naii Uctuny!
Hctuna Bo mmku crana aenom laiirana’.

[TokazarensHO, uTo B naHHOM Oeiite IllaGuctapu BBICTpaMBaeT OTHOILCHHUS
MEXIy KaTerOPHsSMH «HCTHHA», «MHO)KECTBEHHBIH MHDP» («IIOKPOB») H <JIOXKBY.
Kak u B OefiTe, pacCMOTPEHHOM BEIIIIE, ICTHHA U JIOXKb HAXOMATCS B OTHOIICHUU
KOHTPaJAUKTOPHOTO MPOTHUBOIIOCTABIECHUS «A—He-A»: TO, 4TO OTHOCHUTCS K 001acTu
WCTUHHOTO, HE JIOXHO, TO, YTO OTHOCHTCSA K OOJIACTH JIO)KHOTO, — HE WCTHHHO.
Hctuna siBeHa B CBOEM MOKPOBE TaK, YTO B HEM HET HUYEro, kpome VICTUHBIL.
3a mpenenamu ke 00KECTBEHHOM CaMOCTH W €€ SBHOCTHU — MHOXKECTBEHHOTO
Mupa — VICTHHBI HET, 3TO YMCTOE HEOBITHE, YHCTAs OTPULIATEIEHOCTD, JIOKHOCTb.
B 3toMm Bompoce kareropuu VICTHHBI ¥ JDKH TPUOOPETAIOT OHTOJIOTHIECKOE 3BY-
yanue: MictuHa ecTh ObITHE, TO, UTO €CTh; JIOXKb — HEOBITHE, TO, Uero Het. Heciy-

" BakHO OTMETHTB, 9TO B 3TOM EMKOM ONpE/IE/ICHHH aBTOp AKIEHTHPYeT BHUMAHHE Ha TpeX
BONpPOCAX: pa3MbllLIEHHEe — JyXOBHas NPaKTuKa; McTMHa — eAMHCTBEHHBI 00BEKT, JOCTOM-
Hblii o3HaHus; MictuHa 3akioyaercs B 0C0O0M ByJEHHH COOTHOLIEHHs OOILEro 1 YacTHOTO.

"> Cootnecenne VICTHHBI M KM, 3HAHHMA W HE3HAHHS KAK [EPCOHM(HIMPOBAHHBIX HEMa-
TepUabHBIX CYIIHOCTeH (B JaHHOM ciaydae — bora u Illaiitana) o6Hapy>XHBaeT THIOJIOTHYE-
CKOE CXOJICTBO C BBICTpaMBaHHEM OTHOLUEHUH Mexay Axypa Masnoil 1 AXpuMaHOM B 30pO-
acTpuiickoil Mudonoruu, rae nepsblii sBiseT coboit McrtuHy u abcoioTHOE 3HaHKE, a BTO-
poit — J1103kb U HeBexkecTBO. KOHEUHO, Heslb3s TOBOPUTH B JAHHOM CIIydae O MPSMOM 3aUMCT-
BOBAaHMH U3 30pOACTPHUICKON MBICIIH, HO Ha YPOBHE 0Opa3HbIX acCOLMAIMA HEKOTOpask CBS3b
MOJKET MPOCIIEKUBATBCS, UTO TAKKE OOBSCHIET HEKOTOPBIH yalli3M B IIPOTHBONOCTABIEHUH
bora u Illaiitana kak VcTunbl U Jku. B 1anHOM ciiydae pedb UAET O TOM, YTO MHP Kak Mo-
KPOB UCTHHBI, €€ IBHAasi CTOPOHA, HEOTHEMJIEM OT CaMOI UCTHHBI, B CBS3U C TUM OH HE MOXKET
OBITh JIOXKHBIM, TOCKOJIbKY TO IPUBHECIIO Obl JIOKHOCTb B UCTHUHY, TOXKAECTBEHHYIO O0XKeCT-
BeHHO# npupoge. Takum 00pa3oM, yTBEpKICHUE JIOKHOCTH MHpPa KaK SBHOH CTOPOHBI CKPbI-
toro bora camo no cebe 110>xHO U ABisiercs «aenoM Lllaiitanay.



HcTuHa—10XKb KaK GyHIaMeHTalbHAas OMIO3UILUA. .. 331

YyaiiHO HeObITHE KaK TakoBoe He ucciemyercs lllabucrapu: oH BBIHYXIIEHHO HC-
MMOJIB3YET 3TO MOHATHE, 00BsICHSS BOBHUKHOBEHHE Mupa mu3 He6blTl/I$[, HO IrOBOPUT
0 HeOBITHH HE KaK O 9eM-TO, YTO HAIMYECTBOBAJIO Hapany ¢ Mcrunoii, borom n m3
yero OH TBOpHJI MHUpo3faHue. HeOviTHe st Hero croco® cka3arb, YTO Hapsy
¢ borom Huuero He ObUIO U B 3TOW aOCONIOTHOMN MyCTOTE€ BO3HUKAET MUP Kak 00-
KECTBEHHOE ITPOSBICHNE, HEOThEMIIEMOE OT 00KECTBEHHOH CYIIHOCTH.

Hapsimy ¢ Uctunoit u noxero 11labuctapu ucmons3yeT moHATHE oKpoBa. [1o-
KPOB €CTb TO, 4TO, KaK MbI YK€ YIIOMHUHAIIN BBIIIE, CKpbIBaeT VcTuHy, 60XKecTBeH-
HYIO CaMOCTb. DTOT MOKPOB HE TOJBKO CKPBIBAET VICTHHY, HO U SIBISIETCS €€ MPOsIB-
JIEHHEM, 4TO MO3BOJISIET MCIOJb30BaTh €r0 KaK CPeICTBO MO3HaHUsI ICTHHBIL.

E}II/IHCTBO WUctunel u ee MMOKpoBa €CTb €AUHCTBO TOI'0, YTO BUAUMO, U TOTO,
YTO CKPBITO OT B30pa: KaXKaas BCIllb, KOTOPYIO Mbl BUIUM, BOCIPUHHUMACTCSA HAMU
HE BCs, HO JIULIb Ta €€ YaCTb, KOTOpas OTKPbITA B3IJIAAY. MbI HE MOXKEM YBUIOETH
Belllb OJHOBPEMEHHO CO BCEX CTOPOH U U3HYTPH; MEXIY TeM Bellb OCTaeTcCs
€IMHOM, HECMOTpPsI Ha HEMOJIHOTY Hallero Bochpustus. Tak e oOCToUT nmeno
¢ MctuHoii 1 ee NOKpOBaMHU: TIOKPOBBI, SIBHOE €CTh TO, YTO TaK WM MHAYE OTKPHI-
TO HalleMy BOCIIPUSTHIO; TO, YTO OT HETO CKPBITO, — CKPBITOE, OJHAKO 3TO He
MPUBHOCHUT CyOCTaHIMATIBbHYIO IBOWCTBEHHOCTh B VICTHHY, OHa ocTaeTcsi euHOM,
HECMOTPsI Ha TO YTO BOCITPUHUMAETCS YEITOBEKOM YaCTHYHO B €€ IBHOCTH.

[Moxpos y Ilabucrapyn — MHOKECTBEHHBIH MHUD, T1e KaKAasi BEIIb €CTh MPo-
seenue bora, Mctunel. [TokpoB ecTh HEUTO HeoThemiieMoe oT MCTuHBI, cylee
(BCIIOMHMM, YTO WCTHHA M JIOXKb HAXOMSITCS B KOHTPAAMKTOPHOM IMPOTHUBOIO-
CTaBJICHUH, M BCE, YTO HE OTHOCUTCS K 00JIACTH UCTUHHOTO, — JIOXKHO U He-CyIIE),
HO OTHOcsIIeecs K 00’KECTBEHHOW CaMOCTH Kak SIBHOE K CKPBITOMY, IIPHYEM CTe-
IeHb UX OJIM30CTH Kak SABHOI'O—CKPBLITOI'O WJIM BHCIIHETO—BHYTPEHHETO INPEBLI-
IaeT CTeNeHb OJIM30CTH TeX 3eMHBIX peajnii, KOTOpble MOXHO MPUBECTH B Kaye-
cTBe 00pa3a, KaK, HalmpHMep, COJHIE, KOTOPOe UMEETCs Kak KOCMHYECKOe Tello
(BHyTpeHHee) U UCITyCKaeT CBET (BHEIIHEE):

94. Ecnu Obl cosHIIE OBLJIO B OJTHOM ITOJIOXKECHUH,
[H] ero cusHue Ob110 ObI eZlI/IH006paSHblM16,
95. Huxkro He 3HaI OBI, YTO 3TO — €ro CUSHHE,
He 65110 Obl HHKAKOTO Pa3IHuds MEXKILY SAPOM U CKOPIYHOi' .

16 [llaGucrapu meITaeTcs npencTtaBuUTh AOcComoT kKak cosHie. OpHaKo, MOCKOJBbKY HH
OJIMH TMPEMET 3MIMPHUYECKON PearibHOCTH He CrocoOeH ObITh aJJeKBaTHOM pernpe3eHTaluei
HcTunbl, aBTOpP BBIHYX/IEH MOJCITMPOBATh WACAIBHBIN 00BbEeKT. B n1aHHOM cityyae 3T0 cousHIe,
HEM3MEHHOE B CBOEM COCTOSIHUH: OHO CTATHYHO, HET Pa3H4Ks MEXKAY €ro AUCKOM H JTy4aMHu,
OHO OCBELIAeT BCE C PaBHOM CUIION.

17 Mexnay siopom u ckopaynoii (s B s 3)) — Mex1y BHYTPEHHHM W BHELIHHUM; PO
1 CKOpITyTla Opexa — CTaHJapTHbIe MeTaopbl CKPBITOro U siBieHHOro. beiter 94 u 95 aBns-
FOTCSI M3JI0)KEHHEM OTpPbIBKA M3 1ecTOr JHHeadw! [1noTuna: «...eciu Ob1 ColtHIle OBUIO TOJb-
KO cuitoii 6e3 Tena U JaBajo Obl CBET, CBET HE MOT OBl pacIipOCTPaHSATHCS OTTy/a [, Tae ceiyac
CouHuie], ¥ TBI He MOT OBI CKa3aTb, OTKY/a 3TOT CBET MPUXOJIHUT, HO OH OBLT OBbI MMOBCIOY €/1H-
HBIM, TOX/IECTBEHHBIM, O€3HaYalbHBIM, HE UMEIOLIUM HU B YeM uctoka» ([Zromun. Ulectas
sHHeasa. Tpakrarel [-V. [lep. T.I'. Cupama. CII6., 2005, c. 290).
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96. 3Haii, uTo Bech MUp — OJieck cBera McTunst!
HcTrHa B HEM CKpBITa OT NPOSIBICHHUS,
97. Tax kak cBet ICTUHBI HE IEPEHOCUTCS U HE MepeMeIaeTcs
(s 5 Jis al)'®)

Ero camocthb He oJIydya€T U3BMCHCHHUS U 3aMCHBI.

Takum ob6paszom, VcTiHa, XOTS B 4eM-TO U 1OJ00HA COJIHILY, B OTJIMYHE OT
HEro He UMEEeT Pa3jInyusl MEXly BHEIIHEH 1 BHYTPEHHEH CTOPOHON, OHU €AMHBI,
U BHCIIHAA CTOpPOHA UCTUHBI — MUP HE ABJIACTCA YEM-TO, YTO MOXKHO OTAC/IUTH
OT €€ BHYTPEHHEN CTOPOHBHI.

OTHOLIEHNE BHYTPH Mapbl «IBHOE—CKPBITOE» OTIMYAETCS OT OTHOLICHUS
«HMCTHHA—JIOXKb». 3/1€Ch HET KOHTPaIUKTOPHOCTH. [IpoTHBOMOCTaBICHHBIE TO-
HATHS HE WCKIIIOYAIOT JAPYT Apyra, HO oOpa3yloT HEepacTOPKHUMOE €AWHCTBO.
B nanHom ciyyae Vicruna (bor) u ee mokpoBbl (MHp) COOTHECEHBI KaK CKpBITast
U sABHas1 CTOPOHBLI €AMHCTBA. B sTOM KayecTBE OHM HMEIOT paSﬂl/l‘lelﬁ OHTOJIO-
ruyeckuid cratyc: Mcruna kak IlepBoHauano ObITHiiHA cama 1o cebGe, MHUp ke
OpITHEH Onaronaps Victure, KoTopas qana eMy OBITHE Kak CBOEMY HPOSIBICHHIO.
B sTOM cMmbIcie Mup Kak ObITHE, siBI€HHOE B HeObITHM Onaronapst IlepBonpu-
YHHE, CAMOCTHO HEOBITHEH M JIOKEH, BeJlb OH IOsIBUIICS He caM 1o cebe. OnHa-
KO 3TO HE TOBOPHUT O TOM, YTO €r0 CaMOCTb JIS)KUT B 00JIaCTH HEOBITUS WM YTO
HeObITHE eCTh CyOCTaHLMaIbHAs XapaKTepUCTHKa €ro CaMOCTH, peuyb HIET
JIMIIb O TOM, YTO OH CYLIECTBYET He caM Mo cede, HO uepe3 bora, naBuero emy
oniTie. Cam, 6e3 bora, oH ObI HE CyIIECTBOBAJI, U YTBEPXKAECHHE TOTO, YTO MHUP
obnagaeT cOOCTBEHHBIM OBITHEM, €CTh JI0XKb, HO, KaK MposiBieHue VcTuHEI, ee
sIBHasi CTOPOHA, OH TaKXXe MCTHHEH M 00afaeT peaJbHbIM OBITHEM, YTO MHOTO-
KpaTHO YTBEP)KIAaeTCs Ha CTPaHUIIAX MOIMBI:

866. Pa3 [Bce] Bewu cyTh MecTa pOsBIEHUs ObITHS,

To [Bens]| u kymup (uaon. — A.J1.) — oHa U3 STHX BEIlel, B KOHIE KOHIIOB!
867. Ilomymaii XOpoIIeHBKO, O YETOBEK pa3yMHBIH, [0 TOM,]

UYro KyMHp C TOUYKH 3peHHs ObITHS — HE JIOXKb.
868. [loromy uto ero TBopenr — BeeBbimauii ['ocnions,

[A] Bce, uTo siBHIIOCH OT Bilaroro, — Gunaroe.

B nanHoM oTphriBke l1labuctapn 000CHOBBIBAET BO3MOXKHOCTH MOKJIOHEHUS
unonaMm tem, 9to bor sersercs AbcomrotHeiM Britiem. Bee cymiee OprTHiicTBY-
eT 61arogapst TOMy, UYTO y4acTBYeT B OOXKECTBEHHOM OBITHH, a CIIeI0BaTEIbHO,
npuyactHo VcTuHe, HEJNIOKHO M, TaKUM 00pa3oM, MOXKET CIYXHTb OOBEKTOM
MOKJIOHEHHUSL.

18 B Geiite ncnonb3oBaHbl TEPMUHBI TPAJUIIMOHHOM acTpoHOMUM: J& «IIEPEHOCY, T.€. Te-
penoc ceeta (L5 J8) Connna u Jiss3 — nepemernenre CoJHIA M3 OJHOTO 30MAKaILHOIO
noMa B apyroit. Ckpsito cpaBHeHue ¢ CosHiieM: cBeT VICTHHBI He epeHOCHTCS 1 HE nepeMe-
maercst, noJ00Ho cBety CollHLa, U3 OJJHOTO 30JHaKAIbHOTO I0Ma B APYTOii.
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[oxazaTenpHO, UTO B TEKCTE TIOAMBI MUP HU pa3y HE COOTHOCHUTCS C JIOKBIO
wi HeObiTHEM, 3aT0o [llabucTapy MHOTOKPAaTHO THIIET O JIOKHOCTH, MILTIO30p-
HOCTH NPEJCTaBIECHUS O TOM, YTO MHUP €CTh HEUTO, CYLIECTBYIOIEE HapsAIy
¢ borom, Mctunoit unu xak-to ornenenHoe ot Hero. Ilpencrasienue o mo-
HU3ME YHHUBEPCYMa SABJIACTCA (l)yHllaMeHTaJ'[l)HbIM I CUCTEMbI B3IJIAA0B
CpPEeIHEBEKOBOTO aBTOpA, JOXHBIM WM HEOBITHHHBIM OH HAa3bIBaeT I000e
mpencTaBieHne 00 YHUBEpCYyMe KaK TBOMCTBEHHOCTH (pa3IeIeHHOCTH Ha MU
u bora) wim MHOXKeCTBEHHOCTH (HAIHMYHE MHOXKECTBA BellleH, CYIIeCTBYIOIIUX
Hapsny ¢ borom):

710. OcraBs peun «To, 9T0 Kpome Amaxay !
CBOMM pa3yMOM OTAEJH 3TO OT TOTO.
711. Kakue y TeOsi COMHEHHUS B TOM, YTO 3TO [MHOXECTBO| 1Mo100HO (haHTa3uH,
Y10 mojyie €IMHCTBA JBOHCTBEHHOCTh COBEPIIEHHO HEBO3MOXKHA (Jlaa (1e)?!
712. HebbiTHe, MOA0OHO OBITHIO, OBLTO eAUHUYHBIM (US9),
Bcsi MHOKECTBEHHOCTD SBHIIACH OT COOTHECEHHOCTH (Cwnsi)™,
713. TIposiBiaeHne pa3nu4yuii 1 MHOXKECTBEHHOCTD [00XKECTBEHHOr 0] Jena (ds)”!
SIBHTHCE 61ar0IAps «XAMENCOHY BO3SMOKHOCTIN .
714. TlockomabKy ObITHE Ka)KA0H [Belr ] euHO,
[OHO] cTano cBumerenbcTBOM enuHCTBA MICTHHEL.

B 710-m Geiite peusr maer o6 ortHomeHuH mupa k bory. «To, uro kpome
Annaxa» — Taxkoe MpeAcTaBlIeHHe O MUPE, KOTOPOE MPEToaraeT ero Haanamue
Hapsity ¢ borom u nx HecBOOMMOCTB OpYT € APYroM, pas3ziesieHHe YHHBEpPCyMa
Ha Bora u Bce ocrampHOe. Hanpumep, I6H Apabu Tak KOMMEHTHUPYET 3TO TI0-
HATHE: «3Hal, YTO TO, O 4YeM TrOBOpPUTCS: ,KpoMe HcTuHHOro“ (mMa cusa
an-Yakx), Wiy To, 4TO UMEHyeTcs ,,MuUpoM** (‘aram), mo oTHoweHuto Kk McTun-
HOMY, €CTh TO K€, YTO T€Hb 110 OTHOIIEHHUIO K 0cobu (uaxc). 1o — TeHs bora,
W OHa €CTh BOIUIOIIEHHOCTh COOTHECEHHOCTH OBITHA (8)02cyd) K MHUPY, HOO
T€Hb, BHE BCSIKOTO COMHEHUS, CYIIECTBYET B UyBCTBE, HO JIMIIb TOTAA, KOTAA
€CTb TO, B YeM IOSBISIETCS 3Ta TeHb. Jlaxke eciu Thl MPEIIOIOKHIIb HEOBITHE
(‘adam) Toro, B 4eM MOSIBISIETCS 3Ta T€Hb, TO 3Ta TEHb OyJIET YMOIOCTUTaeMOi1,
He CyILIECTBYIOIIEH B UyBCTBE, HET, OHAa OYJIeT HAIMYECTBYIOMIEH TOTEHI[MATBHO
B 0COOM, C KOTOpPOH 3Ta TeHb COOTHECEHA. A TMOTOMY BMECTWIHILE (Maxain)

1 Peyy — s | TEpPMHUHOIOTHUECKH — «XaIuc». B I0CTYIHOI CyHHe BbIpaKeHHe «TO,
4TO KpoMe AJIaxay Kak XaJuc HaMu oOHapy)keHO He Obul0. BeIpaskeHHe pacnpocTpaHeHO B
cyduiickux TexcTax, Hanpumep y 6 Apabu.

* Coomnecennocmp (<u3) — CapBaTHiH KOMMEHTHDYET KaK CBSi3b MHOXECTBEHHBIX
BellIeil CO MHOKECTBOM O0XKECTBEHHBIX aTPHOYTOB.

?! [feno — uMeeTcs B BULY /€10 POSBICHHS ceOs B BHIE MHUDA.

? Xameneon eozvosichocmu (US=! Osalis) — NepeMEHUMBBIA MHD BO3MOMKHO-CYIIEr0
(U5l — Taxke «repenuBYAThHIi wenKk»). Ha 0CHOBaHHH CBOWCTBA M3MEHEHHs LBETa (<l 52
cTan MeTadopoil H3MEHYUBOTO MHpA.
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MOSIBIICHUST 00XKECTBEHHON TeHHU, MeHyeMoe “‘MupoM” (‘aram), — 3TO BOILIO-
IICHHOCTH BO3MOXHBIX (a UaH an-MyMKuHam), Ha HAX MPOCTHPACTCS 3Ta TEHb.
3HAYUT, Thl MOCTUIHELIb 3Ty TEHb B COOTBETCTBHHU C TE€M, HACKOJIBKO MPOCTEp-
JIOCh Ha OHOE OT ObITHs 3TOM CamocTH (3am). Ho mpoucXomuT mocTiKeHne ero
6naroaaps Ero uvenn ,,Cet™ (nyp)»>.

[MoxazatensHO, yTo MI6H Apabu mumieT o MPUHIWMHATEHONW CyOCTaHIIHATb-
HOH pazgeneHHocTH bora n «roro, uro kxpome bora», Oynp TO «TeHb» WK «BO-
TUTOLLIEHHOCTH BO3MOJKHBIX» KaK cyOcTpar aist nposBieHus 3Toi Tenu. [1labu-
CTapy K€ MCXOJUT W3 MPEeACTaBIeHUS O TOM, uTo, kpome bora, Huuero Her,
a 3Ha4YMT, U O MHUpE Helb3s CKa3aTh, UTO OH — «HEUYTO, KpoMme Asiaxa», OH —
ero HeoTbemJieMas SBJEHHOCTb. Bce, uTo He sBisercs borom, HeObITHITHO,
W BCIEJCTBHE 3TOT0 — JIOXKHO, a MOCKOJbKY MHp 0OnanaeTr OblTHeM, OH He
MOJKET OBITh JIOKHBIM M HE MOXET ObITh YeM-TO MHBIM 110 OTHOIIEHHIO K bory.
OTO M UMeeT B BUIY NPHU3BIB OCTaBUTh PEYH «TO, YTO KpoMe AJuiaxa» M «OT-
JIEJINTh 3TO OT TOTO», T.€. OTAEIUTh bora OT NOXHBIX NpezacTaBieHnit o Hem
KaK CyILEeCTBYIOIIEM Hapsly ¢ MUPOM MM Kak-TO OT MHUpa oTAeneHHoM. Jlyid
[Tabucrapu, HICXOAMBIIETO U3 MPEICTABICHUNA O IPEAeIbHOM MOHU3ME OBITHS,
ToxxaecTBeHHOro bory, mo0as JBOHCTBEHHOCTh MIM MHOXKECTBEHHOCTH BHYT-
pH YHUBEpCyMa €CTh HAapyLIEHHWE OCHOBHOTO NPHHLMIA MCIaMa — Masxuoa
(ennHOOOXMS), YTO CTAHOBUTCS YCJIOBHEM MJSl MPHU3HAHUS UM HEBEPHBIMHU
JlaKe TeX MYCYJIbMaH, KOTOpbIE HEe CUUTAIOT MUpP OOKECTBEHHOW SIBIEHHO-
cThio™,

B cnenyromem Oefite [llabuctapu moaTBepkAaeT STOT T€3KC, TOBOPS O TOM,
4YTO JBOMCTBEHHOCTh YHHMBEpPCyMa (€ro pasmeneHHOCTb Ha Mup u bora) ectsb
«4HCTast JIOKb», @ COOTBETCTBYIOIINE TPEICTABICHHUs Y YeJIoBeKa 00 yHHUBeEp-
cyMme (aHTa3HIHEIL.

B cBsi3u ¢ 3THM BCTaeT BOIPOC: €CNIM UCTHHA, OBITHE €MHO, OTKY/a TOsIBH-
Jachb MHOXKeCTBEHHOCTb? M3 HeOwbTusA? Her — B HEObITUH, IO YTBEPXKIAECHHUIO
[abucrapu, He OBIJIO U OBITH HE MOTJIO MHOXKECTBA, OHO «eIUHUYHO». [loka3za-
TesnbHO, uyTo lllabucrapu MCMONB3yeT MMEHHO CJIOBO «EAWHHUYHOCTB», a HE
«EIVHCTBO», TOBOpPsi 0 HeObITHMHM. ENWHCTBO 11 Hero xapakrepuctuka bora,
NpeANIPOBaHNE €JUHCTBA YeMy Obl TO HU ObUIO Hapsgy ¢ borom HenzOexHO
NpUBeENo Obl K Ayalll3My B 30pOAacCTPHHCKOM JyXe, C MpeACTaBlIeHNEM O Hallu-
4YUu ABYX OokecTB-aHTaroHUCToB. [llaGucTapu Kak MpaHel TOHKO YyBCTBOBAJ
3Ty TpaHb M n3beran ynoTpebieHHs XapaKTepUCTHK Bo)kecTBeHHOW camocCTH
MPUMEHUTEIbHO K HEOBITHIO. [IpH 5TOM HElb3s He OTMETHTh, uTo MOH Apadu

3 Hon Apabu. UsGpannoe. T. 1/ Iep. U.P. Hacsiposa. M., 2013, c. 161.

* MogpoGree cM.: Jykauwes A.A. IGn Apabu n Maxmyn Lllabucrapn: 18a moaxoa K pe-
LICHUIO MPOOJIeMbl COOTHOLICHHS €JMHOTr0 U MHOXecTBeHHOro // Nmpak: ExxeronHuk ncinam-
ckoii punocoduu Ne 3. M., 2012, c. 252-263; Jlykauies A.A. Tlpobiaema MHOBEPHs U OHTOJIO-
THYEeCKHe MHTYHMIMU CPEJHEBEKOBOro Iepcuiackoro cybusma // Nmpak: ExeromnHuk ucinam-
ckoii punocopun. Ne 1. M., 2010, c. 451-471.
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YIOTPEOIIsI TEPMHUH «EAMHUYHBIN» KakK OJHY W3 Hanbosiee (hyHIaMEHTAIbHBIX
XapakTepucTuk IlepBoHauana’ .

Tem He meHee, xors Illabucrapm M CTpeMHTCSl CBECTH YHHBEPCYM JIMILb
Kk bory, emy He ynaercs mpeacTaBUTh HEObITHE KaK YMCTO OTPHUIATENBHOE IMO-
HATHE B Ayxe umpakusma. [Ipu Bceil HecpaBHHMOCTH AGcomtoTHOrO beiTHs 1
HEOBITHS, KOTOpasi HEOJHOKPATHO MOAYEPKUBAETCSI UM Ha CTPAHHUIAX IO3MBI,
[ITabucrapn He MOXKET M30€XKaTh OMHCAHHUS HEOBITHS KaK MOJI0XKUTEIBHOTO T10-
HATHs. B TOoM ke, 712-Mm OeiiTe HEOBITHE OKA3bIBAETCS HE TOJIBKO €JIMHUYHBIM,
HO M MOJOOHBIM OBITHIO, B JPYTMX MeCTax pedb HJET O HEOBITHH, KOTOPOE, MO0-
JOOHO 3epKally, CTaJo cBoeoOpa3HOW OCHOBOHM 1uisi mposiBieHus bora B Buze
mupa (0eitT 132), HeObITHE OKa3bIBACTCS MPOTHUBOJIKAIINM a0COMOTHOMY OBI-
Tuto (OeiiT 133), peup MIET TakkKe O YHCTOTE CaMOCTH HeObITHA (OedT 136)
v 1p.*®. BeposTHBIM 0OBACHEHHEM TAKOil MPOTHBOPEUMBOCTH MOIIO OBI CIy-
JKUTh TPEANONOKEHHE O MeTaOpHUUECKOM XapaKTepe 3THX BbBICKA3bIBAHHUM:
pacCyXIeHHs O 3E€pPKaJbHOCTH M IMPOTHUBOIOCTABICHHOCTH HEOBITHS OBITHIO
MOT'YyT MHTEPIPETHUPOBaThCsl Kak siBjieHue borom cBoero obpasza B BHIEe MHPA,
a TIOCKOJIbKY Hapsity ¢ borom Hudero Her, 3TOT 00pa3 Obl sIBJIEH B HEOBITHH
KaK OTCYTCTBHHM 4ero Obl TO HU OBLIO.

CpaBHeHHE HEOBITHS C 3epKalOM BBITEKAeT U3 TOTO, YTO HEOBITHE, Oymydn
YUCTBHIM OTCYTCTBHEM, HE MOTJIO HMYEro MPOMU3BECTH, OTCIOJIa — 00pa3 oTpa-
JKeHUs €JMHCTBEHHOT0 cyObekTa. bor kak AGCONIOT He MOT SIBUTh HUYETro, Kpo-
Me cebs, 1 B COBEPIUEHCTBE MPOSIBUICS B YHCTOH OTPHLATEIBHOCTH, KOTOpas,
MOIOOHO YHCTOMY, POBHOMY 3epKaly, HHYero He Mo0aBIIsieT K TOMy o0pasy,
KOTOPBIA B HeM mpossiseTca. OObIYHOE 3epKajo He SBISEeTCs MOJHOW aHallo-
rueil HeOBITHS: OHO CYIIECTBYET Hapsily C TeM, KTO HaXOJHUTCSl HallPOTHUB HETO.
Y HeOBITHS OT 3epKaja Juilb QYHKIMS TposiBieHus obdpasa. HeOvitie — 3ep-
KaJIo JINIIb HACTOJIBKO, HACKOIBKO OHO TO3BOJISAET SIBUTHCSI HEKOTOPOMY OOBEK-
Ty, HUUETO He J00aBss oT ce0s K ero cymHocTi. CaMo 3epKajio He TOPOKIaeT
HHUKaKyl0 CyOCTaHIMIO, OHO BOCHPOM3BOJIUT HEKHH 00pa3, co3/1aeT BUAMMOCTD
TOTO, 4TO B HEM MMEETCs] HEKTO, OJTHAKO 3TO JIMIIbL 00pa3, He CyOcTaHIMaIbHOE
HEYTo.

[ITabucTapu He ObLIT MepBbIM (GHUIOCOGOM B HCIAMCKOW MBICIH, CTPEMHUB-
IAMCSI K Mpe/IeNbHO MOHUCTHYHOI WHTEpIpeTanny yHuBepcyMa. SIpKuM npu-
MepoM Takoro crpemisieHus sBisiercsi ¢uinocodus CyxpaBapiu, M3I0XKeHHas
B €0 OCHOBHOM Tpyzae «MyzapocTs o3apeHus». B aToit pabore dunocod momsi-
TaJiICd CBECTU BECh YHUBEPCYM K HEPAPXUU CBETOB pa3m/1lm0171 HNHTCHCUBHOCTH.
TbMa, SBISIOMIAsCS TPOTHBOIOIOXHOCTBIO CBETa M aHAJOrOM HEOBITHA B JIpY-
rux cucremax Quinocodcekux B3rnsanoB, y CyxpaBapau OKa3bIBae€TCsl YUCTO OT-

 Hén Apatu. Uz6pannoe, T. CvuproB A.B. M., 2014, c. 282, 295.

2 [epeBoa naHHbIX OEWTOB NMpUBOAUTCS B cTathe: Jlykauiee A.A. IlepBbie rnaBbl duio-
cotekoii mosmbl Maxmyna [llabucrapu «lBeTHuk TaitHe» // Mmpak: ExxerogHuk ncnamckoi
¢dunocoduu. Ne 2. M., 2011, c. 617-646.
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PHILIATETIBHBIM MOHATHEM, YTO JOJDKHO OBl OBLIO CTaTh YCIOBHEM JUIi MOHUCTHY-
HOCTH CHCTeMBl Mupo3maHus. OmHaKo, OOBSICHSAS MaTepHaIbHBIA MHp, aBTOP
BBOJAWT TOHATHE Tperpansl (6apsax), Ha KOTOPYIO BO3ACHCTBYET CBET, M pe-
3yJbTaTOM 3TOrO BO3ACUCTBUS CTAHOBSTCS MPEIMETbl YYBCTBEHHO BOCIPUHM-
MaeMmoro mupa. [Iperpasl, He OyaydYd MPOU3BEICHHBIMH HA CBETOM, HH ThMO,
OKa3bIBalOTCS CaMOAOCTATOYHBIM MOHSTUEM, YTO IPUBHOCUT MHOKECTBEHHOCTD
B MIIPAKUTCKYIO CHCTEMY” .

C Toii xe npobnemoii crankuBaercs u Lllabuctapu: Enunas Mcrtuna He mo-
POXKIAET MHOXKECTBEHHOCTh, HEOBITHE TAKXKE HUUYEro MOPOJUTH HE MOXKET, Tak
KaK ero HeT, TeM HEe MEHee MHOXKECTBEHHOCTb OYE€BHIHO MPUCYTCTBYET B YHU-
BepcyMe. UTo e SBIseTCs €€ NPUUMHON U UCTOUYHUKOM?

B xavecTBe mpUYHMHBI OSABICHUS MHOKeCTBeHHOCTH Lllabucrapu npuBoauT
IIOHATHE CBA3M, COOTBETCTBUA (<) (OeiT 712 B naHHOM OTpbIBKe). CapBaTi-
SIH, OJTUH U3 KOMMEHTATOpoB «l[BeTHHKA TaifHBI», OOBSICHSET 3TO MOHATHE KaK
COOTBETCTBHE 00KECTBEHHBIX UMEH M aTpHOyTOB BellaM MHUpa. 3[eCh MBI CTall-
KHBaeMCsl C BOIIPOCOM, TOJIyYHBIIMM IOAPOOHYIO pa3paboTKy yXe y MyTa-
3HJIMTOB, — MPOOJIeMOi MHOKeCTBeHHOCTH aTpubyToB Eaunoro bora: kak 00b-
SICHUTH OJTHOBPEMEHHOE EIHHCTBO 00KECTBEHHON CaMOCTH M HAIIMYHAE MHOXKE-
CTBa CaMOCTHBIX aTpuOyToB? Y anmb-Amapu B TpakTare «O 4eM TOBOPHITH JIFOIH
uciama, ¥ B 4eM pa3oLUIMCh TBOPUBLIME MOJUTBY» CPEIU MPOUYUX NPUBOAUTCS
cleAyromas TPaKTOBKAa CaMOCTHBIX MMeH bora (3HaHue, MOryIecTBo, BOJI,
JKU3Hb) MyTa3unuTaMu: «S1 yTeepaxaro uMs bora u BMecTe ¢ HUM [Halue| 3HaHUe
0 [HamM4MM| MO3HABAEMOT0; TOBOPS «MOTYLIECTBEHHBIN», s YTBEPXKIAI0 UM
Bora u BMecTe ¢ HUM [Hamne] 3HaHHE O [HanM4HK] mOABIACTHOrO»>. TO ecTh
CaMOCTHbBIE MMeHa MPEeJCTaBIISIOT COOO0H He pa3InYHbIe XapaKTEPUCTUKU O0Ke-
CTBEHHOM caMOCTH, HO Halle MpeACTaBIeHUE O TOM, YTO MUP UMEETCsl Kak Io-
3HaBaeMoe, KOTOPOE JOJDKHO OBITH CBSA3aHO CO 3HAIOIINM, MITH KaK MOIBIACTHOE,
KOTOpOE JIOJIKHO OBITH CBSI3aHO C MOTYIECTBEHHBIM. Takas CBA3b HAXOIUT CBOE
OCHOBaHHME B CIEIM(PUYSCKIX IPAMMATHYECKUX KOHCTPYKTax apaOCKoro s3bika,
TJie IapaJurMa IeicTBUs mperoiaraeT 00s3aTelIbHOS HATNYUE ASHCTBYIOMIETO
W TIpeTeprneBaromero. TakuMm oOpa3oM, ¥ MHpP Kak IMpeTeprieBaroliee IODKeH
OBITH CBs13aH ¢ borom kak ¢ AeiCTBYIOIINM, U, €CITH pPedb UIET O MUPE KaK MOJ-
BJIACTHOM, JIOJDKEH OBITh CYOBEKT MOTyIlecTBa — bor, KOTOpbIil TeM He MeHee
SIBIISICTCS. MOTYIIIECTBEHHBIM He O1arojjapsi COOTBETCTBYIOIIEMY CBOWCTBY CaMO-
CTH, HO OJlarofapsi TOMY, YTO HaXOJWTCS B OMUCAHHOW CBs3M ¢ MHpOM. Takas
(hopMyIHMpOBKa TO3BOJSET H30ek)aTh U JAPYryr0 MpobiaeMy, aKTUBHO 00CYyX-
JIABIIYIOCS B MCIaMcKol duiiocoduu: eciiu 60)KeCcTBEeHHbIE UMEHA U aTpUOYThI
W3BEYHBI, KaKk ¥ caM bor, a MUp UMeeT Ha4yajio BO BpeMeHH, OblI i bor TBop-
*7 Cmupnoe A.B. Npaxusm // Hosast punocodekas surmknonemms. M., 2000.

% [ur. no: A6y an-Xacan an-Awapu. O 4eM roBOPHIIH JHOIU UCIaMa, U B YeM Pa3OoLLTUCh
TBOpuBIIME MoyuTBy. Ilep. A.B. CmupnoBa // Cmenanany M.T. Bocrounas ¢unocodus:
BBOJHBII Kypc. 130panHbIe TekcThl. 1-e u3n. M., 1997, c. 368.
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IIOM /IO TOT0, KaK COTBOPUJI TBOpeHHEe? DTa CIOKHOCTh HE BO3HUKAET MPH OIMHU-
CaHHOM MOJXOJ€E, MOCKOJBKY OH IPEANoJaracT BHEBPEMEHHYIO CBs3b TBopLa
U TBOPEHMS, UTO, OJAHAKO, POKIAET APYIYIO CIOXKHOCTh, CBA3aHHYIO C TEM, UTO
[P TaKOH MHTEPIpPETALMM MHUP OKa3blBA€TCS COBEYHBIM WJIM KaK MUHUMYM
CcoHayalbHbIM bory — Te3uc, HenpuemiieMblid 151 JOKTPUHAIBHON MBICIIH.

CripaBeIUTMBOCTH pajyl CIEAyeT OTMETUTh, YTO TaKasi TPAaKTOBKA CAMOCTHBIX
HUMEH SIBIISIETCS JIUIIb OJHUM W3 PeIIeHHH MPOOIEMBI, MPEITI0KEHHBIX B paMKax
MYTa3WJIMTCKOrO HampaBjeHus Kajdama. B 3Tol cxeme Hac MpUBJIEKIIO PacCMOT-
peHre mpoOIeMBI COOTHOIICHUST 00KECTBEHHBIX aTpUOYTOB U MHpa uepe3 o0pa3
CBsI3H, UCTIONBb30BaHHbIH [1labuctapu. [1jis HEero Takoi MOAXO0. KaXeTCsl BIIOJTHE
€CTECTBEHHBIM, TaK KaK CPEIHEBEKOBBIN MOAT MCXOAUI W3 TIOJOKEHUS O TOM,
YTO YHUBEpPCYM HcuepnbiBaeTcss borom. [lelicTBUTENbHO, €Clid Mpennosiarath
COBEYHOCTh bora mMupy M OIHOBPEMEHHO HX pa3lE€lIeHHOCTb, Mbl INOJy4YaeM
yaTHCTUYECKYIO CUCTeMY OBITHS C ABYMS W3BEUYHBIMH CYITHOCTSIMH, OJHOW W3
KOTOpbIX siBiseTcs bor, a apyroit — mup. Ecinu ke npeanosoxXuTb eIuHCTBO
mupa u bora, uro u genaer Illabucrapu, (Mup y Hero He oTnesieH oT bora, He
SBJISIETCS WHBIM MO OTHoIIeHHIo K Hemy), Takas mpobiema He BO3HUKAeT, Ha-
[IPOTUB, COBEPLICHHO €CTECTBEHHBIM OKa3bIBAETCSl U YTBEPKACHUE BHEBPEMEH-
HOT'O XapakTepa cBa3M Mupa M bora, a monoxenue o boeCTBEHHOM €QUHCTBE
HE HapyllaeTcs, NOCKOJIbKY MUp ecTb nposiBienue Ero Enunoro beitusi.

[Ipu >TOM B mM03Me BCTPEYAIOTCS BHICKA3BIBAHUS, TOBOPAIINE 00 aKTe TBO-
peHust MUPO3JaHUsl, HAIIPUMeEp:

On — BceMoryumii, KOTOpblii B MTHOBEHHE OKa ((xalldd k)
U3 «ksada» u «HyHa»” BT 06a Mupa (0 S) ™.

B nanHOM OeiiTe peub MAET O MTHOBEHHOM aKTE€ TBOPEHHUS MHPO3JaHMA.
«MrHoBeHHE OKa» JIOCIOBHO CJIEAyeT MOHWMAaTh KaK MTHOBEHHE MOPraHMs:
T.€. MHpa HE OBbLIO, MOPTHYJ — MHp €CTh, U HEMOHATHO, KaK OH BJIpYT IO-
sABUIICs. DTOT 00pa3, HACKOIBKO 3TO BO3MOXHO, yIauHO MILUTIOCTPUPYET TOSIB-
JeHue MHUpa U3 HU4ero. Mup — He TOJNBKO M HE CTOJIbKO BCe MHOrooopasue
BeIIEi, CKOJIBKO MPOCTPAaHCTBEHHO-BPEMEHHAsI CUCTeMa KoopauHaT. BHe ee Her
BpPEMEHH, a NOTOMY HE MOXET OBITh M NPOTSHKEHHOTO BO BPEMEHM Ipolecca

* Byksel apabckoro anpasuta «kap» (<S) B «HyH» (U), COCTABIAIOT LIATON B MOBEIH-
TeJTbHOM HakiIoHeHHH (S «Byap!». D10 — ammosust Ha Kopan: «Korma Met 3axoTum ObITh
4yeMy-1100, TOr[ia Hallle CJIOBO TOJBKO B TOM, YTOOBI HaM CKazaTbh: «Oy/b!», U TO MmojydaeT
obiTue» (Kopan. I1ep. CabiykoBa, 16:42).

*® Wrpa cnoB ¢ anmosueil Ha 1Ba kopaHmueckux asta: «[lomctmme, Locrogp Bamr —
Aunnax, KoTopblii co3nan Hebeca u 3emito...» (Kopan, nep. Kpaukosckoro, 7:52), «Korma Mbt
3aXOTUM OBITb UeMy-1100, TOT/Ia Hallle CIOBO TOJBKO B TOM, YTOOBI HAM cKa3aTb: «Oyab!», U TO
nomy4aer Obitue» (Kopan, nep. Cabmykosa, 16:42). Urpa cioB 0CHOBaHa Ha cOYeTaHUU OYKB
«kad», «BaB» U «HYH»: «Kah» U «HYH» JAIOT BMECTE CIOBO KyH — «Oyb!»; €Cn Mexly HUIMH
HaxoJuTCst OyKBa «BaB», SBIISIOILASCS TAKXKE M COIO30M «M», Mbl MOJIy4aeM CJIOBO KagH — Obl-
THe, Mup. TakuM 00pa3zoM, «kah» U «HYH», COCIUHEHHBIE COI030M D), 10T CIIOBO «OBITHE».
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TBOpEHUs. MuUp sIBIsieTCS BMECTE CO BPEMEHEM, a MIOTOMY He UMEEeT Hadajia BO
BpEMCHH, HAIIPpOTUB, UMEET Bora Oe3HayanbHBIM MCTOYHUKOM CBOErO OBITHS.
Mgl He MOXXeM 3a/1aTh BOIPOC O BpeMeHH, korga Ovu1 bor, HO He ObUTO Mupa:
Koraa He ObUTO Mupa, He OBIJIO M BpeMEHHU, O KOTOPOM MOXKHO ObLIO OBl 3a/1aTh
BOTIPOC «KOTAa?», a 3HAYUT, HE OBIJIO U BpeMeHH, Korja O0bu1 Ob1 bor, HO He ObI-
o OBl MHpa, YTO IMOJAPa3yMEBaeT MX EAMHCTBO C CaMOro IIEPBOTO MOMEHTa
CYLIECTBOBaHHUS MPOCTPAHCTBA M BpeMeHU. VIOH Apabu, kortoporo 1llabucrapu
NpsAMO HWJIM KOCBEHHO KPUTHUKYET Ha CTpaHUIaX CBOUX HpOH3BCI[eHHFI, B 3TOM
BOTIpOCE 3aHMUMAET CXOAHYIO mo3ummio: «To, aro cymectByeT Omarogapsi Bcee-
BEIITHEMY bory. DTo — cBs3aHHOE CyIIeCTBOBaHUE (8y02iCy0 MyKaiitiad), KOTO-
poe umeHyrT ,,MupoM™ (‘aram): Ilpecton (‘apw), TpoH (kypcuiiti), Beicokue
Hebeca u To, 9TO B HUX; W [HU3MINI | MHUpP: BO3IYX, 3eMJIS U CyIIUe Ha HEH Ku-
BOTHBIE, HACEKOMBIE, PaCTEHHs U ITpoUee; BCe 3TO He ObIIO CYLIMM B CBOEH BO-
TUIOIIEHHOCTH (u ‘atinu-xu), a 3aTeM oOpeso cyiiectBoBanue. OTHAKO MEXIY
HUM U ero Co3mareneM He OBUIO HUKAKOTO BpeMeHH, 1 OH He MpeamecTBOBaT
eMy, a OHO He oTcTaBajo oT Hero, korma Obl TOBOpPHIOCH 00 3TOM ,,ITocie™
u ,a0°“. D10 HeBO3MOXkHO. Her, bor mpenmecTByer emMy B CyIIECTBOBaHWUHU
(6u-1-6y0aicy0), Kak BUepa TPEANIECTBYET CErONHSIIHEMY IHIO, MO0 3TO0 —
NpeALIecTBOBaHNE 0e3 BpeMEHH, ITOCKOJIbKY OHO — camo BpeMs. HeObITHe Mu-
pa He ObUIO BO BpPeMEHH, HO BOOOPAKEHHUIO MPEACTABISIETCS, YTO MEKAY Cyllle-
cTBOBaHMEM VICTHHHOTO W CyIIeCTBOBaHHEM TBOpEHHs [MMela MECTO Bpe-
MEHHAs1| MPOTSHKEHHOCTb. JTO BOCXOAUT K OOBIKHOBEHHIO yCMaTpUBAaTh YyB-
CTBOM BpPEMEHHOC NPECAIIECTBOBAHUE U OTCTaBaHUE MEXKIAY BO3ZHUKIIMMU BE-
mamm»’ . CaM e MHp, He HMesi CBOero ObITHS, MMeeT Bora cBonm BHeBpe-
MEHHBIM HayaJloM M MUCTOYHUKOM ObITHs. BaXHO MOMHHUTB, 4TO B MUpE HET
HUYEro MHOro bory, a moToMy akT TBOPEHHMSI OKa3bIBaeTCs HE CO3JaHHEM ue-
r0-TO HOBOTO, HO TMHAMHUKOW BHYTpPEHHEH KHU3HU AOCOIIOTa, KOTOPOMY «ITO-
MIOGUIOCH CTaTh BeJOMBIMY» >, H OH, He HpeTepreB H3MEHEHHH, MPOSBHICS
B BHJIe MUpa. DTa camMoMaHu(pecTays B BUAE MUpa He OblIa TBOPEHHEM H3
HeKoero cyOcTpara, BHEIIHEro mo oTHomeHnto K bory, Uctune, a motomy,
yTBepKJasi OTCyTCTBUE TaKOBOTo cyOcTpara, lllabucrapy roBoput o sABICHUN
MHUpa B HEOBITUM KaK OTCTYTCTBHH 4ero ObI TO HM OBUIO MMEIOLIErocs Hapsiay
¢ [leponauanom:

136. IlockonbKy HeObITHE B CBOEH CaMOCTH OBLJIO YUCTHIM,
B HeMm cTan sIBIEHHBIM CKPBITHIH KI1al.

Korpma xe [llabuctapu TOBOPUT O YUCTON CaMOCTH HEOBITHS, peub, OUEBHU/I-
HO, UJIET HEe O OBITUHM KaK HEKOTOPOH 00JacTH, MMEIoIeHCs HapsAAy C ObITHEM

3! Hon Apatu. z6pannoe, T. 1, c. 59.

32 «S 6bin KJIaJIOM HEBEJIOMBIM, U MON0OKUI0Ch MHE cTaTh BeIOMBbIM. 1 COTBOpHI TBapei,
o3HakoMmn ux ¢ Coboil — u oHW y3Hamun Mens» (Mon Apabu. W3bpannoe. T. 2. Ilep.
A.B. CmupHoBa. M., 2014, c. 330).
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¥ MMEIOIEeH CBOI0 CaMOCTh, a MOCJEIHsAsS — KauecTBO YHMCTOTHI. Peub naer
0 TOM, YTO HEOBbITHE OBUIO MOJHBIM OTCYTCTBHEM 4Yero Obl TO HU OBLIO MMEro-
merocst HapaAny ¢ Mctunoit, borom, u Takum obpazom, bor TBopuT Mupo3nanue
BMECTE C MMPOCTPAHCTBOM M BPEMEHEM HE U3 YEero-TO BHEIIHETO MO OTHOIICHHIO
k CeOe, He B HeKOeM cyOcTpaTe, UMEIOIIEM XapaKTePUCTHKY HEOBITUIHHOCTH, HO
n3 camoro ce0s, MOCKONIbKY, Kpome Hero camoro, Huuyero Het. B mpoTuBHOM
ciy4ae MUp, sIBIIEHHBIN B 4eM OBbI TO HU OBLITO, OLTYTHII OBl Ha cebe ero BIUsSHUE
Kak cyOcTpaTta ¥ He MOT OBl CTaTh COBEPIIICHHBIM MTPOSIBJICHHEM O0XKECTBA, HO HEC
OblI Ha ceOe XapaKTEePUCTUKH TOro CyOcTpaTa, B KOTOpoM 3apoauics. Kpome Toro,
HaJIM4YMe Takoro cyOcTpara MPUBHECIO ObI MHOKECTBEHHOCTh B MOHHCTHYHYIO
cucremy, uto mist [labuctapn mMpUHOWIHATEHO HEPHEMIIEMO, TIOCKONBKY IIPO-
THBOPEYUT Hnee enuHoOoxwus. Hebbitue He Oblio cyOctparom. MiMeHHO B ero
COBEPILEHHOH OTPULATENHLHOCTH U 3aKJIF0YaIach Ta YUCTOTA, KOTOpast MO3BOJIMIIA
Bory mposiBUTECS B BUJIe MHpa, HE MPETEPIeB KaYeCTBEHHOTO M3MEHEHHUS, KOTO-
poe ObI IMENI0 MECTO B CIy4ae B3aMMOJIEHCTBHS MUpa KakK (OpMBI 00KECTBEHHO-
'O TPOSIBIIEHHS C YEM-TO WHBIM I10 OTHOIIEHHIO K bory, He roBopst yKe 0 TOM, 9TO
IPEIONIOKEHHE O HAIMYMM HEKOTOPOro cyOcTpara, CyLIECTBYIOLIErO Hapsiay
¢ borowm, Hapymmio 661 60’KeCTBEHHYIO €IMHCTBEHHOCTb.

[IpuBenenHoe 0OBscCHeHHE OOOCHOBBIBaeT OOJKECTBEHHOE E€IUHCTBO B BO-
Mpoce O TBOPEHWH MHpPA, OJHAKO HE OOBACHSIET peabHyI0 OTIMYHOCTH BEIIEH
JpYyT OT Apyra, MHOXECTBEHHOCTb, C KOTOPOW YeJIOBEK CTaIKMBAETCsl B MOBCE-
JTHEBHOW J>KN3HH, BE/b HEJb3sl CBECTH MHOXKECTBO aKLUIEHTAIBHBIX KadyecTB,
KOTOpPBIE Pa3IMYaloT BEIlH, JIWIIb K YeTHIPEM CaMOCTHBIM aTpuOyTaM W OTHO-
IIEHUIO MX CBSA3M C MHPOM, OIMCAHHOMY BBIIIE. MBI yXe OTMeyald, 4TO Ta
MHOXECTBEHHOCTb, KOTOpasd HaM H3BECTHA, IO ma6I/ICTapI/l, JIMIIb BUJAWUMOCTD.
ITpn 3TOM HEBO3MOXHBIM OKa3bIBAETCS pa3zeieHHe BEM Ha caMy Belllb U ee
OBITHE, KaK 3TO TPAKTHKOBAJIOCh Yy MHOTHX MpPEICTaBUTENIEH KIacCHYECKOM
ncinamckoi usocoduu: Bemp cama Mo cede yTBep)KIeHHas BOIUIOIMEHHOCTD
(<8 cpe), K KOTOPOi TpuOaBiseTcs ObITHE WM HEOLITUE, U TAKUM 00pa3oM,
OHa OKasbIBaeTcs JIMOO cyllecTByolel, m1mbo HecymecTBytoue. [llabucrapn
OoTBepraeT 00y MBOWCTBEHHOCTh M pa3lelIeHHOCTb HE TOJBKO B BOIpPOCE
o cymHoctu [lepBoHayana, HO U O CYIIHOCTH JTIO0OW BeIIH, KOTOpas, OyaydH
SIBHOM cTopoHOW bora, Oymyun Heorbemsiemoil oT Hero, mMoxxer ObITH iHIlIb
equHa (00 3tom Illabucrapu roBopuT B 714-m OeliTe pa3zdoupaeMoil IUTATHI)
1 HE MOXET CO/epKaTh B ceOe HU MHOXKECTBEHHOCTH, HH JBOWCTBEHHOCTH, 32
MPUBEPKEHHOCTh KOTOPOI CPEIHEBEKOBBIA MOAT KPUTHUKYET M MYTa3WJIJIHTOB,
U ¢anacugha B «lIBeTHuKe TaitHb». BO3M0OXKHO, 1O 3TOW ke NPUUUHE TEPMUH
«YTBEpIKAE€HHAsl BOIUIOIIEHHOCTBY, CTOJIb BayKHBIHM 71 MciaaMckol (unocodun
HU pa3y He BCTpedaeTcs Ha CTpaHuIax ero mosM. O SBHOCTH K€ pa3iInduil Be-
el MHpa OH TOBOPHUT Kak O TOM, YTO SBWJIOCH Ollaromapsi «xameleoHy BO3-
MokHOCTHY». CIIOBOM 6yeansimMyH Ha3bIBae€TCS HE TOJILKO XaMelleOH, HO M Tepe-
JIMBYATHIN IIEJIK — Te BEIIN, KOTOPbIE, COXPaHsisl CBOE CyOCTaHIMAIbHOE €/INH-
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CTBO, CIIOCOOHBI CO3/1aBaTh BUAMMOCTH IEPEMEHBI 1iBeTa. B Bompoce 0 BO3MOXK-
HOCTH-HEOOXOIMMOCTH MBI OOpaiiaeMcs K IepUIaTeTHYeCKOMY IHCKYpCy
0 OBITHH, TONYYHBIIEMY HamOojee MOAPOOHYIO pa3paboTky B ydeHun HOH
Cunbl 00 OHTOJOTHYECKOH MOJATBLHOCTH: HEOOXOIHMMO-cyliee Omaromapsi ca-
Momy cebe — IlepBonauano, Bor; HeoOxommmo-cyiee Oiaropaps Apyromy
(bory), HO BO3MOXHO-cyIee Onaromapsi cebe, — aKTyallbHO SBJICHHBIC BEUIH
MHpa; BO3MOXHO-Cylee O6aaroaapsi cede, HO HEBO3MOXHOE Onarogapsi Apyro-
My, — Bellld, He SBJICHHbIE B aKTyaJlbHOM MHpE; HEBO3MOXKHOE Ojaroaaps ca-
MoMy cebe — BelIM, KOTOpble HUKOIJa HEe MOTYT OOpecTH CyLeCTBOBaHHE.
HeobxoanmMocTh 37iech TOXAECTBEHHA CYIIECTBOBAHWIO — CYILEE TOJIBKO TO,
YTO C HEOOXOJMMOCTBIO MOTYYMIIO OBITHE OT HEKOTOPOH MPUYUHBI, a OITOMY
[MepBonauaino, bor siBisieTcss €qMHCTBEHHBIM CYIINM, HEOOXOAUMBIM CAMUM MO
cebe. Bce ocTanbHbIe Bely caMH MO cebe — BO3MOXKHBIE, WM HEOLITHHHEIE,
MOCKOJIBKY HX OBl He ObUIO, He Oynb bora kak [lepBoHauana, HO HEOOXOMMEIE
Wi cyue o6marogapst npyromy — Bory. Takum 006pa3om, BO3MOXKHOCTh OKa-
3BIBAETCSl HE CTOJIbKO CAMOCTHOM XapaKTepUCTUKON Bellei MUpa, CKOJIbKO yKa-
3aHHEM Ha HECAMOCTOSITEIbHBIN XapaKkTep UuX CymeCTBOBaHWA, BEAb OHU CYLIC-
CTBYIOT KaK sIBHasi CTOpoHa bora, KoTopast He MO’KEeT UMEThCS OTJIENBHO OT TOTO,
Ybeil CTOPOHOM SABIISIETCS.

Cy1iecTByeT cepbe3Hasl mpodiieMa HEMPOTHBOPEYMBOIO OOBSICHEHUS TOTO
¢axra, yro lllabucrapu, c OMHOW CTOPOHBI, KPUTHKYET andacuga 3a pasnene-
HUE YHUBEPCYMa Ha HEOOXOJMMOE M BO3MOXKHOE OBITHE C MO3UIMK PAJUKATb-
HOT'O MOHHU3Ma, a C IPYrod — caM JI0CTaTOYHO aKTHBHO I0JIb3YETCS TEPMUHO-
jmorueil BO3MOXHOTro-HeoOxoaumoro ObITHs. C OZHOH CTOPOHBI, OH YTBEp-
JKAaeT TPUHIMITHAIBHYI0O HEBO3MOXHOCTh MPEOONETh MPOMACTh MEXIY
HEOOXOIMMBIM M BO3MOXKHBIM, a C JPYyrod — TOBOPUT O TOM, YTO YeJIOBEK
nocturaet McTuHbl, OTOPOCHB MOKPOB BOOOpakaeMOi MHAKOBOCTH MHpa MO
oTHoMeHuo K bory:

506. Toctukenne (Jusas) 3TOro MONOKEHUS €CTh YIPa3IHEHUE BOOOPAKAEMOTO
(Jsa),
Ecnu [mokpos] MHOTO> [TOHAMAETCs niepe]1 [TOOOM | — 3TO JOCTHKEHHE
(db=y) [UcTunei].
507. He rosopu: «Bo3MoxHOe Npeo101€10 CBOU Npeaen»,
Hu oHo He cTano HeoOX0AUMbIM, HU HEOOXOIUMOE HE IPEBPATUIIOCH B HETO.

OTH NPOTUBOPEUHS JOBOJIBHO TPYJHO OOBSACHUTH HEPOTHBOPEUNBO. MOX-
HO TIPEIIIOJIOKHUTh, MCXOIs M3 NpuUHOMNHManbHoro crpemienust Lllabucrapm
K MOJEIUPOBAHUIO PAJUKAIEHO MOHUCTUYECKON CUCTEMBI, UTO KaTETOPUU BO3-
MOXHOT'0-HE00X0IMMOT0 OBIJIM 3aMMCTBOBAaHBI UM M3 TIEPUIIATETHYECKUX COUH-
HeHui nin 3 VI6H Apabu, KOTOpBIN Takke aKTMBHO UMM Tojb30Bajica. B cuc-

33
Hnoco — B HU3JJaHUAX CapBaTI/ISIHa u HaXI/I[[)KI/I — «Boo6pa>1<aeM0r0».
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Te€M€ B3IJISJ0B MOCIEIHEr0 OHM MPUCYTCTBYIOT AOCTATOYHO OPraHUYHO BBUIY
TOTO, YTO OH YTBEpXIaeT MPUHIHUITHATGHYIO TPAHCICHICHTHOCTh 0O0XKECTBEH-
HoW oHocTH. [1labuctapu jxe moKa3bIBaeT, 4TO, €Ciu bor u Mup pasaeneHsl Kak
HEOO0X0MMOE U BO3MOXKHOE, YEJIOBEK HE MOXKET MPEOJI0JIETh OHTOJIOTMUYECKYIO
POMNAacTh, Jexallyo Mexay HUMU. CaMo mpejcTaBieHue 00 OHTOJIOTHYeCKON
pazneneHHocTd Mupa U bora, jexainee B OCHOBaHMM TEOPUM BO3MOKHOIO-
HE0O0XOAUMOTO OBITHSI, IPOTHBOPEUHT UACE Masxuda U JIUIIAET YeIOBeKa BO3-
MOKHOCTH coequHnThCS ¢ Merunoit. ns labucrapu ke mo0ass MHOXKECTBEH-
HOCTb — BHJIMMOCTb, WJUTIO3HUS; CIIEJOBATEIbHO, UJITFO30PEH U CTaTyC BO3MOXK-
HOCTH Mupa. B akre moctukeHust VICTUHBI, COEIMHEHMS] C HEW HU YEJIOBEK He
CTaHOBHTCSI U3 BO3MOXKHOTO HEOOXOAMMBIM, HU bor He mpeBpaiaeTcs: u3 Heoo-
XOJUMOTO B BO3MOKHOE; YEJIOBEK JIUIIh OCBOOOKIAAETCS OT WILTIO3UU TOTO, YTO
OH SIBJISIETCSA YEM-TO MHBIM 10 OTHOLIEHHUIO K bory.

MBI paccMOTpEN OHTOJIOTHYECKOe M3MepeHHe mpooieMbl VICTHHBI B To3Me
[labucrapu «llpeTHuk TaitHb». VcTHHA Kak HOCUTENh aOCOJIOTHOTO COBEp-
HIEHCTBA TOXJecTBeHHa AOcomoTHoMy beituto — bory. Ilo-pasHoMy cooTHe-
CEeHHBIMM C Hel OKa3bIBalOTCS KaTeropuu Mupa (IOKpOBHI) W HeObITHSA. Mup
sIBJIIETCS MPOsIBIEHUEM bora u B 3TOM KauecTBe COOTHOCUTCS ¢ HUM Kak siBHBIi
acCIeKT CO CKPBIThIM. [Ipy 3TOM SIBHBIIM acnekT HEOTHEMIIEM OT CKPBITOTO U Ta-
KM 00pa3oM CTOJIb )K€ MCTHHEH, YTO W CKPBITHIN; MPEAINONIOKEHHEe O HEUc-
TUHHOCTH SIBHOTO acrnekTa EnuHcTBa mprBHECTO ObI pa3inuue U pa3pbiB B ¢/U-
HY10 00KECTBEHHYIO CYHIHOCTh. OJTHAKO MUP UCTUHEH U OBITUEH (B OHTOJIOTH-
YECKOM KOHTEKCTC INOHATHUA 6[)ITI/15[ W UCTHUHBI OKA3bIBAKOTCA 34ECh TOXKACCTBCH-
HBIMH) HE caM 1o cebe, Ho Omaromapst npyromy — IlepBonadany. [lomHo# xe
MPOTHBOMOJIOXKHOCTEIO VICTHHBI OKa3bIBaeTCs JI0XKb, MPEICTABISIOMAas coOO0i
MOHATHE YUCTO HETAaTHBHOE M B 3TOM KadyecTBe KOppeHpyrollee ¢ HeObITHEM.
Jloxbs — TO, yero HeT, HeObITHE. HeObITHE jke — TOJHAS JIMIICHHOCTh, a0Co-
JIIOTHOE OTCYTCTBHUE, CTaBIIEE YCIOBUEM i TOrO, YTOOBI MPOSIBIEHUE B HEM
IlepBoHauana B BUJEe MHUpa HE NOJYUYUIIO KauecTB, EMy HECBOICTBEHHBIX, U HE
MIPHUBEJIO K PeaTbHOMY H3MEHEHHUIO 00JKECTBEHHOM CYITHOCTH.

Ecmu oOpaTtuthest K THOCEONOTHYECKOMY cpe3y npobiembr Uctuabl, TO Mc-
THHA €CTh COBEPILEHHOE MpeACTaBlIeHne 0 MUpoycTpoiicTBe. OHO 3aKitovaeTcs
B BUJICHUM YHHBEpPCyMa TaKUM, KaKHM OH OBbLI OMKCaH BbIIIC, U MPOTUBOIO-
CTaBJIeHO JIIOOOMY JAPYroMy MHUPOBO33PEHUIO KaK JIOXKHOMY, T.€. TOBOPAILIEMY
O HOJIOKCHUU Bemeﬁ, KOTOPOI'o HET, 4YTO B 3HAYUTEJILHON CTIIEHHU COoBIIagacT
u ¢ no3uuumed Apucrorens: «l OBOpUTb, YTO CyILEE HE CYIIECTBYET WM
He-Cyllee CYLIECTBYET, — 3TO JIOXKb, a FOBOPUTb, YTO CYyIIEE CYLLIECTBYET,
a He-Cyllee He CYIIECTBYET, — 9TO NPaBaa» . 31ecCh, KAK H B OHTOJOTHYECKOM
cpese, NOHTHUS VICTUHBI U JXKU HaXOJATCS B OTHOILIEHUH B3aMMOUCKITIOUAIOLIe-
r'0 MPOTHUBOMOCTABIICHHS: JTF000€ OTKIIOHEHHE OT VICTHHBI — JIOXKb:

** Apucmomens. Metadusuxa. Coct. C.U. Epemees. CI16.—Kues, 2002, c. 138-139.
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602. [TockonbKy cepenHa SBISIETCS «IPSIMBIM HYTCM»35,
C 0benx ee CTOPOH — ajcKas GesaHa .
603. TTo ToHKOCTH U OCTPOTE OH (3TOT MyTh. — A.JI.) — BoJIOC U [ocTpHe]
Meya®
Hu oGepHyTbCS HAa HEM, HU 3aJIepXKaThCsl.

B naHHOM OTpBIBKE XOTSI W HE YNOTPEOJSIOTCS TEPMHHBI «UCTHHA» U
«I0XbY», OUEBHHO, YTO peu6dh uieT o myTu K bory, Mcture. ITOT My Th 1O TOH-
xocTu Illabucrapu cpaBHUBaeT ¢ OCTpUEM Meua, yKa3blBas Ha TO, 4TO Jr00oe
OTKJIOHEHHE OT VICTHHBI €CTh JIOXKb, HEBEPHE U B KOHEYHOM HTOTE MyTh B af-
ckyto 6e3nHy. Takoii puropusm B Borpoce cienoBanus Mctiune cran npuauHon
¥ CTPOTOTO JIeJIeHNUs JII0/Iei Ha HEBEXX U N30paHHBIX:

899. Kor/a Thl SKIIACIIECS C HEBEXKIAMHE +, ThI IIPEBPAIIACIIIBCS B KUBOTHOE,
Jla 9uTo TaMm B )KMBOTHO€ — Cpa3y IpeBpaIIaeuibCs B KaMeHb" |

900. He naii bBor tebe umets neno ¢ Hepexaamul!
160 TOr/1a BHE3aIHO TOTepsielb [deoBeueckyo] mpupomy (< ki),

» Ilpamviv nymem — anmo3usi Ha nepByto cypy Kopana: «Beau Hac myTém mpsiMbIM»
(Kopam, nep. I'.C. Cabayxkosa. 1:5).

* O6pa3 mpsAMoro myTH, MO 06E CTOPOHBI KOTOPOr0 — anCKas OE3HA, OTCHUTACT HAC
K 30poacTpuiickoii MudosoremMe Mocta UnHBaA, 0 KOTOPOMY AYILIH CICAYIOT B 3arpOOHBIi
Mup. JlyIH IpelHuKoB NajalT ¢ 3TOr0 MOCTa B aJcKylo 6e3qHy. B MycynpMaHCKol Tpaau-
LUU 3TOT MocT HasbiBaetcsa Cupam. B KopaHe cioBo «cupat» ynorpebnsercs ABaJLaTh pas,
OJIHAKO KOPaHUYECKUI cupam — He MOCT, 3TO NPSIMOH MyThb, OT KOTOPOTO HEJb3sl OTKJIOHSTh-
csi. DTO B HEKOTOPOM CMBICIIE COIMKAET €ro ¢ MOCTOM, YTO M CTaJo YCIOBHEM IS PeLeTIUN
o0pasa MyCyJIbMaHCKON TpaJuLIUeH.

37 31ech Mbl BUIMM MpoJoDKeHne metadopbl Mocta UMHBAA, KOTOPBII /Ui TPEIIHMKOB
GBI TOHKHMM, CJIOBHO JI€3BHE, a JJIs NPAaBEAHMKOB — LIMPHHOW B N€BATh Konuil. B manHOM
cllydae MBI HIMEEM JIeJI0 ¢ YaCTHYHBIM 3aUMCTBOBaHUEM MeTadopsl. B unTepnperanuu Lladu-
CTapy 3TOT MOCT BCEr/Ja TOHOK.

3% Hegeaicobt (4sle) — B ap. — «Macchl», IPOCTOH JIOI», B MEPC. — JIOAN HU3KHE, HE
nmveromue 3HaHus (http://www.loghatnaameh.org/dehkhodasearchresult-fa.html?searchtype=
0&word=2LnYp9mF2Kk%3d. 30.07.2013).

% [pespawaeuvcs: 6 cusomnoe — >R foss, npespauyaeuscs 6 kamens — S8 s,
TaKKE NePeHOCH. — «CTAHOBHUILBCS MOJHBIM HEBEXKIO»; Macx «IpeBpalieHne» U ¢acx «pac-
TOP)KEHUE» — TEPMHUHBI YUSHHUs O MEePECceNeHUH AyIl U YaCTUYHOM M IOJHOM BOIUIOLIECHUH,
KOTOpoe, 1o MHeHHto am-Illaxpactanu, BCTpedaeTcs y «MaroB-Ma3[JaKHTOB, HHIYCOB-Opaxma-
HOB, (usocodos, cabuesy (Myxammao uon a60 ane-Kapum aw-Llaxpacmanu. Kavura o penuru-
six ¥ cektax. [lep. C.M. IIpo3oposa. M., 1984, c. 154). Tlog macx 0ObIMHO MOHMMAIOT MPEBpPa-
LIeHHe B XXMBOTHBIX, MOJ ¢pacx — mpespamieHne B munepain (http://www.loghatnaameh.org/
dehkhodaworddetail-5e7b41ccfod742de8bd4bfcb0776498f-fa.html. 30.07.2013).

¥ Momepsiews [uenoseueckyio] npupody (k) — M0CI. «BHE3AIHO MEPEBEPHEIIILCS 10
OTHOIICHHIO K [4eJIOBEYeCKOH]| MpUpose», T.e. CTaHeLIb MPOTHBONOIOKHOCTBIO YEIOBEKY —
JKUBOTHBIM. B KOHTeKcTe MyCyIbMaHCKOH KyJIbTyphl TEPMHH ¢umpa «IIpupojia» 0603HauaeT
HCTHHHYIO, «MYCYJIbMaHCKYI0» HpHUponLy 4denoBeka. Takum oOpaszoM, [uisi aBTopa He OBITH
MyCYJIbMaHUHOM TOXKAECTBEHHO He OBITH 4eloBeKOM BoBce. CaMa e NPUBEPKEHHOCTh HC-
JIaMy TPaKTyeTcsl UM Kak npu3HaHue Enunoro bora eJUHCTBEHHBIM CyIIUM.
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Kak BuIHO M3 NMPUBEIEHHOTO OTPBIBKA, M 3Ty MbIchb Lllabuctapu HeomHo-
KpaTHO MOBTOPSIET HA CTPAHMLAX CBOEH MOIMBI; HEBEXKABI, KaK JIOAH, HE BUS-
mue Enunoro bora 3a BemaMu MHOXECTBEHHOI'O MMpa, OKa3bIBAlOTCS U BOBCE
JIMIIEHHBIMU aHTPONOJIOTUYECKOr0 CTaTyca, YTO CBUIETENbCTBYET O CTPOrOM
otHomeHuu Illabucrapu x cnempoBanuto Mctune: nubo upems k Mcrune, nu-
60 — B an.

HcTtuHa kak yTBep)KASHHE MCTHHHOTO MOpsAKA Bellledl mpearnonaraer mnpa-
BWJIBHOE BBICTPAaUBaHHE OTHOIICHUH MEXIY KaTerOpHsMH, ONMCHIBAIOLIUMHU
MHPOIIOPSIZIOK, B TOM YHCIIe U KaTeropuu «HeObITue». [loaToMy B JaHHOM city-
4ae Hellb3sl CBECTH KaT€rOpPHUI0 UCTHUHBI JHUIIb K OTHOLIEHHUIO BHYTPH Mapbl SB-
Hoe—cKkpeIToe, Mup—bor. HeobxoquMo Taxke MpaBUIBHOE COOTHECEHHE 3TOM
napsl ¢ Kateropueil HeObITus. Kpome Toro, rHoceonornyeckas HCTHHA HE Orpa-
HUYMBAETCS JHIIb MAaCCUBHBIM (UKCHPOBAHHEM IMOJOXKEHHs BEIleH, YeToBeK
JIoJDKeH chopMupoBaTh NpaBUiIbHOE OTHOWIeHHE K [lepBoHauamy ucxoas u3
TOTO MHUPOMNOPSAJIKA, KOTOPBIA €My OTKphIICA. B KpaTkoM BUAE aKT MO3HAHUS
WCTHHBI C MOCIEAYIOIIM yTBEPKASHHEM 0c000i (hOpMBI OTHOIIEHHUIT YenoBeKka
K Hel npuBoauTcs B razenu bada Kyxu Illupasu:

B oaun Mur packpbuinch Takinbl 6e3nauansroro (J2V) u 6eckonednoro ().
OTBOpUINCH MHE BpaTa MUpa TaifH.
B3sin [roHommIa-mar| gymry [Moro] 3a yXo U 1aji IpyTylo 4airy.
Ckazan: «Y3Hail MeHs B ce0e 1 BO BCIKOM YesnoBeke!»
Ckazan Kyxu: «5I 00bequHsAI0 UMEHA U aTpUOyTHI,
Bce, uTo THI BUMIIL B MUPE: CYXO€ U BIaXHOE, 100poe 1 310e!»
(baba Kyxu Ilupasn)*’

31ech, B akTe 1o3HaHMs MICTHHBI («PaCKPBUINCH TaliHbI Oe3HavansHoro (JJ)
1 6eCKOHEYHOro (/)») IMPUYECKHUil TepOii He TONBKO MO3HAET MUPOYCTPONUCTBO,
HO, 4TO OoJyiee Ba)XHO, OCO3HAET cebsi ToxIecTBeHHBIM bory («S oObenunsio
MMEHa U aTpuOyTHI»).

Bonee neranbHO Bonpoc 00 0CO3HAHMM YENIOBEKOM CBOEH HEMHAKOBOCTH 10
oTHowmeHu0 K bory paccmarpusaercs u y lllabucrapu, u B nosme Pymu «Ilo-
aMa o [ckpbIToM] cMbiciie». Oba aBTOpa MepenarT OTHOIIEHUs Mexay borom
1 4EJIOBEKOM uepe3 00pa3 JIMYHBIX MECTOMMEHHH. JINUHbIe MECTOMMEHHS HMe-
IOT OTHOCHUTEJIFHBIM XapakKTep: MCIIOIb30BAaHHE TOTO WJIM MHOTO MECTOMMEHHMS
110 OTHOLIEHHUIO K OJTHOMY M TOMY JK€ YeJIOBEKY 3aBHCHUT OT TOTO, KTO SIBJISIETCS
cyobekToM peun. Eciin B nnanore mexny A u b cyobexTom siBisercs A, To A
Oynet «si», a b — «Tb», ecian xe cyonpekrom Oyzaetr b, To b cTaner «i», a A —
«Tbl». Taxkoe OTHOIICHHE TNPEAIoNaracT pas3lelieHHOCTh CyOBbeKTa M 0OBbeKTa
peun. Ecnu ke oka3bIBaeTCsl, 4TO Pa3eNCHHOCTH Ha CyOBEKT U OOBEKT HET, TO
CTHpAeTCs U pa3linuue MEXAY «s» U «Tbl». JINOO «s» CTAaHOBUTCS «THI», OO

! Bepmenvc E.3. W36pannsie Tpyast. Cydusm u cyduiickas muteparypa. M., 1965, c. 281.
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«TBD» — «I», a CI)aKTI/I‘{eCKI/I nponagact u caMma BO3MOXKHOCTb HA3bIBATb YTO-TO
<> WU «ThI»:

OpuH [4yenoBek| npuiLen, B IBEPh Apyra NocTy4val.
Cka3zan npyr ero: «KTo Tbl, 0 JOBEpEeHHBINA?»
Ckazan ToT: «SI». OH ckazan emy: «Crynaii! He Bpems.
3a TaKuUM CTOJIOM MECTa He3peIoMy [UeIOBEKY| HET».
Hespenoro, kpoMme OrHsl paccTaBaHUs U Pa3IyKH,
Kro ncneuer? Kto ocBobonut [ero] ot nuuemepus?
VYmen Tot 6eqHsK, [TpoBesi| To B MyTEIIECTBHH,
B pasniyke ¢ qpyrom, 00KHUrasch HCKpaMH.
Ucnekes ToT cropeBmuid, 3aTeM BO3BpaTHIICS,
BHOBB BOKpYT 1OMa HamapHUKa 00o1er.
Kompom ynapun o aBepy OH, [MCIIONHEHHBIN | COTHEH CTPaxoB M YYTUBOCTHIO,
Urto0 He copBasioCh HEYUTHBO KaKoe-HUOY/b CJI0BO ¢ TYO0.
Kpuk uspnan npyr ero: «¥Y aBepu KTo Tam?»
Ckazain ToT: «Y IBEepH Thl caM, O CepLe 3a0paBILIHii».
Cka3zan oH: «Ceituac pas3 s Thl €CTb, TO, 51, BXO1H!
Her BmMecTunmia 18yMm s B [0JHOM]| AoMe».
(ITep. O.®. Akumymikuna)®.

3)1er, B UCTOpHHU O ABYX APY3bAX, BOCIIPOU3BCIACHBI OTHOIICHWA MHUCTHKa
u bora. Iloka MHCTHK BOCTIpHHHMAeT ceOs 4eM-TO BHEIIHUM I10 OTHOIICHHIO
K bory, on He moxer Ero nocturuyts. B mpuBeneHHON UcTOpUM 3TO BbIpaxka-
eTCsl uepe3 yKa3aHHe MHCTUKOM Ha ce0s — «s1». Korga ke oH oco3Ham WinIo-
30pHOCTb pa3/IeIeHHOCTH YenoBeka U bora, oH ykaszan Ha cedst «ThI», ITOI4epK-
HYB CBOIO TOXJIECTBEHHOCTb, HEMHAKOBOCTh bory, u kak HenHoi bory oH me-
PEeXKHMBAET OMBIT JNOCTXKEHUs bora, Beib, Kak HEOIHOKPATHO MOJYEPKHUBAET
[ITabucTapu, HEOBITHITHOE BO3MOXKHOE HE MOXKET TOCTUYb HeoOoxoaumoro («Kak
HEOBITHITHOE BO3MOXKHOE [MOXKET| NOCTHUTHYTH HeoOxomumoro?!» (OeiT 474)).
Takum o0pa3oM, KIFOUEBHIM B TOHUMAHWU OTHOIICHUS bor—denoBek siBIseTCS
npeacTaBieHne 00 OTCYTCTBUM MX CyOCTaHIMAILHOM pa3/ielIeHHOCTH.

[Iabucrapy TakKe paccMaTpuBaeT OTHOLICHHE MeXIy borom u denoBekom
gepe3 MECTOMMEHHS], HO COOTHOCHT JINYHBIE MECTOUMEHHS «51» U «OHY:

445. slitnocts moctoitHa (U3 ) UCTHHBI,
Ou[-ocTh] ($2) ecTb oTCYTCTBHE (2£), @ OTCYTCTBYOLIEE (“2e) —
HILTIO30PHO (a2 5) 1 (haHTa3UHHO (L)L),

Kak u Pymu, [1labucrapu roBoput o ToxxaecTse 4yeioBeka U bora, 00 mito-
30pPHOCTH MX pa3feleHHOCTHU: JUIIb VICTHHA MOET Ha3bIBATHCS «s1», OBITH HO-

2 Locanan ao-Juw Myxammao Pymu. MacHaBu-iin ma’HaBu («IlosMa o CKpBITOM CMBIC-
ney). [lepssrit nadrap. CII6., 2007, c. 217.
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cuTeNeM CyOBbEeKTHOCTH. JTa Ujes XapaKTepHa B IIEJIOM JUIS MCIAMCKON MBICITH
¢ ee 3akperuieHneM 3a boroM craTyca MCTMHHOTO JecTBOBATENsl U yTBEPKIE-
HueM Ero BracTu HajJ yenoBeuecKol BoJieH, BBIABUHYTOM B Ixabapusme. [lla-
OucTapu SIBJISETCS CTOPOHHUKOM JKabapu3ma, O YeM OIHO3HAYHO 3asBJsCT Ha
CTpaHULax CBOEH MO3MBbI:

u 3 <44

536. Kaxxnoro, uei Mmasxa6” — ne JOKa0apUTCKUN
45
[Ipopok Ha3Bam Mog0OHBEIM HEBEPHOMY .

JKecTkoCTh MOCTAHOBKM BOIMpOCa B OYEPEIHOM pa3 CBHICTEIBCTBYET O
B3aUMOMCKIIIOYAIOIEM COOTHECEHHUH VICTHHBI U JDKU CPEJAHEBEKOBBIM aBTOPOM:
BCe, YTO He cooTBeTcTBYeT McTuHe, — J10Kb. Besikoe BepoucmnoBenanume, OTIH-
qarolieecss OT UCTUHHOTO, — JIOXKHO U siByisieTcs: popmoii HeBepusi. OCHOBHOM
XapaKTEePUCTUKON JIOKHOTO MUPOBO33penust fis 1labucrapu siBisieTcs U npea-
CTaBJIeHUE O CYOCTAaHIMAIBHON pa3/ieNieHHOCTH Mupa U bora, U, Kak cieacTBue,
BBICTPAaBaHUE OTHOIICHHN MEXIY YEIOBEKOM M BOroM Mo MPHHIMITY «S—OHY.
Onoctb — oOpaiienue k bory «on», nmpeanonararoliee pasjelieHHOCTh bora u
yesoBeka. [IpencraBienne 06 OTCYTCTBUU bora B AMIUPUYECKON PeanbHOCTH
[[labuctapu XapakTepu3yeT KaKk WIIHO3UI0 WU (paHTa3UI0, BCTyIas TaKuM 00-
paszoM B 3a04HYIO MoyieMUKy ¢ IOH Apabu, KOTOPBIH, Kak Mbl OTMEUAJIH BBIIIE,
MPUAEPHKUBAJICS MPECTABICHUS O TOM, UYTO HanboJiee aJeKBaTHBIM OOpalleHu-
€M YeJIoBeKa K 00KECTBEHHOM CAMOCTH MOXKET OBITh «OH.

Bwmecte ¢ TeM Henb3s 3a0bIBaTh O TOM, YTO, C OJHOW CTOpOHBbI, NOH Apabu
MICXOIMJ M3 PA3TMYHOCTH CAMOCTH M OOXKEeCTBEHHOCTH ' (TepBasi TpaHCLeH-
JICHTHA MUPY ¥ TpeAnoiaraeT oOpalieHue «OH», BTOpas — CBsi3aHa ¢ MUPOM
Y TO3HaBaeMa uepe3 aTpuOyThl), ¢ APyroil ctoponsl, Illabucrapu yTBepxmaer
COBEpIICHHYI0 HEBO3MOXXHOCTh T'OBOPHTH O CaMOCTH, TO3BOJISISI BECTU pEYb
JIMIIB O ee Japax:

111. Pasmemmnenne o aapax [boxeux] (Y1) ects ycnosue Iy,
o 4
OJIHAKO Pa3MBILILIEHHE O CAMOCTH VICTHHBI €CTh YMCThIH rpex” .

B Masxab (10CI. «IIyTb») — B Y3KOM 3HAYCHHH — OJIHA M3 IISTH MYCYJIbMAHCKHX PEIH-
THO3HO-TIPABOBBIX LIKOJ: XaHa(HUTCKas, MalakUTCKas, mwadu uTcKas, xaHOanurckas u jaxa‘da-
putckasi. B Gosee mrpokoM 3HaueHUH (B KAKOBOM 3TOT TEPMHUH M yMOTPeOIseTcss B AaHHOM
OeiiTe) — «PEeIMrHO3HOE YUSHUEY.

* Torcabapumsr — MycyTbMAHCKHE MBICTHTENTH, TONArapiie Bora eqMHCTBEHHBIM Ieii-
CTBOBATENIEM, a YeJIOBEKa — IPHHY)KAAEMBIM» K CBOMM JEHCTBHSM.

4 JaHHbIil Mucpa sBnseTcs ammo3ued Ha xamuc: «Kadaputsl — Maru [aisi] 3Tod ym-
MBI...».

4 Wén Apabu. Ns6pannoe. T. 2. Tlep. A.B. CmupHoBa, c. 186.

47 311ech aBTOp yKa3BIBAET HA TO, YTO CAMOCTH VICTHHBI HEMO3HABaEMa, HO e¢ MPOSIBICHHS
B OMIIUPUYECKON PealbHOCTH JIOCTYIHBI HCCIIEI0BAHUIO U, O0JIee TOr0, UX W3y4YeHHE SBIISETCS
HEoOXOJMMBIM YCIOBHEM Ul JOCTHKeHus McTuHbl. DTo Takoke ykazaHue Ha xaauc «Pas-
MBIIIISIHTE 0 Japax boxxbux, HO He pa3MbIILIANTE 0 camoM borey [ 8l i gl e (sl pall
263.02 3.z .0 1356 s A el Al : jae il palall 7 i)
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B cBsi3u ¢ aTuM BeTaet Bompoc: [labucrapu paznenser camocTb U 60XKecT-
BEHHOCTh MoN00HO MIOH Apabu, a Bce ero paccyXIeHHs 00 OHTOIOTHYECKOM
Hctune cyTh paccyxaeHus 0 00KEeCTBEHHOCTH, HO HE O CAaMOCTH MM 00XKecTBe
B LlenoM. boxxecTBeHHast mpuposa JUid HEro HepasjesinMma, ee k€ CaMoCTb, He
Oyoy4ud TpAHCLUEHACHTHOM, SBISETCSd HEWHTEIUIMTHOENbHON, 4YelOBEeK XKe
B COCTOSIHUU Oaxa TpeObIBaeT B 0OXeCTBE B IIENIOM, CYIIIHOCTHO HE pa3liesieH-
HOM Ha CaMOCTb U 00XXEeCTBEHHOCTb?

Hcxonst uz crpemnienus Lllabucrapn kK MOAEIMPOBAHUIO MPENETEHO MOHH-
CTMYHOM CHCTEeMB! OBITHSA, JHUIIEHHON KakoW Obl TO HHM OBUIO pa3JeNeHHOCTH,
MBI CKJIOHSIEMCs KO BTOPOMY OTBeTy, TeM Oouiee uro Illabucrapu, oueBuaHO, HE
OBLT MOCIIEeI0BAaTENbHBIM CTOPOHHUKOM M6H Apabu, 0 4eM OH caM TOBOPHUT Ha
cTpaHuIax nosmbi «Caanat-Hamen ™.

Takum oOpa3oM, B koHTekcTe modMbl [llabucrapu «l[BeTHuk TaitHb Mc-
THHA B CBOEM OHTOJIOTMYECKOM Cpe3€ OKAa3bIBAETCS TOXK/IECTBEHHOH OBITHIO M
HUMEeT SBHYIO U CKPBITYIO CTOPOHBI: MHp M OokecTBeHHas caMocTb. OHU —
UMEHHO CTOPOHBI, @ HE YPOBHHU, HE YaCTH WIIM COCTABJISIOIINE, TaK KaK SBISIOT
coboii abCoNIIOTHOE €IMHCTBO, KOTOPBIM HMCUEPIBIBAETCS YHUBEPCYM, a Mpe-
CTaBJIEHHE 00 WX pa3/eICHHOCTH — WIUTIO3Hs, KOTOPYIO YENIOBEK JOJDKEH Ipe-
0JI0JI€Th B CTPEMJICHWH K Mo3HaHuio MctuHbl. B rHOCeonornyeckom cpese mc-
THHA OKa3bIBAETCSl HE TOJBKO (prKcammei 3Toro mojoXkeHus Bemiei, HO ¥ COOT-
BETCTBYIOLIEH HANMpaBIEHHOCTBIO YEJIOBEUECKOrOo YCHJIMS Ha Io3HaHue bora,
TOXJECTBEHHOI'0 OHTOJIOTMYECKOW VCTHMHE M HEMHOro w00 Belld, B TOM
YHCIIe U CAMOMY YeJIOBEKY.

Takast mocTaHOBKa BOIPOCa SIBISIETCS JOBOJIHO PacIpOCTPAHEHHOH B Iepco-
SI3BIYHOM cyduiickoii Mbicnu, B dacTHocTH y Bbaba Kyxm Ilupasu, Atrapa,
PyMu, XOTsl 1 UMeeT psija CyIIEeCTBEHHBIX OTJIMYMI OT B3MIAN0B Benuuaiimero
Lleiixa cyduzma — MOH Apabu, 4TO OTKpPBIBAET MPOCTOP AJIsl KOMIIAPaTUBHBIX
YcCleIoBaHn i apaOCKoii U nmepcuIcKor GprutocopcKo-MUCTUYECKUX TPAJULIU.
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Fabrizio Speziale
(ISRC, Pontificia Universita Gregoriana, Italy)

LE MEDECIN DES REVES:
CULTE DES SAINTS ET GUERISON ONIRIQUE CHEZ
LES MUSULMANS DU DECCAN'

La sphere des rapports entre médecine et religion en Inde musulmane consti-
tue un domaine d’études assez ample, qui inclut doctrines, remedes et rituels se
rattachant a diverses branches du savoir scientifique, religieux et ésotérique de
I’islam. Le réve guérisseur représente une modalité plutdt particuliére de ces
rapports. Cependant, dans la structuration de la sphére de la guérison onirique se
reflétent plusieurs des formes fondamentales qui ont dominé les relations des
personnes et des institutions religieuses de 1’Inde musulmane avec le domaine
médical. Cette étude est centrée sur les cas de guérisons oniriques qui s’opérent
dans quelques sanctuaires soufis du Deccan visant en particulier a préciser cer-
tains points: les thémes et les symboles dominants qui structurent ces états;
I’origine et les variations de ces thémes oniriques; les formes sous lesquelles des
modeles archétypaux assimilés au symbolisme mystique, sont adaptés dans la
dévotion populaire des sanctuaires et dans [’univers onirique des fidéles.

Le soufisme constitue le rameau mystique le plus important de 1’islam sunni-
te avec en la personne d’Hujwiri [m. vers 1072, Lahore], le premier saint patron
du sous-continent. Le mysticisme soufi s’implanta solidement en Inde a partir
de I’instauration du sultanat de Delhi, fondé¢ au début du XIIIe siécle. La plupart
des ordres soufis majeurs du monde indien furent importés de I’Asie Centrale et
du monde arabe (comme la Suhrawardiyya, la Kubrawiyya, la Qadiriyya, la
Nagshbandiyya). En outre, certains se structurérent (comme la Chishtiyya au
Xllle siecle) et furent fondés en Inde. Les soufis faisaient partie de I’élite des
savants du monde indo-musulman, et nombre d’entre eux étaient des érudits des
disciplines médicales. Ils opéraient comme guérisseurs spirituels et médecins

' C’est une version revue de Particle qui fut initialement publié dans la collection Puru-
sartha 27 (Paris: EHESS 2008. P. 163-190).
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yiinant*, composaient des textes de médecine et de pharmacologie et contri-
buaient au processus d’assimilation et de traduction en langue persane du savoir
médical indien. Durant plusieurs siécles, le soufi incarna dans la société indi-
enne I’une des figures canoniques du savant des arts thérapeutiques.

La mort de nombreux saints soufis donna naissance a des cultes de dévotion
autour de leurs tombes. La fonction et le culte des saints soufis indiens impli-
quent souvent la protection des fideles en cas de n’importe quel type de mala-
dies somatiques et psychiques, de la possession d’un jinn, des épidémies, jus-
qu’aux maladies des bétes. Nombreux sont les sanctuaires (sin. dargah) musul-
mans du sous-continent qui offrent aujourd’hui diverses formes d’assistance a
caractére thérapeutique. Le pouvoir de guérison fait partie des attributs typiques
de I’autorité spirituelle conférée aux saints dans la société indienne. Les saints
(sin. wali) exercent une domination spirituelle sur le territoire (wilayat) de leur
sanctuaire, qui inclut la protection des dévots et de la wilayat en cas de calami-
tés. En méme temps, I’assistance aux malades est lie a de plus amples fonctions
a caractére pieux et charitable exercées par les sanctuaires indo-musulmans.
Dans ou pres de certains sanctuaires, on trouve quelques médecins et des phar-
macies yinani, un dernier héritage de I’influence exercée auparavant par les
soufis sur la transmission du savoir médical yianant (Speziale 2003).

Certains sanctuaires sont renommés pour des €pisodes de guérison onirique
et ’on présentera ici des cas que 1’on retrouve au Deccan, a Hyderabad et dans
le village de Rahmatabad. Les réves de guérison se répetent régulierement, mais
ils sont en méme temps des événements prodigieux qui n’atteignent qu’une élite
parmi les patients du sanctuaire. Ils se caractérisent par des themes dominants,
qui modelent la plupart de ces épisodes, comme la rencontre onirique avec un
saint qui récite des invocations et souffle sur le réveur. L’univers onirique des
fideles se forge en imitant et en adaptant les symboles du culte des saints, du
rapport spirituel entre le maitre soufi et le disciple et des rituels de guérison opé-
rés par les soufis. Le sanctuaire, son symbolisme et ses rites se retrouvent trans-
figurés dans la sphére onirique. Les thémes dominants de ces réves montrent
également des similitudes importantes avec les modéles qui sont décrits dans la
littérature islamique sur les songes et dans les épisodes narrés dans d’autres
genres d’écrits, y compris les sources médicales.

Les réves constituent en islam une voie privilégiée de la mission prophétique
et de la révélation gnostique. Ils sont un moyen favori de communication entre
les vivants et les morts, et plus généralement entre ’homme et la réalité spiri-
tuelle et divine, mais également dans la direction opposée, entre I’homme et le
monde souterrain et satanique des jinn. En conséquence, ils véhiculent aussi les
symptdmes pathologiques de la possession. Certains aspects fondamentaux de la

? Yinani, lit. «grecw, est Padjectif qui dés I’époque coloniale s’affirma en Inde pour
nommer le savoir médical de source galénique transmis par les médecins musulmans, dont la
doctrine remontait justement aux savants grecs (cf. Speziale 2005).
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vision islamique du monde onirique ont leurs racines dans la tradition prophéti-
que qui a canonisé la fonction spirituelle des réves véridiques pour la commu-
nauté des premiers musulmans et pour les générations suivantes.

Le modéle prophétique

La fonction que les réves ont occupée dans la mission du prophéte Muham-
mad [m. 632] a constitué un modéle fondamental en islam, et en particulier pour
les soufis, qui se considérent comme les vicaires du savoir spirituel et 