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Abstract

The subject of this study is the process metaphysics and cosmology of

Shaykh ’Ah.mad ibn Zayn al-Dīn al-’Ah. sā’̄i (d. 1826), especially as outlined

in al-Fawā’id al-H. ikmiyyah (The Wisdom Observations), his philosophical

epitome, which we have edited and translated. With Shaykh ’Ah.mad ended

the cycle of the great and original philosophers of traditional Muslim civiliza-

tion, a cycle that began with al-Kindi (d. 870). Shaykh ’Ah.mad belonged to

the period of Muslim scholasticism that stemmed from the work of both the

kalām theologian Fakhr al-Dīn al-Rāz̄i (d. 1209) and the last great philoso-

pher in the post-Hellenic tradition, Nas.̄ir al-Dīn al-T. ūs̄i (d. 1274). In partic-

ular, Shaykh ’Ah.mad worked two centuries after Mulla S.adra (d. 1640–41).

The latter, through his theory of motion in the category of substance, marked

the beginning of a turn towards process philosophy in Muslim scholasticism,

a turn marked by a still strict adherence to Peripatetic method. My general

contention is that Shaykh ’Ah.mad, whose philosophy in part consists of a cri-

tique of Mulla S. adra, went beyond the confines of Muslim scholasticism and

Peripatetic technique to develop a true process metaphysics and cosmology,

in contrast with the more traditional substance metaphysics.
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This four-part study constitutes an investigation of an author and of a tra-

dition that remains virtually unknown to Western philosophers. In Part I, we

first give an account of the development and context of Muslim scholasticism.

Then we give a brief account of the life, works, influence, and philosophical

context of Shaykh ’Ah.mad. Finally, we discuss some problems of textual

analysis and interpretation pertaining to the text of the Fawā’id. Part II

of this study is an analysis of what we consider to be some of the funda-

mental themes of the metaphysics and cosmology of Shaykh ’Ah.mad. We

begin with an investigation and attempt to determine the author’s concept

of metaphysics and its aim, object, method, and principles. Next we consider

Shaykh ’Ah.mad’s theory of subsistence. We discuss the relation of that the-

ory to his ontology of the fundamental reality of processes and acts as well

as to what he considers to be the aim of metaphysics: cognizance of God and

reality. We then discuss the application of the author’s theory of subsistence

and of the ontology of acts and processes to the traditional distinctions of

existence-essence and substance-accident. On the basis of our investigation,

we claim to show that Shaykh ’Ah.mad’s system of thought is a true process

metaphysics and cosmology. We end this part with a very brief comparison

and contrast of select elements of the author’s ontology with corresponding

elements in Whitehead’s metaphysics. Part III is our translation of the bulk

of the Fawā’id, while Part IV contains our critical edition of the original

twelve “fawā↩id” or “observations” penned by the author.
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Figure 1: Shaykh ’Ah.mad ibn Zayn al-Dīn al-’Ah. sā’̄i (1753–1826).
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2.1.1 The Myth of Ibn Rushd . . . . . . . . . . . . . . . . . 12
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3.2 Works . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 35

3.3 Sources . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 39

3.3.1 Falsafah and the Kalām . . . . . . . . . . . . . . . . . 40

3.3.2 Natural Philosophy and Astronomy . . . . . . . . . . . 42

3.3.3 Pristine Sh̄i‘̄i Philosophy . . . . . . . . . . . . . . . . . 43

3.3.4 The Mystical Schools . . . . . . . . . . . . . . . . . . . 48

3.4 Shaykh ’Ah.mad vs. Mulla S.adra . . . . . . . . . . . . . . . . 50

3.5 Influence . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . 52
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Introduction
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Chapter 1

Exordium

At the end of June, 1826, a small group of Mecca-bound pilgrims and ex-

iles from Iraq entered the holy city of Medina. Their destination was the

cemetery called al-Baqī‘, adjoining the mosque containing the grave of the

Prophet Muhammad. After paying their respects to the Prophet, the group

continued on to al-Baq̄i‘, to carry out what they must have considered to

be an all-important mission. During the time of the Prophet, al-Baq̄i‘ was

called by that name because it had literally been “a spacious garden with

a relatively dense population of trees” (Arabic ©J
 �®� �K. baq̄ı ↪), a very welcome

and appreciated place in a land surrounded by the deserts of Arabia and

encompassed by its heat. Now the trees had long since ceased to be, but this

cemetery remained and continued to be one of the most hallowed grounds,

containing the graves of many of the early figures of Muslim history including

many companions of the Prophet, warriors, and scholars. More important

to this particular group of dusty and weary travelers was the fact that al-

Baq̄i‘ contained the graves of four of the Twelve Imams of the household the

2



CHAPTER 1. EXORDIUM 3

Prophet, including his first grandson, H. asan, the son of the first Imam, ‘Al̄i

ibn Ab̄i T. ālib, the cousin and son-inlaw of the Prophet.

After what must have occurred in the way of haggling with the local au-

thorities and convincing them, both in words and in cash, of the importance

of their mission, the entourage continued on into al-Baq̄i‘. Between eight

and nine meters northwest of the feet of the Imams, the men of the party

began digging, joined in their lamentations by the women of the entourage

and those of the local community who were aware of the eminence of the

personage who was to be laid to rest here. After a few hours, the grave,

perpendicular to the direction of Mecca, was complete. We do not know

the identity of the person who performed the last rites of the seventy-three

year-old leader of this entourage who had answered the call of Logos on 21

Dhul Qa‘dah, 1241 / June 27, 1826. He was planning to take his family and

a few close friends who could not bear to part with him into exile in Mecca.

With the death of Shaykh ’Ah.mad ibn Zayn al-Dīn al-’Ah. sā’̄i, the il-

lustrious cycle of the great and seminal philosophers of traditional Muslim

civilization comes to an end. This is a bold claim, one we hope to justify

and clarify in the course of this work. This cycle begins, in one sense, with

the first commentaries by al-Kind̄i (d. 870) on the heritage of Hellenic phi-

losophy inherited by Muslim civilization. With the sponsorship and blessing

of the caliphs of Baghdad, Al-Kind̄i partly supervised the accurate transla-

tion of this heritage into Arabic. In another sense, this cycle begins with the

students and disciples of the early Sh̄i‘̄i Imams, who suffered the heavy perse-

cution of those same caliphs. Whether of Damascus or Baghdad, the caliphs

considered the knowledge and charisma of the Imams as a threat to their



CHAPTER 1. EXORDIUM 4

security and rule. Shaykh ’Ah.mad represents a radical confluence and inte-

gration of the post-Hellenic and early Sh̄i‘̄i traditions of philosophy, an event

that was one thousand years in the making. At the same time, the contribu-

tions of Shaykh ’Ah.mad came at a critical juncture in Muslim history. His

period marks the sunset and twilight of traditional Muslim civilization and

its defeat at the receiving end of the Age of Imperialism, Western science and

technology, and the ideologies derived from the so-called “Enlightenment”.

Yet the work of Shaykh ’Ah.mad, following upon the heels of the revolu-

tionary synthesis of Mulla Sadra (d. 1640-41), constituted an original and

radical development out of the traditional scholasticism that developed in the

wake of the meditations of figures like the theologian al-Rāz̄i and the philoso-

pher al-T. ūs̄i upon the metaphysics and Peripateticism of Ibn S̄inā, as well

as upon the more purely Platonic illuminationism of al-Suhraward̄i. Specif-

ically, it represents the culmination of a paradigm shift in post-Neoplatonic

and post-Peripatetic thought away from substance and essentialist philoso-

phy towards process philosophy. It also represents the last and boldest in a

series of attempts to reevaluate the nature and method of (
�é �Òºk� h. ikmat) or

“Wisdom”, with the goal of accommodating

• the demands and ramifications of revelation and prophetic wisdom; and

• those cognitive experiences which follow from the practice of medita-

tive and ethical discipline and which are generally classified under the

heading of “mysticism”.

Aside from the seminal work of Henry Corbin who, before he died, had

intended to publish a translation and analysis of the Faww̄’id H. ikmiyyah [27,
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Vol. iv, p. 263], no work has been done in the West on the philosophy of

Shaykh ’Ah.mad qua philosophy1. Mongol Bayat’s Mysticism and Dissent

is devoted to some of the political and social consequences of the Shaykh’s

thought in nineteenth and early twentieth century Iran. While this is a

pioneering work, containing many an important insight, it suffers from a

serious flaw: the author bases her entire exposition of the thought of the

Shaykh on secondary and Persian sources — one notices that, except for his

short autobiography (which contains little to no doctrine), not a single work,

philosophical or otherwise, of Shaykh ’Ah.mad is mentioned in either the notes

or the bibliography. So she proceeds to make what I have discovered to be a

very common mistake on the part of later biographers and writers: that of

confusing Shaykh ’Ah.mad’s thought with that of later thinkers who in some

sense followed, or claimed to follow, his school. As a result, the section on

his specific doctrine is practically worthless.

Our analysis (Part II of this study) of the fundamental structure of

Shaykh ’Ah.mad’s metaphysics and cosmology is based upon our translation

and critical edition (Parts III & IV of this study respectively) of the author’s

treatise al-Fawā’id al-H. ikmiyyah or The Wisdom Observations. This work is

a concise summary of the author’s philosophical and mystical commitments.

1Corbin’s work on Shaykh ’Ah.mad includes Spiritual Body and Celestial Earth, devoted

to eschatology (in large part Shaykh ’Ah.mad’s); two articles in Face de Dieu, Face de

l’Homme, each partially devoted to the Shaykh’s metaphysics; the essay, “The Realism

and Symbolism of Colours in Sh̄i‘̄i Cosmology”, in Temple and Contemplation, which is an

analysis of a treatise of a second-generation follower of the Shaykh’s school, Muhammad

Kar̄im Khan Kirmān̄i; and Part VI of his opus, the four-volume En Islam Iranien: Aspects

Spirituels et Philosophiques.
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An exhaustive commentary of the Fawā’id is beyond the scope of this study.

In the analysis we will just focus on two of the issues mentioned above viz.,

the nature and method of Wisdom, and the basic process metaphysics and

cosmology that follows from the application of the author’s method. Process

commitments of Shaykh ’Ah.mad include:

• A dynamic concept of ousia. Aristotle also had a dynamic concept

of ousia, but Shaykh ’Ah.mad goes further by a reversal of traditional

hylomorphism: matter is active and form is receptive;

• A concept of the becoming of actual occasions;

• A concept of “possibility” as the configuration of the Divine Will (anal-

ogous to Buchler’s notion of possibility as the “contour of a natural

complex”);

• Rejection of certain traditional notions of the nature of substance. For

Shaykh ’Ah.mad, every substance or accident is actually a correlational

accident;

• A polarity-in-process interpretation of the essence-existence distinction;

• A doctrine of novelty in the context of free will.

Now our philosopher is a product of, among other things, the scholasti-

cism of the post-Avicenna era. Because this period is still generally unfamil-

iar to Western philosophers, we must say something about this development
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before discussing the Shaykh and his thought in detail2. We will then give a

brief account of the life, works, sources and influence of Shaykh ’Ah.mad. We

end Part I with a detailed look at the author’s Fawā’id qua text. We dis-

cuss the problems of chronology, content, audiences, interpretation, critical

editing, and translation.

2Unfortunately, few complete histories of this period exist. Whereas Fakhry 1983 is

closer to the concerns of analytical philosophers, its section on post-Ibn Sina developments

is rather sketchy. Corbin 1993 is much more extensive, but weak on analysis. Nevertheless,

Corbin is masterful at showing some of the more subtle connections and interrelationships

between the many schools of both pre- and post-Ibn Sina thought in Muslim civilization.



Chapter 2

The Post-Avicennan

Development

When an historically minded philosopher is disabused of the popular notion

that the tradition of philosophy in Muslim civilization died after al-Ghazāl̄i’s

critique of Ibn S̄inā (Avicenna) in the late eleventh century, he must face at

least two very important questions:

• In what direction(s) was philosophical speculation pursued after Ibn

S̄inā and al-Ghazāl̄i?

• What are the parallels and contrasts between the post-Ibn S̄inā devel-

opments of philosophy in Muslim civilization and the post-Ibn Rushd

(Averroes) development of Western philosophy?

It can be argued that one of the main roads travelled by the philosophy of

Muslim civilization1 after Ibn S̄inā led to the development of process philos-

1Note that the standard term ‘Islamic philosophy’, which we may use on occasion, is

8
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ophy — as opposed to the substance philosophy of both the earlier falāsafah

and mutakallimūn — with parallels to be found in modern thinkers such as

Bergson, Whitehead, and Buchler, among others. In particular, this claim

has been made by Morewedge:[48, pg. xiii]

[After Ibn S̄inā] ontology changed from the Peripatetic categories

of substances and accidents to the metaphysics of [real] processes,

with more emphasis on the ontological roles of time and motion.

really inappropriate for the following reasons:

• philosophy in Muslim civilization was, in general, not founded upon purely Islamic,

but also Hellenic sources;

• especially in its early period, most Muslim philosophers, like al-Farabi and Ibn S̄inā,

were not considered, and did not consider themselves, to be theologians, as opposed

to most of the scholastic scholars of the West.

Yes, the primordial sources of Islam play a much greater supporting role in post-Ibn S̄inā

developments, but these developments are still in large part expressed in Aristotelian

terminology, and argued for by means of Peripatetic methodology. In general, we try

to use the adjective ‘Islamic’ for matters directly derived from the sources of Islam e.g.,

revelation and the prophetic tradition, and the term ‘Muslim’ for either the things that

those called Muslims may engage in, or to describe the work of those who may not be

Muslim but who worked in the context of Muslim civilization. Maimonides, for example,

was a philosopher of Muslim civilization but not an Islamic philosopher. Muhammad ibn

Zakariyyah al-Rāz̄i (the Latin Rhazes, d. 925 or 932), who denied prophecy, was a Muslim

philosopher but not an Islamic philosopher. Also, ‘Islam’ may be used elliptically as in

“the philosophers of Islam” i.e., the philosophers of the Islamic era i.e., the philosophers

of that civilization that developed in the wake of the state established by the Prophet

Muhammad in Medina in 622 C.E.. On the other hand, both Corbin and Nasr argue for

the term ‘Islamic philosophy’.
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This change began with S. [Shihāb al-Dīn] Suhraward̄i’s rejec-

tion of the Aristotelian categories and culminated in the existent-

process metaphysics of Mulla S.adra.

According to the process approach to metaphysics, features such as becoming

and novelty must be included in the essential description of a metaphysical

primitive2.

Let us be more clear about the distinction between process metaphysics

and substance metaphysics. We first note that the word ‘substance’ (trans-

lation of Aristotle’s ‘ousia’) is ambiguous. This ambiguity arises because

the word has come to be used, not only in Aristotle’s original sense denoting

“what there is”, but also as connoting a certain notion of “the nature of what

there is”3. For our purposes, we need both senses. To avoid ambiguity we

adopt for this study the convention that, unless otherwise stated, by ‘ousia’

we refer to the former connotation (i.e., “what there is”), and by ‘substance’

we refer to its latter connotation (i.e., a certain notion of “the nature of what

there is”).

In a substance metaphysics, the fundamental realities of the world are

entities (called “substances”) with essences which are fixed and unchanging.

The loci of these entities may be some atemporal and immaterial realm, as

with Plato’s Ideas, or else it may be the physical and material realm, as in

2Although I am aware of no systematic study of the development of process meta-

physics in the philosophical tradition of Muslim civilization, Morewedge has considered

the application of modern process metaphysics to problems in Ibn S̄inā’s epistemology.

See essays four and five of Morewedge 1995.
3Leclerc [45, secs. 4 & 7] has a good discussion of this distinction in relation to the

term ‘substance’.
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the case of Aristotle. Important features of substances include the following,

among others:

• A substance is a survivor of change. Change may be conceived as, e.g.,

a subjective feature of reality that lies outside the realm of substances

(as in idealism). On the other hand, substances may be considered

as the physical substratum of change. Change, in turn, constitutes an

accidental feature of reality. A substance is thus oblivious to change

(like a Platonic Idea) or is an unchanging subject of change (as in the

case of prime matter). It is not becoming ; it only is ;

• a substance subsists independently of anything else;

• a substance is an ultimate object of predication;

Given that Western philosophy largely derives from the thought of Plato and

Aristotle, it is no wonder that the substantialist paradigm, be it idealist or

naturalist, has dominated its history and development.

As opposed to a substance in the sense just mentioned, a “process” or

“processual4 entity” is characterized by continuous novelty, becoming, dy-

namism, flux, or essential (as opposed to accidental) motion. Its being is

identical to its becoming. The term ‘process’ appears to be more modern

than the term ‘substance’, and does not suffer the same level of ambiguity as

the second term. For a metaphysician who contends that the fundamental

entities of the world are processual in nature, it is not the case that “process

can be analysed into compositions of final realities, themselves devoid of pro-

4The neologism ‘processual’ is due to Rescher.
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cess” [45, p. 64]. That is, there are no fixed entities or essences characterized

by accidental change.

We distinguish philosophies of process and metaphysics of process from

process philosophies and process metaphysics. A philosophy or metaphysics

of process may use the concept of process without being committted to the

fundamental reality of process. A process philosophy or metaphysics asserts

both the reality and fundamentality of process. Every process metaphysics

is a metaphysics of process but not conversely. Thus when we speak of e.g.,

Ibn S̄inā’s metaphysics of process, it does not follow that we are committing

him to a belief in the fundamental reality of process.

2.1 The Philosophical Situation of the Post-

Ibn S̄inā Era

2.1.1 The Myth of Ibn Rushd

To appreciate the post-Ibn S̄inā metaphysical developments in Muslim civi-

lization, one must begin by recognizing two points:

• The Õ
��
Î
�
¾��J�Ó mutakallim or theologian al-Ghazāl̄i’s (d. 1111) heavy-

handed critique of Hellenic philosophy as laid out in his Self-destruction

of the Philosophers adversely affected the long-term pursuit of philoso-

phy only in the western half of the Muslim world, including Spain. As

we shall see, in the East, the tradition of the kalām (ÐC
� �
¾Ë
�
@ al-kalām)or

apologetic-rational theology represented by al-Ghazāl̄i, whose own ra-

tionalist methods were derived from the Hellenic tradition, begins to
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move ever closer and closer to é �	® ��Ê�	̄ falsafah5, until it is completely

transformed into a natural theology. It can also be argued that al-

Ghazāli’s influence on philosophy was not entirely negative. While re-

maining an Ash‘arite theologian, he was also a devout Sufi, and helped

to pave the way for the acceptance of mysticism (including some Neo-

platonic themes) as a legitimate enterprise by many (though by no

means all) later theologians. This development paralleled and perhaps

influenced the growing interest in mysticism and its theory on the part

of other philosophers of the post-Ibn S̄inā era;

• Ibn Rushd (d. 1198) had no impact upon the development of post-Ibn

S̄inā philosophy in the East, and is not a member of its canon. As

Rescher has noted [54, Ch. 5], two schools of Peripateticism developed

in Ibn S̄inā’s wake:

5It is important to distinguish ‘philosophy’ in the general sense in which we may use it

today, and the sense in which it was used in Muslim civilization. In the latter tradition,

“philosophy” or “falsafah” is specific to the Hellenic/Neoplatonic tradition and the devel-

opment, based on Peripatetic methodology, of that tradition by the Persians and Arabs.

Neither the 	àñ �Ò
��
Ê
�
¾��J �Ó mutakallimūn nor the mystics would be considered philosophers in

this sense. The earlier mutakallimūn used the rational methods of Greek logic, but did

not base their metaphysical schemes on deduction from Aristotelian first principles. The

early mystics developed Neoplatonic themes, but for the most part rejected Peripatetic

methodology. When we are referring to this narrower conception of “philosophy”, we will

frequently use the Arabic term ‘falsafah’. This is in order to distinguish it from philosophy

in general, which we will take as subsuming each of the intellectual strands of the Mulim

tradition, including mysticism, the kalām, and primordial Sh̄i‘̄i thought. A practitioner of

falsafah is called a
	¬ñ ��

�
ÊJ

�	̄ faylasūf, plural, é �	® ��C

� �	̄ falāsafah.
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– the Eastern school, spearheaded by Ibn S̄inā, which in refusing

to limit philosophy to the mere exposition and interpretation of

Aristotelian texts, emphasized original and critical approaches;

although an Aristotelian, Ibn S̄inā refused to write a single sys-

tematic commentary on any of the texts of the Stagirite [35, pg.

42];

– the Western school, represented by al-Farabi (d. 950) and espe-

cially Ibn Rushd, who believed in sticking as close as possible to

the ancients in general and Aristotle in particular. According to

Rescher [55, pgs. 149], Averroes was “a more royalist Aristotelian

than King Aristotle himself”. This emphasis on the interpreta-

tion of and commentaries upon Aristotle was transferred to the

scholastics of the West, who were in large part a continuation of

the Western school of the Peripateticism of Muslim civilization.

One notices that in his response to al-Ghazāl̄i, the Self-destruction

of the Self-destruction, Ibn Rushd misses no opportunity to criti-

cize Ibn S̄inā as being unfaithful to the true spirit of Aristotle.

According to Henry Corbin, none of Ibn S̄inā’s successors “had any

inkling of the role and the significance attributed by our textbooks

to the Ibn Rushd-al-Ghazāl̄i polemic. If it had been explained to

them they would have been amazed, as their successors today are

amazed” [32, pg. 242].
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2.1.2 The Legacy of Ibn S̄inā

Despite his iconoclasm and Neoplatonic sympathies, Ibn S̄inā was by and

large a Peripatetic or ú

G� A
�����Ó maššā ↩̄ı philosopher. While parting with Aris-

totle on some particulars, he does not in general appear to have questioned

Aristotle’s substance-based categorical and metaphysical framework at all.

In both The Healing and The Book of Scientific Knowledge, after treating

the question of the delineation of the subject matter and the problems of

metaphysics, Ibn S̄inā immediately proceeds to the division of being into

substance and accident. Now there are differences between Ibn S̄inā and

Aristotle with regards to, for example, the former’s inclusion of the soul

and the latter’s inclusion of God (the Prime Mover) in the category of sub-

stance [47, pg. 114], yet Ibn S̄inā basically keeps the categorical framework

of Aristotle intact.

It is difficult to overestimate the influence of Ibn S̄inā on the subsequent

development of philosophy as it continued in eastern Islam. Whether one

were for him or against him, it would become increasingly difficult to do either

falsafah or kalām without dealing with “the Head Shaykh” (��
K� ��QË @
�
qJ


����Ë
�
@

aš-šayh
˘
u ’r-ra ↩̄ıs), as Ibn S̄inā came to be called. Even Aristotle, though

ostensibly still held in higher esteem in the canon, would play second fiddle.

While the writing of commentaries on the Stagirite would all but disappear —

indeed, even some of the actual commentaries, like a number of al-Farabi’s,

were lost — commentaries on the metaphysical works of Ibn S̄inā abound

right up to our day.

Although the al-Ghazāl̄i-Ibn Rushd polemic was of little significance to

either the falāsafah or the mutakallimūn, there was at least one polemic of
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great significance to the future of both groups. This was the famous set of

exchanges between the Ash‘arite theologian Fakhr al-Dīn al-Rāz̄i (d. 1209)

and the Avicennan philosopher, astronomer, and mathematician, Nas.̄ir al-

Din al-T. ūs̄i (d.1274).

Al-Rāz̄i was fundamentally an apologetic theologian, but nonetheless

worked hard — like al-Ghazāl̄i a century earlier — to master Hellenic philoso-

phy. His critique of philosophy however was of a different character than that

of al-Ghazāl̄i. He is much less heavy-handed than his predecessor, and even

concedes to his opponents on occasion, as in his rejection of atomism [32,

pg. 242]. He wrote a critical commentary on Ibn Sina’s last work, Allusions

and Admonitions. And in his Summa of the Views of the Ancients and Mod-

erns, he makes a comparative analysis of ancient Greek thought, the Hellenic

philosophy of the Muslim era, and the theology of the kalām.

The critical and comparative studies of al-Rāz̄i prepared the way for the

synthesis of the metaphysics of falsafah with that of the kalām, carried out

by the Sh̄i‘̄i mathematician-astronomer Nas.̄ir al-Din al-T. ūs̄i, who more than

anyone else revived the star of Ibn S̄inā after the beatings he took at the

hands of al-Ghazāl̄i and al-Rāz̄i. He responded to al-Rāz̄i’s criticisms of Ibn

S̄inā by writing his own now famous commentary on the latter’s Allusions

and Admonitions. In addition, he wrote a critical commentary on al-Rāz̄i’s

Summa. Finally, he composed what may be considered the first true natural

theology in Muslim civilization, the extremely concise and dense Tajrīd al-

‘Aqāid or the Abstraction of Correct Beliefs, in which he gives the kalām a

Peripatetic metaphysical foundation. According to Qarai [50, pg 29], more

than two hundred commentaries were written on this text by philosophers
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as well as both Sh̄i‘̄i and Sunni theologians. While the kalām retained its

role as the defender of the faith, it soon became a thoroughly Peripateticized

defender of the faith.

While al-Rāz̄i was criticizing the Peripatetics from the vantage point of

the kalām, a contemporary of al-Rāz̄i launched the first major revolution from

within the ranks of the falāsafah. We are referring to the �ú

�̄
� @
�Qå�� @� ǐsrāqiyy (illu-

minationist or oriental) movement of Shihab al-Dīn al-Suhraward̄i (d. 1191).

His was a Platonic reaction against Peripateticism. In opposition to Ibn S̄inā,

he affirmed the existence of the realm of Ideas, which he reinterpreted as con-

sisting of angelic lights. He saw himself as completing the task, initiated by

Ibn S̄inā, of constructing an oriental wisdom, which would draw upon the

resources of the ancient Persian sages as well as Plato and Hermes. While

his work is full of mystical insights and allusions, al-Suhraward̄i was also a

critical analyst, whose critiques of certain basic Peripatetic themes influenced

both al-Rāz̄i and especially al-T. ūs̄i. As we shall see, al-Suhraward̄i tried to

make some changes to the traditional Peripatetic scheme of categories. In

addition, he was the first great champion of essentialism, forcefully arguing

the thesis that

1. the essence-existence distinction is purely a mental or conceptual dis-

tinction;

2. only essences really exist, and existence is a subjectively posited abstrac-

tion ( �ú
Î�
�® �« PA�J. �J�«@� i ↪tibār ↪aqliyy) or second-order intelligible (

�é�J
 	K� A
��K �é

�
Ëñ ��®ª�Ó

ma ↪qūlat t
¯
āniyat), to which nothing corresponds in reality external to



CHAPTER 2. THE POST-AVICENNAN DEVELOPMENT 18

the mind6.

This interpretation of the essence-existence distinction was adopted by both

al-Rāz̄i and al-T. ūs̄i, and thus came to dominate nearly the entire spectrum of

philosophical speculation in the post-Ibn S̄inā era. But not quite the entire

spectrum, as we shall see with Ibn al-‘Arab̄i. Suhrawardi was executed by the

regime of the famous Salah al-D̄in Ayyubi, the Saladin of the Third Crusade,

at the young age of 36, on the charge of heresy and corrupting the youth

(particularly Salah al-D̄in’s son7). He is thus referred to as
�
Èñ��J �® �Ò&Ë @

�
qJ


����Ë
�
@

aš-šayh
˘
u ’l-maqtūlu, the Murdered Shaykh.

Nas.̄ir al-Din al-T. ūs̄i was the last giant figure of that cycle of philosophers

and/or scientists corresponding to the so-called Golden Age of Muslim Civ-

ilization. Al-Tūs̄i himself witnessed the end of this age and was a prisoner

and astrologer of Hulagu Khan during the sack of Baghdad by the Mongols

in 1258. The story of how he nearly single-handedly rescued the heritage

of his civization from destruction and convinced the Mongols to instead be-

come the patrons of scholarship and science has been told elsewhere8. The

important point here is that al-T. ūs̄i also represents the beginning of a cy-

cle of scholasticism. Henceforth, work in philosophy is primarily carried out

6Another manifestation of al-Suhraward̄i’s essentialism is his (and later al-T. ūs̄i’s) re-

jection of hylē or prime matter in the category of substance.
7It is interesting to note that Maimonides (d. 1204) is said to have served for a time

as a physician to S.alāh. al-Dīn al-Ayyūb̄i (the Saladin of the Crusades). This raises the

important question of Maimonides’ own exposure to ǐsrāqiyy doctrines. Another famous

Jewish philosopher, Ibn Kammūnah (d. 1284, converted to Islam in his old age), wrote an

important commentary on Suhrawardi’s Kitāb al-Talwīh. āt, or The Book of Intimations.
8See, e.g., Ragep 93, Vol 1, §1, and Ja‘fariyan 90.



CHAPTER 2. THE POST-AVICENNAN DEVELOPMENT 19

by theologians, in a way analogous to the work of the fathers, doctors, and

masters of Western scholasticism. Similar to the case with the pre-Suarez

scholastics9, however, theologians before the rise of the School of Isfahan

were rarely called falāsafah, even when they either specialized or did work in

that field. There was no fast rule in this regard, however. Symbolic of this is

the case of the ‘Allāmah (“Distinguished Doctor”) Ibn Mut.ahhar al-H. ill̄i. A

Sh̄i‘̄i theologian/jurisprudent, he was al-T. ūs̄i’s prize pupil in philosophy, and

in turn trained many other theologian-philosophers, both Sunn̄i and Sh̄i‘̄i.

At the same time that Suhrawardi and his followers were constructing a

mystical oriental philosophy from within the ranks of the falāsafah, mem-

bers of the mystical schools of Sufism were at work developing a philosophy

of their own. This movement reached its peak in the massive work of Ibn

al-‘Arab̄i of Murcia, Andalusia (d. 1240 in Damascus). His was a mystical

phenomenology of the reality of existence in the sense of actus and of contin-

ual, teleological change in the essences of things on the path towards union

with God. He was not trained as a Peripatetic, but some of his students

were, and they developed their master’s ideas into a theosophy, that is, a

coherent rational system of mysticism. Ibn al-‘Arab̄i was to have a decisive

influence four centuries later upon Mulla S.adra as the inspiration for many

of the process elements of the latter’s own revolution from within the ranks

of the falāsafah.

To summarize, we see that, two centuries after the death of Ibn S̄inā,

Muslim civilization came to be dominated by four intellectual currents:

9See Gracia 90 (glossary, under philosophi)
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• the essentialist Peripateticism of al-T. ūs̄i10;

• the essentialist kalām of both al-Rāz̄i and al-T. ūs̄i;

• the essentialist illuminationism of Suhrawardi;

• the existentialist mystical phenomenology of Ibn al-‘Arab̄i.

2.1.3 Mulla S. adra

Over the three centuries spanning the Mongol invasions of the thirteenth

century up to the establishment of the Sh̄i‘̄i Safawid dynasty in Iran in the

sixteenth, these four currents continued to thrive and develop. During this

time, attempts were made to reconcile or synthesize two or more of these sys-

tems, with limited degrees of success and popularity. Important philosophers

of this period include the theologians Shar̄if al-Jurjān̄i (d. 1413)11, Jalāl al-

10Even though we have described him as a Peripatetic, it should be kept in mind that

al-T. ūs̄i and his followers were not mere mouthpieces of Aristotle or even Ibn S̄inā. For

example al-T. ūs̄i, almost in anticipation of Kant, is the first of the falāsafah to stress the

distinction between mental existence and extra-mental existence. Some of al-T. ūs̄i’s stu-

dents and colleagues, like Qutb al-D̄in Shirāz̄i (d. 1311), were quite original philosophers

in their own right, and defy strict classification. Unfortunately, this introduction cannot

possibly convey the richness of post-Avicennan islamic philosophy; the classifications we

are using are only intended to be suggestive of the general outline of the post-Avicennan

philosophical situation.
11Al-Jurjān̄i’s summa, the Sharh. al-Mawāqif, is one of the most important works of the

period between al-T. ūs̄i and the School of Isfahan. It is comparable in scope and breadth to

Aquinas’s Summa theologiae and Suarez’s Disputationes metaphysicae. Although he was

ostensibly Sunni in religious persuasion, many of his numerous works maintained constant

places in the curriculums of both the Sunni and Sh̄i‘̄i scholastic establishments in the
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Dīn Dawwān̄i (d. 1502-3), and the so-called “Eleventh Intelligence” Ghiyāth

al-Dīn Dashtak̄i (d. 1541) (who, following his father, opposed Dawwān̄i).

This process reached a watershed with the establishment of the School of Is-

fahan during the reign of Shah Abbas I (1587-1629). The leader of this school,

Mir Dāmād (d. 1631-1632) was its greatest Peripatetic and was equally at

home with the illuminationist mysticism of al-Suhraward̄i. Known as “the

Third Teacher” (after Aristotle and al-Farābi), he made many important

contributions to the study of time12.

For our purposes, the most important figure of the school of Isfahan is

Mir Dāmād’s brightest student, Mulla Muhammad ibn Ibrāh̄im Sadr al-Dīn

Sh̄irāz̄i (d. 1640). It can be said without any exaggeration that Mulla S. adra

was the greatest philosopher of Islam after Ibn S̄inā. In addition, perhaps

no one else since al-T. ūs̄i really considered himself as first and foremost a

faylasūf, and an inheritor of the Hellenic tradition going back to the pre-

Socratics, quite to the extent that he did. His summa, al-’Asfār al-’Arba‘ah

al-‘Aqliyyah or The Four Intellectual Journeys, is a massive and encyclopedic

work covering questions of general metaphysics, theology, natural philosophy,

and what is a most extensive analysis of psychology and eschatology.

It is to Mulla S.adra that we owe the development of perhaps a true pro-

cess philosophy from within the tradition of the falāsafah. While vigorously

defending the thesis that the essence-existence distinction is a mental or con-

ceptual one, he convincingly and decisively rejected the theory of the primacy

of essence and claimed to demonstrate in its place the primacy of existence.

following centuries and up to the present day.
12See Rahman 80, for a critical analysis of Dāmād’s theory.
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This paved the way for a synthesis, within the Peripatetic framework of Ibn

S̄inā, of the illuminationism of al-Suhraward̄i and the theosophical doctrines

of Ibn Arab̄i. In addition, Mulla S. adra claimed to have proved the exis-

tence of motion in the category of substance, a move that marks the dawn

of process philosophy in the tradition of falsafah.

Mulla S. adra would prove to be a major point of departure for Shaykh

’Ah.mad. He wrote critical commentaries on two of the former’s works, and

devoted a major portion of his philosophical pursuit to criticizing, among

other things, what he saw as certain leanings towards pantheism in S.adra’s

work, leanings which he (rightly) considered to be rooted in S. adra’s attempt

to integrate the theosophical perspective of Ibn ‘Arab̄i into his own system

of thought. In any case, the metaphysical school of Mulla S.adra had be-

come the predominant school of falsafah in parts of Muslim scholasticism —

it remained especially strong in Isfahan — by the time of Shaykh ’Ah.mad.

(Avicennan and Suhrawardian varieties of essentialism did not die out, how-

ever.) In Iraq, however, the leaders of the scholastic establishment in Najaf

and Karbala, and whose authority reached even into Isfahan, generally re-

jected Mulla S.adra and his leanings towards Ibn ‘Arab̄i out of hand. It is

from this backdrop that Shaykh ’Ah.mad emerged.

2.2 The General Problem of Processes in Is-

lamic Philosophy

The first thing to keep in mind when examining the development of process

philosophy in Muslim civilization is that both falsafah and the later kalām
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were dominated by the substance philosophy of Aristotle. Even the Neopla-

tonic elements appear to have been oriented towards a very static view of

the world as opposed to a dynamic view. The theory of the “emanation”

of the ten intellects — which are substances — from the One is a case in

point. Ibn S̄inā argues in the Fifth Namat.
13 of the Ishārāt that, while the

concept of emanation is important, there is no reality to be attached to the

act or process of emanation in itself above and over the agent and the subject

of emanation. This is an example of the priority of substances or discreet

“things” over processes in Ibn S̄inā’s system. Put another way, while Ibn

S̄inā’s theory of emanation constitutes a philosophy of process, it does not

appear to be a process philosophy.

Another point that is important in this regard is the very conservative

nature of most Muslim philosophers. It was always considered to be in poor

taste to take major leaps away from the Aristotelian tradition. As we alluded

to earlier, even the metaphysics of the mutakallimūn came to be, after al-T. ūs̄i,

dominated by the Aristotelian tradition. So we find that right up to Mulla

S. adra, the ten categories are kept intact. The only major figure in falsafah

to try changing the traditional categorical scheme was al-Suhraward̄i, who

eliminated the categories of action, passion, position, time, and place, and

replaced them with a single category of motion. Morewedge sees this as

part of the paradigm shift towards process philosophy. I see it as a move

towards pure Platonism, if not outright idealism, for Suhrawardi’s category

of motion is still an accidental category. Because his category of motion

13‘Namat.’ is a chapter heading meaning Way or Manner. Muslim scholars commonly

employed suggestive words of their own fancy for chapter headings.
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is accidental, flux and becoming do not enter into the essential structure

of the mundus sensibilis and its contents in the same way that it does for

Plato. This moves Suhrawardi to the right of Plato. To accomplish the task

of introducing becoming into the quintessence of the sensible world would

require a theory of motion in the category of substance itself, a project not

successfully completed until the time of Mulla S. adra. In any case, it appears

that few to none of the major figures in philosophy following al-Suhraward̄i

accepted his reclassification. Mulla S.adra in particular attacks al-Suhraward̄i

on this point and reaffirms the classification of Aristotle.

On the other hand, we do find al-Suhraward̄i’s continued influence in the

question of determining which of the categories are ↩i ↪tibāriyy concepts. Al-

T. ūs̄i for example, while clinging to the claim that there are ten categories,

considered the categories of correlation, action, and passion to be ↩i ↪tibā-

riyy. In the category of substance itself, we find both al-Suhraward̄i and

al-T. ūs̄i arguing that there is no prime matter over and beyond the bodies

themselves. Following the lead of al-Suhraward̄i, we find the philosophers of

Muslim civilization engaging in something very similar to what Grossman

calls “the unfortunate philosophical practice of trying to define things out

of existence14” [40, pg. 104]. In general, process concepts suffered the fate

of being declared ↩i ↪tibāriyy. The category of motion is an exception, but

still it remained an “accidental” feature of reality, secondary to static and

changeless substances, be they the angelic lights of the realm of Ideas, souls,

or bodies. However, as we shall see, the philosophers’ ever-increasingly static,

essentialist view of reality came under the heavy attack of the mystics of

14Including, one should add, “existence” itself!
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Islam, especially the school of Ibn al-Arab̄i. In addition, the early sources of

Revelation and Sh̄i‘̄i tradition were very process-oriented in nature. By the

time of the establishment of the School of Isfahan, the following factors were

in place:

1. virtually all of the philosophers were now Sh̄i‘̄i theologians;

2. because they were theologians, the need to reconcile faith and philoso-

phy was more pressing than ever;

3. it was now rare to find a major philosopher who was not in some sense

a mystic.

As a result of these factors, the philosophers were increasingly exploring the

treasures of Ibn al-Arab̄i’s theosophical mysticism as well as Sufi poetry —

the latter of which had become a fixture of Persian culture — for inspiration.

It was the school of Ibn al-Arab̄i, more than anything else, which inspired

Mulla S. adra to follow a path which would lead to a partial overthrow of

essentialist and static, substance-based metaphysics. And delving deeper

into the teachings of the earlier Sh̄i‘̄i Imams/Sages inspired Shaykh ’Ah.mad

to radically transform the metaphysics of Mulla S. adra into a system that is

even more dominated by process themes.



Chapter 3

Biographical Sketch

3.1 The Life of Shaykh ’Ah.mad al-’Ah. sā’̄i

Compared with some of the other major figures in the philosophy of tra-

ditional Muslim civilization, Arabic and Persian sources on the life, times,

and influence of Shaykh ’Ah.mad al-’Ah. sā’̄i are plenteous, and a large volume

could be devoted to his biography. These sources include an autobiography,

a biography by one of his sons, entries in the contemporary or immediately

post-contemporary biographical encyclopedias of the age, letters, polemical

tracts written by his opponents and supporters, as well as other primary

and secondary sources, including the multitudinous work of Shaykh ’Ah.mad

himself. From the time of his life and up to the rise of Imam Khumayni this

century, the Sh̄i‘̄i world has not seen as controversial a philosopher-theologian

as Shaykh ’Ah.mad. So up to this day many works, most of them brief, in

Arabic and Persian continue to be written about both him and the school of

theology attributed to him, Shaykhism. Here we will give only a very brief

26
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sketch of his life, with an emphasis on his philosophical career1.

“The Philosopher of the Age”2, ’Ah.mad, the son of Shaykh Zayn al-D̄in,

was born in Rajab, 1166 (in or near the month of May, 1753) in the vil-

lage of al-Mut.ayraf of the emirate of al-’Ah. sa. ’, in what is now the Eastern

Province of Saudi Arabia. This emirate was adjacent to that of Bah. rayn, and

is sometimes included as part of the latter3. According to Shaykh ’Ah.mad’s

testimony, it had become somewhat of a backwoods, far removed from the

centers of civilization. The Shaykh appears to have been gifted with a preco-

cious memory for he claims to remember and recounts in detail a devastating

flood that hit the emirate when he was two years of age. As a boy, he was

given to contemplation and reflection, even when playing with his friends.

He especially meditated upon the relics of bygone potentates and kingdoms

of his region. He would cry and contemplate the change and transitoriness

that characterized those mighty rulers and kingdoms in particular, as well

as the world at large. He was also perturbed by what he perceived to be

his people’s ignorance of religious law and norms. He was impatient with

their indulgence in merry-making and festivity, and disturbed by his own

1For this sketch, we draw from numerous sources, the most important of them includ-

ing his autobiography and other information as contained in the introduction to the latest

edition of the author’s Sharh. al-Ziyārah, as well as the entries included in the biographi-

cal dictionaries, Rawd̄āt al-Jannāt by Mīrzā Khwānsār̄i, and ’A‘lām al-Hajar by Hāshim

Shakhs.. The most complete bibliography of the Shaykh’s works, including a comprehen-

sive inventory of the available editions and manuscripts, is the monograph by Moojan

Momen, The Works of Shaykh ’Ah.mad al-’Ah. sā’̄i: a Bibliography.
2This title, among many others was given by Mīrzā Khwānsār̄i in the course of his

epitaph of the Shaykh in his Rawd̄āt.
3Hence our author is sometimes called ’Ah.mad al-Bah. rān̄i.
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inclinations towards joining them.

After noticing an interest in grammar on the part of his son, Shaykh Zayn

al-Dīn sent him to a nearby village to study with a local scholar. Sometime

during his studies there, young ’Ah.mad began having visions and dreams in

which a young man would teach him the meanings of qur’anic verses, or he

would visit strange worlds. Finally, he saw three of the twelve Sh̄i‘̄i Imams

in a dream: the second Imam al-H. asan ibn ‘Al̄i ibn Ab̄i T. ālib, the fourth

Imam ‘Al̄i ibn al-Husayn ibn ‘Al̄i, and the fifth Imam Muhammad ibn ‘Al̄i

ibn al-Husayn. The high point of this vision is when Imam al-H. asan places

his mouth over that of ’Ah.mad, who is lying flat on his back, letting him

taste the Imam’s saliva. Then the Imam places his hand on ’Ah.mad’s face,

then his chest, sending a cool feeling through his heart. In the tradition of

Sh̄i‘̄i mysticism, the receiving of the saliva of the Prophet or one of the Imams

is symbolic of the transmission of some of their knowledge.

In the months that followed, young ’Ah.mad began working on increasing

his devotions and recitation of the Qur’an, perfecting his sincerity in those

devotions, as well as deepening his meditations on world around him. The

intensity of his visions increased until he reached a point where he could

“visit” the Imams and the Prophet almost at will, and ask difficult questions

of them . This continued, he says, throughout his studies and until his fame

as a scholar and leader years later, when his visions of the Imams became

intermittent. At one point he claims to have had a vision wherein the tenth

Imam passed him twelve licenses, one from each Imam.

At age twenty, al-’Ah. sā’̄i went to the centers of the Sh̄i‘̄i scholastic estab-

lishment, in southern Iraq to continue his studies. The holy cities of Najaf
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and Karbala, containing respectfully the graves of the first Imam ‘Al̄i ibn

’Ab̄i T. ālib and the third Imam H. usayn ibn ‘Al̄i, were at that time under

Ottoman rule, though semi-autonomous. The chief figure of this establish-

ment at the time of al-’Ah. sā’̄i’s arrival was Āqā al-Wah. īd Bāqir Bihbahān̄i

(d.1791). Through the sometimes severe efforts, both mental and political,

of the Āqā, the analytic school of jurisprudence and philosophy of law and

language, together known as the �ú
Í�ñ
��
�
@ ↩us. ūliyy school, became the domi-

nant school of jurisprudence in the scholastic establishment, from which it

spread to the point where nearly all Sh̄i‘̄i scholars today follow the analytic

school. Losing this fight was the traditionalist ( �ø
 P�A
�J. 	k

�
@ ↩ah

˘
bāriyy) school,

who generally confined the theory of jurisprudence to a more or less critical

discussion of traditions attributed to the Imams. While it appears certain

that young Shaykh ’Ah.mad attended the Āqā’s lectures, the latter was fifty

years his senior and politically active. So it is doubtful that he developed

much of a relationship with the Āqā.

However, the Shaykh also attended the lectures of many of the most

prominent students of Āqā al-Wah. īd, including Shaykh Ja‘far ibn Khid. r al-

Najaf̄i (d. 1813), known by the honorific title of Kāshif al-Ghit.ā’ (Unveiler of

Mysteries), and Sayyid4 Muhammad Mahd̄i ibn Murtad. ā al-T. abāt.abā’̄i (d.

1797), better known as Bah. r al-‘Ūlūm (Sea of Knowledge). Bah. r al-‘Ūlūm

was also known as a great
	¬P�A

�« ↪̄arif or mystic. Shaykh ’Ah.mad was to

receive licenses from these and other prominent and important scholars of

4The title Sayyid is generally given to scholars who are descendants of the Prophet

Muhammad. Other scholars are given the appellation Shaykh in Arabic-speaking areas

like Iraq and that of Mulla in Persian-speaking regions like Iran.



CHAPTER 3. BIOGRAPHICAL SKETCH 30

his day, all of which contain comments praising his erudition and piety in the

highest terms.

There does not appear to have been a prominent school of falsafah in the

‘Atabāt5 during Shaykh ’Ah.mad’s time. That was to be found in Isfahan,

Iran. On the other hand, the scholars of Najaf and Karbala employed Avi-

cennan logic and emphasized a critical, analytic approach to the problems

of philosophy of law, jurisprudence proper, and theology. The works of al-

T. ūs̄i and his successors in the kalām were widely available, read, taught, and

studied. The numerous libraries of Najaf and Karbala were among the best

in Muslim civilization, and the treasures of falsafah were put to use in the

development of theology and the philosophy of law.

While the metaphysics of Mulla Sadra and its application to theology by

his student, Mulla Muh. sin Fayd. Kāshān̄i (d. 1680), was well known by the

leading scholars of the ‘Atabāt, they generally discouraged the dissemina-

tion of this particular school. Many saw in Mulla Muh. sin especially, who

was otherwise a quite respected scholar, an unwelcome attempt to introduce

the pantheistic doctrine of the perceived anti-Sh̄i‘̄i mystic Ibn al-‘Arab̄i into

standard theology. Shaykh Yūsuf ibn ’Ah.mad al-Bah̄rān̄i (d. 1772), the last

great ↩ah
˘
bāriyy jurisprudent and theologian, a compatriot of Shaykh ’Ah.mad,

and a wielder of great influence even upon many analytic scholars, consid-

ered all of the falāsafah to be unbelievers, criticizing even his coreligionist

Nas.̄ir al-Dīn al-T. ūs̄i. He reserves some of his harshest criticism for his fellow

↩ah
˘
bāriyy, Mulla Muh. sin. It was two years after Shaykh ’Ah.mad had first

5The ‘Atabaat comprises the holy cities of Najaf, Karbala, and Kazimayn, burial sites

for six of the twelve Imams.
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left for the ‘Atabāt that Shaykh Yūsuf passed away6. The strength of the

anti-Mulla S. adra, anti-Mulla Muh. sin sentiment of many scholars was surely

not lost on him.

Despite this, Najaf and Karbala were by no means monolithic, and one

cannot discount the likelihood of there having been private teachers of fal-

safah proper, including that of Mulla S. adra. Indeed, in the early philosophi-

cal works — many of which were responses to the questions of other scholars

— of Shaykh ’Ah.mad dating from the period spent in Iraq and eastern Ara-

bia, we see references to, among others, the doctrines of Mulla S. adra and

Mulla Muh
˘
sin. In some cases it is the questioner who is asking about the in-

terpretation of some of the teachings of the latter two. It is thus certain that

the works of these authors, as well as that of other philosophers and mys-

tics, were available and intently studied by some scholars, whatever official

attitudes may have been.

It cannot be emphasized enough that opposition to the doctrines of Ibn

‘Arabi and Mulla S. adra on the part of the leaders of the scholastic estab-

lishment did not necessarily constitute an opposition to mystical wayfaring

per se, especially when privately practiced. On the contrary, we find nu-

merous instances of a prominent jurisprudent like Bah. r al-‘Ulūm opposed to

Sufism and Ibn ‘Arab̄i while also being both a mystic and known as a great

mystic. Books on mystical wayfaring (sayr wa sulūk), that is, the ethical

and practical discipline through means of which one is supposed to advance

in closeness to God — as opposed to Sufi doctrine — were also written by

6Shaykh Ah.mad also received a license from at least four students of Shaykh Yūsuf.
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prominent scholars such as Bah. r al-‘Ulūm7. What was generally opposed was

organizational Sufism and the pantheistic interpretation of mystical experi-

ence, which both ran directly counter to direct teachings of the Sh̄i‘̄i Imams

as well as undermined the authority and political stability of the scholastic

establishment.

We do not know whether or not Shaykh ’Ah.mad attended lectures in the

falsafah of Mulla S.adra or other philosophers. We do know that in addi-

tion to his studies in the standard curriculum including prophetic traditions,

philosophy of law and language, jurisprudence, ethics, and the kalām, he

was also interested in and pursued other sciences such as mathematics and

astronomy, practical and theoretical chemistry, mineralogy, the occult arts

(like numerology and letter-based hermeneutics), and medicine. He had a

special attraction towards chemistry and alchemy — which the first Imam,

‘Al̄i ibn Ab̄i T. ālib, had once called “the sister of prophecy” — doing what

appears to have been original research in the field. Some of these disciplines,

like alchemy and the occult arts, were only taught privately and secretly,

and we do not know who his teachers were in these fields. The most we

know is that he was associated with a certain obscure alchemist and occult

philosopher Shaykh ‘Al̄i ibn ‘Abdullah ibn Fāris, upon some of whose works

Shaykh ’Ah.mad wrote commentaries, and whom the latter extols with a kind

of praise he bestows upon few other scholars.

Despite his multifarious interests, Shaykh ’Ah.mad did not neglect ju-

risprudence, and eventually became a mujtahid, that is, one able to deduce

by himself , using the principles of the philosophy of law and language, the

7See, e.g., Bah. r al-‘Ulūm’s Risalah-i Siyar va Sulūk.
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laws of jurisprudence from the prophetic sources. This was a very difficult

rank to obtain, and it was not uncommon for one to take twenty years or

more of difficult study to reach it. He also wrote a number of advanced works

in the fields of jurisprudence and philosophy of law and language. Yet he also

devoted perhaps the major portion of his energies to the study of falsafah

and the kalām, especially, though not exclusively, that of Mulla Muh. sin and

the latter’s master, Mulla S. adra.

Shaykh ’Ah.mad’s life was characterized by a certain restlessness and mo-

bility. From the time he first left al-’Ah. sā’ in 1772 up to about 1806, he moved

his family no less than ten times to various locations, many of them isolated

and remote, between his homeland in eastern Arabia and the ‘Atabāt. This

was in some part to escape the adulation of an increasing number of admir-

ers. In 1806 he made the fateful decision to go on pilgrimage to Mashhad,

in Eastern Iran, to visit the tomb of the Eighth Imam, Imam ‘Al̄i al-Rid. ā.

Once he completed his pilgrimage, Shaykh ’Ah.mad settled in the Iranian

city of Yazd after the persistent lobbying of its senior scholars and local

leaders. Within a short time, he became a major mujtahid and the most

important theologian on the Iranian scene, attracting the attention of the

reigning monarch, Fath. ‘Al̄i Shah (r. 1797–1834). He began a correspondence

with the Shaykh, and was so self-effacing in the process that some historians

have concluded that “the Shah was convinced that obedience to the Shaykh

was obligatory, and opposition to him constituted unbelief” [20, p. 67]. He

tried in vain to induce the Shaykh to visit Teheran. Shaykh ’Ah.mad tried

to return to Iraq, but his hosts persuaded him to stay and he did in fact

visit Teheran, whereupon the Shah tried to convince him to stay. Citing the
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oppressive and tyrannical nature of monarchic regimes, the Shaykh refused

and returned to Yazd. He decided in 1814 to move back to the ‘Atabāt. Upon

his arrival in the Iranian city of Kirmanshah — by way of Isfahan, where he

stayed forty days and debated Mulla S. adra’s doctrines with the falāsafah

of that town — the eldest son of the Shah persuaded him to stay, which he

did. Aside from other pilgrimages and travels, he stayed in Kirmanshah until

1823. Shaykh ’Ah.mad’s five most important and mature philosophical works

were written during his stay here.

In all of his travels in Iran during this period, large crowds and receptions

greeted him everywhere he stopped, including Isfahan, where the leading

falāsafah, while treating him with reverence, debated him on his criticisms of

Mulla S. adra. Mulla Hād̄i Sabzavār̄i, the greatest follower of Mulla S.adra in

the nineteenth century and a later critic of the Shaykh, recounts attending

the lectures Shaykh ’Ah.mad gave for fifty-three days during his last visit to

Isfahān in 1822 [56, p. 14]. Representative of a common attitude among the

followers of Mulla S.adra, Sabzavār̄i, despite reservations about the Shaykh’s

philosophy, notes that the latter was “unrivaled in his ascetic ways”.

Unfortunately the jealousy of some less senior theologians created prob-

lems for the Shaykh8. One prominent mulla in Qazvin, Mulla Barghān̄i, de-

clared the Shaykh an unbeliever, accusing him, ironically, of being a follower

of Mulla S. adra in eschatology and in the latter’s alleged denial of physi-

cal resurrection. This sparked a more general reaction on the part of other

8Almost every modern scholar, including Algar, Bayat, and Corbin, concur that jeal-

ousy was the original motivating factor in the Shaykh’s being declared an unbeliever. The

then contemporary biographer and scholar Mīrzā Khwānsār̄i, who was not a follower of

the Shaykh, also shared this view.
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segments of the scholastic establishment. Although few, if any, senior schol-

ars concurred with Barghān̄i’s pronouncement, sincere concern began to be

expressed about Shaykh ’Ah.mad’s unique and non-standard approaches to

theology and the potential effects of his teaching and leadership on the tradi-

tional establishment. By the time the Shaykh finally returned to the ‘Atabāt

in 1824 — taking up residence in Karbala — the atmosphere had been poi-

soned by Barghān̄i’s propaganda to the point where there were, among other

intrigues, even attempts to get him into trouble with the Ottoman authori-

ties in Baghdad. Fearing for his life, the Shaykh decided to go into exile in

Mecca. In Damascus he fell ill, and he died just outside of Medina on June

27, 1826, at age seventy-three. His entourage buried him in the cemetery of

al-Baq̄i‘ in Medina, at the feet of the very first three Imams he had seen in

his early visions.

3.2 Works

Shaykh ’Ah.mad’s erudition was encyclopedic, and his scholarly output was

nothing short of enormous. He wrote over 160 books and treatises. If one

keeps in mind that many of these works constitute collections of answers to

the questions of other scholars, and that the answer to a single question some-

times constituted a treatise in itself, then we will have to add to that number.

Counting only his responses to the questions of scholars and others, these ex-

ceed 550. The subjects covered by the Shaykh range over the entire gamut

of the disciplines of traditional Muslim civilization, including metaphysics,

cosmology, mysticism, theology, ethics and mystical wayfaring, philosophy of
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language and law, jurisprudence proper, interpretation of Qur’an and hadith,

chemistry, mineralogy, astronomy, the occult arts, poetry and literary arts,

music, medicine, grammer, prosody, and others9. About half of these works,

including the bulk of the larger ones, are dated by the author. This and some

scattered cross-references make it possible to do a chronological analysis of

the author’s thought

While about fifty of his books and treatises, as well as many individual

responses, are concerned with philosophy, cosmology, and metaphysics, the

most important, comprehensive, mature, and relevant of these to the concerns

of falsafah are the following (given in approximately chronological order):

• Fawā’id al-’Us. ūl or Observations in the Philosophy of Law. It is not

dated, but a reference to it in the following work shows that it predates

the Sharh. al-Ziyārah; I have not as yet investigated its chronological

relationship to the Fawā’id, but I suspect that it pre-dates the latter.

This is an incomplete work. Aside from some notes on the topic of

epistemology and the Law, the author only completed a large portion

of “Section Three”, on the philosophy of language. It is quite extensive,

and deals with linguistic issues also fundamental to his metaphysics;

• Al-Fawā’id al-H. ikmiyyah or The Wisdom Observations. It is not dated.

This text is a summary of the author’s metaphysical and cosmological

doctrine. As it is the subject and basis of this study, we will discuss it

further below;

9As mentioned earlier, a comprehensive bibliography and inventory of editions and

manuscripts is given in Momen 91.
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• Sharh. al-Ziyārah al-Jāmi‘ah al-Kabīrah or Commentary on the Grand

Comprehensive Visitation, completed in four parts at Kirmanshah on

Rab̄i‘ I 10, 1230. This is Shaykh Ah.mad’s longest, most famous, and

most controversial book. It is a commentary on a “visitation”, that is,

a formula read when one visits the grave of the Prophet, his daugh-

ter Fatimah, or one of the twelve Sh̄i‘̄i Imams. These visitations are

also read from afar by anyone seeking spiritual communion with one

of these figures. The particular visitation commented upon by Shaykh

’Ah.mad is the “grand comprehensive visitation” by the Tenth Imam

’Al̄i ibn Muh. ammad al-Hād̄i. It is doctrinally one of the most difficult

of this genre, covering the various facets of the pristine Sh̄i‘̄i philosophy

of the Logos and the Perfect Man. Shaykh ’Ah.mad’s massive commen-

tary constitutes, as far as we know, the most extensive and profound

elaboration of this concept in Muslim civilization;

• Sharh. Risālah al-‘Ilm or Commentary on the Treatise on Knowledge,

completed at Kirmanshah on Rab̄i‘ II 5, 1230. It is a piercing critique

of the epistemology of Mulla Muh. sin Fayd. Kāshān̄i, the disciple and

son-in-law of Mulla S. adra. The point of departure for the discussion is

Mulla Muh. sin’s theory of the nature of God’s knowledge. The perceived

harshness of some of the Shaykh’s criticisms caused some to (wrongly)

believe that he considered Mulla Muh. sin to be an unbeliever;

• Sharh. al-Fawā’id or Commentary on the Observations, completed at

Kirmanshah on Shawwāl 9, 1233. As the title indicates, this book is an

elaboration of his philosophical epitome, the Fawā’id. It also includes
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seven observations meant to be appended to the original twelve fawā↩id.

There are at least three other commentaries on the Fawā’id, each au-

thored by a student of Shaykh ’Ah.mad. These students are Sayyid

Muhammad Husayn Shahristān̄i, Mulla Kāz.im Simnān̄i, and Shaykh

Muhammad Nās.ir Gīlān̄i. I have found little information about these

authors and have been unable to locate any manuscripts of these works;

• Sharh. al-Mashā‘ir or Commentary on the Metaphysical Penetrations,

completed at Kirmanshah on S. afar 27, 1234. This is an extensive,

critical commentary on the Mashā‘ir of Mulla S. adra, a summary of

the latter’s metaphysics and ontology. It appears that this book was

written concurrently with the Sharh. al-Fawā’id, for in the latter the

author makes references to discussions in the Sharh. al-Mashā‘ir ;

• Sharh. al-H. ikmah al-‘Arshiyyah or Commentary on the Throne Wisdom

completed at Kirmanshah on Rab̄i‘ I 27, 1236. This is the author’s

longest and most famous work after the Sharh. al-Ziyārah. It is an ex-

tensive, critical commentary on the H. ikmah ‘Arshiyyah of Mulla S. adra,

a summary of the latter’s philosophical theology, cosmology, psychol-

ogy, and eschatology. This commentary contains some of the most

extensive discussions on eschatology to be written after Mulla S.adra’s

own section on it in the ’Asfār ;

• Al-Risālah f̄i al-’Umūr al-I‘tibāriyyah or Treatise On Matters of Subjec-

tive Consideration. It is not dated, but refers to the Sharh. al-Fawā’id.

Given the short time span in which the immediately preceding two long

works were completed, I strongly suspect that this work was written
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after the above two. Its theme is a critique of that earlier mentioned

practice of philosophers and theologians of “defining things out of exis-

tence”. One of the interesting aspects of this treatise is its quotations

from the Mufas.s.al of Najm al-Dīn al-Katibi al-Qazw̄ini, which is a com-

mentary on the earlier-mentioned Muhas.s.al of al-Rāzi. Al-Qazw̄ini (d.

1276) was a famous logician and student of al-Tūs̄i, who is known in

the West, thanks to the efforts of Rescher, as an expert in temporal

modal logic. The Mufassal appears to be a rather rare book, as I have

not been able to find a reference to even a facsimile edition of this im-

portant text. Another significant feature of this treatise is the inclusion

of a critical commentary on a section of Mulla S.adra’s Asfār 10.

The last six works contain Shaykh ’Ah.mad’s mature philosophical views

in their most elaborate form. Along with the Fawā’id, they constitute the

basis of the last major philosophical school of traditional Muslim civilization.

The five commentaries in this group constitute the author’s philosophical

opera majora.

3.3 Sources

From a metaphilosophical point of view, one of the most important features

of the philosophy of Shaykh ’Ah.mad is that it represents a radical confluence

10Unlike each of the afore-mentioned works, there appears to be no extant manuscript

or edition of this work other than that included in Volume II of the Jawāmi‘ul Kalim or

Collected Works, a collection of 52 treatises and books of Shaykh ’Ah.mad, published in

1276 A.H./1859 C.E.. Volume 1 was published in 1273 A.H./1856 C.E. and contains 40

books and treatises.
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of the falsafah tradition of metaphysics and theology with the philosophy of

pristine Shi‘ism. We will say a few words about this latter tradition below.

However, we must emphasize that, although there were almost always some

Sh̄i‘̄i scholars at the forefront of rational, falsafah-influenced thought, there

is a sense in which it can be said that this latter method was imposed upon

Sh̄i‘̄i theology, pushing pristine Sh̄i‘̄i thought, which Corbin calls “prophetic

philosophy”, into the background. In addition to rationalist metaphysics and

“prophetic philosophy”, the traditions of natural philosophy and mysticism

also play important supporting roles in Shaykh ’Ah.mad’s philosophy.

We can thus divide Shaykh ’Ah.mad’s sources of philosophical medita-

tion into four groups: the rationalist traditions of falsafah and the kalām;

the “prophetic philosophy” and hermeneutics of early Shi‘ism; the tradition

of natural sciences, especially alchemy and astronomy; and the traditional

schools of mysticism. To do an exhaustive inventory of the authors he quotes

or is familiar with is beyond our scope. We will only mention some of the

most important ones.

3.3.1 Falsafah and the Kalām

We discussed in the previous chapter some of the character of post-Avicennan

philosophy in Eastern Islam. Shaykh ’Ah.mad appears to have been familiar

with the bulk of this tradition, and references to nearly all of the important

figures of this tradition appear scattered throughout his works. Of all of

these figures, however, the Shaykh appears to have focused the major part

of his attention on the works of Mulla S. adra and Mulla Muh. sin. Aside from

the fact that the philosophy of Mulla S. adra was the last major philosophical
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school predating Shaykh ’Ah.mad, the reason for this lies at least partly in

their attempts to integrate the teachings of the Sh̄i‘̄i Imams with a synthesis

of Peripatetic, Illuminationist, and Sufi theosophical perspectives. Given his

spiritual devotion to the Imams and to their teachings, as well as his interest

in philosophy and theology in general, it is only natural that he would have

an interest in what Mulla S.adra and Mulla Muh. sin had to say. Indeed,

there is a sense in which one can see Shaykh ’Ah.mad’s philosophical career,

in metaphysics in particular, as consisting of a long, critical contemplation

of Mulla S.adra and Mulla Muh. sin. Personally, I see in Shaykh ’Ah.mad’s

treatment of these two confirmation that criticism is indeed sometimes the

best form of flattery.

Despite his original doctrine, there is a strong Illuminationist spirit that

runs through Shaykh ’Ah.mad. While he does not consider himself a follower

of al-Suhraward̄i — and indeed, his processism stands in marked contrast to

the latter’s extreme essentialism, if not idealism — Shaykh ’Ah.mad shares

al-Suhraward̄i’s negative view of the thesis that purely rational analysis con-

stitutes the one and only proper method of philosophical investigation. The

Suhrawardian theme the Shaykh does most to develop is that of the mundus

imaginalis — the psychic realm posited as spanning the chasm between the

mundus sensibilis and the mundus intelligibilis. He especially develops al-

Suhraward̄i’s concept of A�J
Ê
��̄Pñ �ë hūrqalyā, the region of the mundus imaginalis

that is closest to and abuts the mundus sensibilis. But the Shaykh would

have us believe that any appearance of similarity between himself and al-

Suhraward̄i is superficial at best. The Illuminationist critique of Peripateti-

cism is latent in pristine Shi‘ism, and the concept of hūrqalyā can be found
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in the teachings of the Imams also, except that they use the terms ‘ǧābalqā’

and ‘ǧābarsā’. All three of these terms appear to be of Syriac and Mandean

origin, and the Shaykh was familiar with the remnants of the ancient Man-

dean religion who resided in the vicinity of Basra, where the Shaykh also

lived for a time11.

On the question of the origination (h. udūt¯
) of the world, Shaykh ’Ah.mad

sides with Ibn S̄inā, arguing that its origination is ontological, not temporal.

I have not come across extensive quotes from Ibn S̄inā, however, except in the

area of philosophy of language, where he believes analysis is an appropriate

tool.

Shaykh ’Ah.mad shows thorough familiarity with the works of al-T. ūs̄i, his

student ‘Allāmah H. ill̄i, and the commentary-gloss tradition on the Tajr̄id.

3.3.2 Natural Philosophy and Astronomy

Shaykh ’Ah.mad had a strong interest in natural philosophy. He was familiar

with all important figures of the alchemical tradition, including Jābir ibn

H. ayyān (d. 815 (?), Geber in Latin), who, that tradition tells us, was a

student of the Sixth Imam Ja‘far ibn Muhammad al-S. ādiq (d. 765). He also

discusses the work of al-Jaldak̄i, the last major synthesizer of the alchemical

tradition. One work he highly praises is a large treatise by one Abu al-

‘Abbās ’Ah.mad al-Raml̄i, al-Sirru al-Munīr f̄i ’Us. ūl al-Bast. wa al-Taksīr. In

the Risālah Rashtiyyah, written in response to one Mulla ‘Al̄i Rasht̄i, Shaykh

’Ah.mad claims that this is one of the best and most comprehensive works in

11Shaykh ’Ah.mad is explicit about the term ‘hūrqalyā’ being a term of Mandean origin.

See Corbin 77, p. 191–2.
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the field [3, Vol. 1, pt. 2, pg. 113]. I have yet to come across any references

to this author or his work.

In astronomy, the most important work of post-T. ūs̄i astronomy is Nas.̄ir

al-Dīn al-Tūs.̄i’s own Tadhkirah f̄i ‘Ilm al-Hay’ah or Memoir on Astronomy.

This work has been critically edited (with translation, commentary, and glos-

sary) in two volumes by F. G. Ragep. Modern scholars recognize al-Tūs.̄i as

having been the initiator of a new school of astronomy which was based in

Marāgha, Azerbaijan. According to Swerdlow and Neugebauer, this school

had a major influence upon Copernicus [63, Vol. 1, pgs. 45–8]. As in the

case of al-Tūs.̄i’s Tajrīd, this work dominated its field like no other in the

centuries following its author. Shaykh ’Ah.mad was familiar with both this

work and the commentary tradition that followed in its wake.

3.3.3 Pristine Sh̄i‘̄i Philosophy

Of all of Shaykh ’Ah.mad’s sources, the philosophy of pristine Shi‘ism pro-

vided him with his most important muse. For a comprehensive analysis of

the prime importance of philosophical Shi‘ism in both the historical develop-

ment and for the modern understanding of philosophy in Muslim civilization,

one is referred to Henry Corbin’s History of Islamic Philosophy, Ch. 2. We

have already had occasion to describe Shaykh ’Ah.mad’s work as a radical

confluence of falsafah and the philosophy of pristine Shi‘ism. We may add

that it also represents the most sophisticated attempt to articulate a fully

systematic account of the philosophy of pristine Shi‘ism itself. By “the phi-

losophy of pristine Shi‘ism” we mean that set of philosophical commitments,

both explicit and latent, expressed in the Qur’an and the corpus of tradi-
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tions containing the teachings of the Prophet, his daughter Fatimah, and the

Twelve Imams of his household.

While Western scholars typically equate philosophy in Muslim civilization

with a continuation of the Hellenic tradition (as in the case of the falā-

safah), or else with an indirect outgrowth of that tradition (as in the case

of the mutakallimūn), the fact of the matter is that these represent only

two particular trends of philosophical meditation in Islam. The school of

philosophical meditation founded by the Sh̄i‘̄i Imams of the household of the

Prophet has been generally ignored in the West.

It is well known that the historical split of the Muslim community into

the majority Sunn̄i and minority Sh̄i‘̄i schools stems from the passing over,

during the political succession crisis that followed Muhammad’s death, of Ali

ibn Abi T. ālib, the Prophet’s cousin, son-in-law, and progenitor of all of the

former’s descendants. For Ali and his partisans, the issue was not merely

the political leadership, but one of carrying on the spiritual and hermeneutic

functions of the Prophet — minus revelation — including but not limited to

interpreting the Qur’an and unfolding its deeper meanings over time as the

community matured. The superior knowledge of Ali was never contested by

anyone, even his bitterest enemies. Before and after he was finally elected as

the fourth caliph of the community, he gave numerous speeches and lectures

which contain the elements of an entire system of ontology, epistemology,

natural philosophy, and ethics. After his murder in 661, his oldest son Hasan

inherited the mantle of the imamate (from the Sh̄i‘̄i perspective) and was

elected as caliph of the entire community by the elders of the territories

controlled by his father. Six months later he was forced to abdicate by the
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forces of Muawiyah, the first caliph of the Umayyad dynasty. Muawiyah

and his successors then initiated a reign of terror that lasted for nearly a

century against the small Sh̄i‘̄i population. The high point of all of this was

the massacre in 680, instigated by Muawiyah’s son Yazid, at Karbala, Iraq,

of nearly every male descendant of the Prophet, including the Third Imam,

Hasan’s younger brother Husayn, a sacrilege that even the overwhelming

majority of Sunnis deplore up to this day. As a result of this oppression,

the later Imams, except intermittently, could not openly teach and train

disciples, though they did so secretly. At about the time the twelfth and

last imam disappeared in 873, political and social conditions allowed their

disciples to begin organizing and publishing sections from the corpus of their

teachings.

Now the dicta of the Imams come in the form of aphorisms, short trea-

tises, speeches and lectures, and supplications. Many of these were written or

transcribed under difficult circumstances. Partly in order to preserve them-

selves, their teachings, and their followers from extinction by the so-called

“orthodox” authorities, the Imams employed at least two techniques:

1. The Imams practiced, and insisted that their followers practice, some-

thing they called taqiyyah, meaning “dissimulation” or to use Corbin’s

interpretation, “the discipline of the arcane” [32, p. 37].

2. The Imams also practiced the art of “dispersion of knowledge” [41, pgs.

6-7]. As opposed to laying out a complete and systematic exposition of

philosophical doctrine and methodology, the Imams would mention a

metaphysical issue while discussing a legal issue, or discuss a point of

doctrine in a lecture, whose deeper implications may only be gathered
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by meditating upon a particular supplication, whose understanding

in turn depends on a verse of the Qur’an, the understanding of which

depends on other verses including a verse which can only be understood

in light of that original point of doctrine, and so forth.

Thus the Sh̄i‘̄i system is a very organic and holistic body of teachings.

This raises serious problems for the philosophical hermeneuticist, not only

because the corpus of imami teachings is so huge — many tens of volumes in

fact — but because of the use of the techniques of dispersal of information

and dissimulation to protect their school from the attacks of the authorities.

While the Imams were largely successful in protecting their teachings,

after the disappearance in 873 of the twelfth Imam, we see the mainstream

scholars of the Sh̄i‘̄i community gradually placing increasingly greater empha-

sis and reliance upon the methods of rational theology, many of which were

derived from Hellenic thought. Amir-Moezzi [21, Ch. 1] and Modarressi [64,

Ch. 4] each has a good description of this trend12. Due to the need to defend

their faith in polemics with the Mu‘tazilites and ’Ash‘arites, they soon pro-

duced great figures in this field. Unfortunately, when looked at through the

eyes of Hellenic rationalist technique, a significant number of the traditions

of their Imams appeared to be quite irrational. Later theologians generally

bracketed these and focused on those of the Imams’ traditions which gave

support to a system of rational kalām. This process reached a high point

with the school of systematic theology of Shaykh Muf̄id (d. 1032) and his

12Moezzi and Modarressi approach this problem from entirely different angles (theo-

sophical and legal respectively); nevertheless, their conclusions are basically the same.
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student al-Shar̄if al-Murtad. ā (d. 1044)13.

In the process of expounding the metaphysical and cosmological system

of Shaykh ’Ah.mad, we will have occasion to point out some of the salient

features of pristine Sh̄i‘̄i thought. Here we list some basic themes:

• Man’s highest goal is cognizance of God. Yet He is utterly transcen-

dent. How then can one have cognizance of Him? The answer to this

question consists in a doctrine of the Perfect Man as Logos, and a cul-

tivation of the fu ↩̄ad (which we translate by ‘heart-flux’) as the organ

of cognizance, and of the ↪aql (which we usually translate by ‘nous’,

though it actually means “the process of consciousness-awareness”), as

the guide to cognizance14;

13The degree to which major (though by no means all) segments of Sh̄i‘̄i scholarship was

won over by Hellenic rationalist methods can be partly gauged from the fact that al-Farāb̄i

and Ibn S̄inā both had Sh̄i‘̄i kings or princes for benefactors, and Corbin and others have

argued that these two philosophers, while by no means theologians, were themselves Sh̄i‘̄i.

It is interesting to note that al-Kindi (d. 870) knew the Eleventh Imam, H. asan al-‘Askar̄i

(d. 873).
14The concept of al- ↪aql has a history that is not particularly gratifying. As we will see, it

plays a very important role in philosophical Shi‘ism. When the sources of Greek philosophy

were translated into Arabic, a word was needed to translate the Aristotelian notion of the

nous (reason, intellect). Unfortunately, the Arabic term al- ↪aql was chosen for the job.

I say “unfortunate” because as time passed, virtually every school of thought in Muslim

civilization, whether or not it was sympathetic or hostile to Greek philosophy, eventually

came to understand al- ↪aqlu, a gerund, to mean the substance “reason” or “intellect”.

Later Sh̄i‘̄i thinkers, when reading the works of the Imams on al- ↪aql, tended to interpret

it as a purely rational faculty. Most translators, when translating the traditions of the

Imams on the subject of al- ↪aql — translate it as “intellect” or “reason”. For details

about the impact the rationalist, Neoplatonic interpretation of al- ↪aql had on the later
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• Everything has a z. āhir or “manifesting” aspect and a bāt.in or “occult-

ing” aspect. For example, the exterior Law (aš-šar̄ı ↪ah) is a manifesta-

tion of the inner realities of faith, while the inner realities of faith cannot

manifest without the Law. An expanded version of Cohen’s principle

of polarity15 is strictly adhered to and applied: it is generally folly to

reduce either of a pair of contraries needed for the understanding of

something to the other.

• A naturalistic and processual tendency permeates the teachings of the

Imams. We will elaborate upon this in the sequel.

While pristine Sh̄i‘̄i thought remained on the sidelines of mainstream Sh̄i‘̄i

scholasticism, it never died out. Figures like Ibn T. āwūs (d. 1274–75) and

Ni‘matullāh al-Jazā’ir̄i (d. 1700) kept the tradition alive in a purely Sh̄i‘̄i

doctrinal context, while others like H. aydar al-’Āmul̄i (died after 1385) and

Ibn ’Ab̄i Jumhūr al-’Ah. sā’̄i (d. 1401–2) sought the integration of pristine

Sh̄i‘̄i thought with the theosophy of Ibn ‘Arabi.

3.3.4 The Mystical Schools

The Theosophy of Ibn ‘Arab̄i

As we said above, Shaykh ’Ah.mad represents the most sophisticated attempt

to realize a systematic account of the philosophy of pristine Shi‘ism. Before

his synthesis, however, the mystical schools of Islam were also interested in

the teachings of the Imams, and applied them to the construction of their

development of Sh̄i‘̄i theology, see Amir-Moezzi 94, Ch. 1.
15See Part II, Ch. 3, sec. 3.2.3.
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own theosophical systems. This is especially true of the school of Ibn ‘Arabi.

The epitome of the latter’s thought, the Fus. ūs al-H. ikam or Bezels of Wisdom,

played virtually the same role in Sufic theosophy as the Tajrīd of al-T. ūsi did

in later kalām and falsafah. It produced a very rich commentary tradition.

The two most important commentaries on the Fus. ūs, and with which Shaykh

’Ah.mad was familiar, were that of a Sh̄i‘̄i scholar, Abd al-Razzāq al-Kāshān̄i

(d. 1330–4), and that of his Sunn̄i student, Dawūd a-Qays.ar̄i (d. 1350–

1). Shaykh ’Ah.mad was familiar with these works, as well as al-Kāshān̄i’s

commentary on the Qur’an and ‘Abd al-Kar̄im al-J̄il̄i’s (d. 1403) Kitāb al-

’Insān al-Kāmil or The Book of the Perfect Man.

We should mention that Shaykh ’Ah.mad was familiar with another major

school of theosophical Sufism, that of the Kubrawiyyah and some of its figures

like Sayyid Muhammad Nūrbakhsh (d. 1464) and ‘Alā’ al-Dawlah al-Simnān̄i

(d. 1336). There are some aspects of similarity between certain aspects of

Shaykh ’Ah.mad’s thought and that of al-Simnān̄i in particular, but deciding

whether or not these similarities are due to direct influence is difficult to

determine. The only thing I can say for sure at the present time is that

Shaykh ’Ah.mad’s use of the terms ‘
����mÌ'@ Xñ �k. �ñË

�
@ al-wuǧūd al-h. aqq’ (“Real

Existence”), ‘
��
�
Ê¢�ÜÏ@ Xñ �k. �ñË

�
@ al-wuǧūd al-mut.laq’ (“Absolute Existence”), and

‘Y��J

��®�ÜÏ @ Xñ �k. �ñË

�
@ al-wuǧūd al-muqayyad’ (“Delimited Existence”), are probably

taken directly from al-Simnān̄i since the Shaykh, in his Sharh. al-H. ikmah al-

‘Arshiyyah, quotes this division from him [4, p. 96]. Al-Simnān̄i was also

opposed to the panentheism of Ibn ‘Arab̄i.

While a large part of mainstream Sh̄i‘̄i scholarship developed scholastic

interpretations of theology and jurisprudence, some aspects of the themes



CHAPTER 3. BIOGRAPHICAL SKETCH 50

of pristine Shi‘ism were gradually integrated into Sufic theosophy. While it

is clear that Shaykh ’Ah.mad was quite familiar with this tradition, he very

strongly felt that the integration of pristine Sh̄i‘̄i thought into the panentheist

system of the perceived anti-Sh̄i‘̄i Ibn ‘Arabi was a very misguided venture.

For, according to him, the theosophists subvert the meanings and intentions

of the Imams to fit the intentions of Ibn ‘Arabi and his followers.

The Occult Arts

Spanning the amorphous boundaries between pristine Shi‘ism, Sufic theoso-

phy, and alchemy lie the occult arts, collectively called in Arabic by the title

al-Jafr. Virtually all sources, whether Sh̄i‘̄i, Sufi, or alchemical, trace this

“science” back to the Sixth Imam Ja‘far ibn Muhammad al-S. ādiq. Shaykh

’Ah.mad was an acknowledged expert in this field. His sources in this field in-

clude famous scholars like al-Būn̄i (d. 1225) and the Andalusian philosopher

Ibn Sab‘̄in (d. 1270).

3.4 Shaykh ’Ah.mad vs. Mulla S. adra

One of the most significant episodes in the later history of philosophy in Mus-

lim civilization is Shaykh ’Ah.mad’s critique of Mulla S. adra. The Shaykh’s

second and third longest works are commentaries on epitomes of the Mulla.

Some of the scholars of Isfahan wrote responses to his criticisms, although

a few others of that city, like Muhammad ibn Muq̄im Māzandarān̄i (dates

unknown), tried to defend the Shaykh against his detractors. Two of the

most important of these responses are the Sharh. al-Mashā‘ir of Muhammad
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Ja‘far Lah̄ijān̄i (died after 1840) and the Sharh. al-‘Arshiyyah of Mulla Ismā‘̄il

Isfahān̄i (d. 1861). Both authors knew Shaykh ’Ah.mad personally, and one

cannot help but be struck at the hurt and perplexity these scholastics feel

with respect to Shaykh ’Ah.mad, upon whom they bestow, despite their vig-

orous defense of Mulla S. adra, the highest praise and reverence. I am aware

of no philosophical study in Arabic, Persian, or any European language, of

this hot exchange between the last two major philosophical movements in

Muslim civilization16.

Aside from the charge of panentheism of which Shaykh ’Ah.mad accuses

Mulla S. adra, the crux of his criticism revolves about at least two issues:

1. Mulla S. adra attempts to reconcile various currents of Muslim thought,

including Ibn ‘Arab̄i’s theosophy, into a single system reducible, in true

Peripatetic form, to rational first premises. Shaykh ’Ah.mad rejects the

notion that cognizance of God, the goal of Wisdom, can be achieved

through analysis and derivation from rational first principles. He has

his own method which he considers to be superior to that of the Mulla;

2. Shaykh ’Ah.mad also rejects what he sees as the subversion of the in-

tentions of the Imams to make them jibe with those of Ibn ‘Arab̄i.

Mulla S. adra’s defenders in Isfahan came to the conclusion that Shaykh

’Ah.mad really did not understand é �	® ��Ê�	̄ falsafah and its jargon. Shaykh

’Ah.mad’s defenders, including Corbin, claim that the é �	® ��C
� �	̄

falāsafah really

understood neither Shaykh ’Ah.mad’s terminology nor what he was doing17.

16Corbin comes the closest to this, discussing this issue in his translation-analysis of

Mulla S.adra’s Sharh. al-Mashā‘ir entitled Le Livre des Pénétrations Metaphysiques.
17See Corbin 64, p. 49, and Corbin 77, p. 218.
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3.5 Influence

As we have indicated above, the influence of Shaykh ’Ah.mad upon the é �	® ��C
� �	̄

falāsafah of Isfahan was mostly negative. By the turn of the twentieth cen-

tury, we hardly see any more references to him in their works. By the time

of the death of Sabzavāri (d. 1878), the philosophy of Mulla S. adra resumed

its place as the dominant philosophical school in Iran, a position it maintains

up to the present day. The responses to the criticisms of Shaykh ’Ah.mad

were not the main reason for this, however. That is to be found in the

subversive and repressive nature of parts of his contemporaneous and post-

contemporaneous audiences18.

We mentioned above that by the time of his death in 1826, Shaykh

’Ah.mad faced enmity and opposition to his views on the part of some of

the scholastic establishment. The declaration on the part of some segments

of the scholastic establishment that the Shaykh was an unbeliever forced a

polarization in some parts of the Sh̄i‘̄i community. Students and close asso-

ciates of Shaykh ’Ah.mad had to make the choice to defend or abandon their

master’s teachings. Choosing the former, Shaykh ’Ah.mad’s fiercest devo-

tees gathered around his favorite disciple, Sayyid Kāz.im Rasht̄i (d. 1844).

From his home in Karbala, Sayyid Kāz.im worked both to defend his mas-

ter against polemical attacks and, either wittingly or unwittingly, organize

Shaykh ’Ah.mad’s followers into a distinct theological school, which came to

be known as “Shaykhism”. We agree with Corbin [32, p. 352] that Shaykh

’Ah.mad had no intention of setting himself apart from mainstream Shi‘ism.

18For the theory of the subversive and repressive nature of audiences, See Gracia 96, p.

161–166.
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We also concur with Algar [20, p. 69] to the effect that the establishment

of the Shaykhi school of theology as a distinct theological school would not

have occurred if that segment of the scholastic establishment which declared

him an unbeliever had not done so.

Although Sayyid Kāz.im was a devout follower of his master, he was also

an original thinker who made his own departures in many respects. The

same is true of Sayyid Kāz.im’s student Muhammad Kar̄im Khan Kirmān̄i

(d. 1870), a member of the royal family and founder of a prominent Shaykhi

school of theology in Iran. He appears to have tried to make Shaykhism

a viable alternative to the mainstream �ú
Í�ñ
��
�
@ ↩us. ūliyy establishment. The

author of about 270 works, he was one of the most productive and original

philosophers in the tradition of Shaykh ’Ah.mad. His was a phenomenon

that appears to be remarkably akin to the contemporaneous phenomenon of

the Hegelian right in Europe. While he and his successors did not succeed

in making Shaykhism the dominant school in Iran, they maintained influ-

ence in the royal family and other elite circles. At least one of the Iranian

monarchs, Muzaffarudd̄in Shah (r. 1896–1907), followed the Kirmān̄i school

of Shaykhism. Followers of this school are still to be found in Kirman, Yazd,

and Teheran.

Mīrzā Ali Muhammad (born in 1819; executed in 1850) of Shiraz, Iran,

attended Sayyid Kāz.im’s lectures in Karbala for up to two years. After

the latter died, he declared himself to be the Bab or “gate” to the Twelfth

Imam, who disappeared in 873. Later, he claimed to be the Twelfth Imam.

Finally, he declared his own prophethood and superiority over Muhammad,

Jesus, and the rest of the Abrahamic messengers. Leaders of the Babi move-
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ment that he initiated sought a radical fulfillment of certain ideas of Shaykh

’Ah.mad and Sayyid Kāz.im in the socio-political sphere. They launched a

rebellion against the monarchy in Iran, espousing ideas remarkably similar

in content to those of the Hegelian left. After the execution of the Bab and

the suppression of the insurrection, a new leader, Mīrzā Husayn Ali Nūr̄i,

emerged from the Babi ranks. Suppressing all elements of militancy in the

movement, he superimposed a universalist doctrine on the top of Shaykhi

teachings, left Islam and Shi‘ism altogether, took the title Bahā’ullah and

initiated what is today known as Bahaism.

The jurisprudents who tried and sentenced the Bab to death for apostasy

and corruption were disciples and students of disciples of Shaykh ’Ah.mad.

Their leaders included the jurisprudent Mulla Muhammad Mamaqān̄i (d.

1851–52) of Tabriz and the philosopher Mīrzā H. asan Gawhar of Karbala.

After the death of Sayyid Kāz.im, they, like Shaykh ’Ah.mad, sought peace

and harmony with the mainstream scholastic establishment. Except for their

preservation and defense of the Shaykh, they did not seek a separate identity

for themselves. Their successors and followers survive in Karbala, Basra,

eastern Arabia, and Tabriz. It appears that Mīrzā H. asan Gawhar was one of

the Shaykh’s most prominent students in philosophy. Among his own works

is one critical of Muhammad Kar̄im Khan Kirmān̄i’s interpretation of Shaykh

’Ah.mad’s philosophy19.

Bayat [23] contains a detailed description and analysis of the impact of

19 Except for the fact that the Iranian monarch Nās.ir al-D̄in Shah (r. 1848–1896), was

tutored by scholars from the Tabriz school, their influence on the Iranian socio-political

scene appears to have been minimal.
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the Kirmān̄i school of Shaykhism, the Babi movement, and Bahaism on nine-

teenth and early twentieth century Iran. She also discusses the influence of

Shaykhism on figures who belonged to none of these movements, such as the

enigmatic ideologue Jamāl al-Dīn Afghāni.

After the upheavals of mid-nineteenth century Iran, the negative attitude

of segments of the scholastic establishment towards the teachings of Shaykh

’Ah.mad intensified. Since followers of the school of Mulla S. adra were never

involved in anything even remotely approaching the revolutionary activi-

ties that took place with respect to the school of the Shaykh, it was much

more tolerated, despite the fact that the theology of Shaykh ’Ah.mad was in

many ways closer to their own. This partly accounts for the phenomenon

we mentioned earlier: the reestablishment of the school of Mulla S.adra as

the dominant school of philosophy in Iran. While the followers of this school

never bore any animosity to the person of Shaykh ’Ah.mad, they could not

be expected to contribute to his defense. Shunned by most (though never

all) of the scholastic establishment, ignored by the é �	® ��C
� �	̄

falāsafah, sub-

verted by the Babis and Bahais, the philosophy of Shaykh ’Ah.mad has until

recently remained in a state of isolation and near oblivion. Recent years have

seen a resurgence of interest in Shaykh ’Ah.mad. Biographies and collections

of his works are being published in Lebanon and Syria, and the there have

been signs of a relaxing attitude in the scholastic establishment. So perhaps

we are witnessing that phenomenon which is so common in the history of

thought: many a thinker is shunned in his life and his thought repressed

after his death, only to be reborn in a future era.



Chapter 4

The Fawā’id H. ikmiyyah

4.1 Chronology

Unlike many of Shaykh ’Ah.mad’s works, al-Fawā’id al-H. ikmiyyah is not

dated. According to his disciple Sayyid Kāz.im Rasht̄i, the Fawā’id was writ-

ten “after his return to Yazd from Isfahan” [53, p. 38]. Historical sources

mention two trips to Isfahan, both of which occurred after he moved away

from Yazd. Now Yazd is in the same region of Iran as Isfahan. Given the

Shaykh’s wanderlust, and the fact that Isfahan was the center of scholastic

activity in Iran, it is not unlikely that he may have quietly visited Isfahan

during his sojourn in Yazd. This means that the Fawā’id was written some

time between 1221/1807 and 1229/1814. Another possibility is that since Is-

fahan was probably on the road to Teheran, he passed through it on his way

to visit the Shah and on his way back. He returned to Yazd from Teheran in

early 1809, and assuming he wrote this work with Isfahan fresh on his mind,

then he wrote this work in 1224/1809. Corbin, without giving any evidence

56
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other than the Sayyid’s statement, estimates its composition as having oc-

curred in 1225/1810 [27, Vol. 4, p.263.]. On the other hand, Momen quotes a

manuscript catalog to the effect that one of the surviving manuscripts is dated

1216 A.H.. The author of the bibliographical encyclopedia al-Dharī‘ah [65,

Vol. 16, no. 333], giving no source for his information, states that this text

was written in 1211 A.H.. Most likely, the author of al-Dharī‘ah based this

on a date given in the Istanbul edition of the Fawā’id. We will discuss that

edition in the sequel. In 1211 A.H. the Shaykh was in Najaf and Karbala,

while in 1216 A.H. he was moving between rural towns in the vicinity of

Basra. A number of the Shaykh’s work are titled by the very generic head-

ing, “YK� @ �ñ
�	̄

fawā↩id ”, and it is possible that in the case of the 1216 A.H.

manuscript (as well as that of the source of the author of al-Dharī‘ah), the

heading, “ é��J
Ò�ºk� YK� @ �ñ
�	̄

fawā↩id h. ikmiyyah ”, was used to describe the nature

of the material as opposed to indicating an actual title. Another important

point is that Sayyid Kaz.im did not join the Shaykh’s circle until about 1813.

It could also be that the author redistributed this book after his return from

Isfahan, and that the Sayyid confused this redistribution with the original

writing of the text.

Based on my preliminary investigations, I lean towards the view that the

Fawā’id was written in between 1221/1807 and 1229/1814, most likely in

1224–25/1809–10. This is for the following reasons:

1. So far, the earliest reference to the Fawā’id that I have come across is

in the Risālah Rashīdiyyah, completed in mid-1225 A.H. in response to

questions of one Mulla Muhammad Rash̄id. It is in fact the questioner

who makes the reference to the Fawā’id.



CHAPTER 4. THE FAWĀ’ID H. IKMIYYAH 58

2. Shaykh ’Ah.mad wrote a very short, dated, treatise on existence, com-

pleted in mid-1223 A.H.. The problem discussed is whether or not it is

possible to conceptualize delimited existence qua delimited existence.

Most of the doctrines discussed are also mentioned in the Fawā’id, al-

beit not in the context of the problem as posed here. Yet at the end

of this treatise the Shaykh says that “you will not find this in any

book. . . ”. While word for word, there are comments in this treatise

that are not directly mentioned in the Fawā’id, the substance of his

remarks are. This may indicate that Fawā’id was written after mid-

1223 A.H.. On the other hand, it could be that this treatise is building

on some of the ideas of the Fawā’id in order to address a particular

problem;

3. In a treatise written in response to Shaykh ’Ah.mad ibn S. ālih. al-Qat.̄if̄i,

written in 1213 A.H., Shaykh ’Ah.mad mentions twice that God’s power

of choice is a type of intention (Y���̄
qas.d) and resignation (úæ �	�P� rid. ā);

this is Mulla S.adra’s doctrine. But in the Fawā’id, the Twelfth Ob-

servation in particular, the Shaykh goes to great lengths to refute this

view. So it is very unlikely that the Fawā’id was written in 1211 A.H.1.

These observations are tentative and in need of further research. In any case,

until the manuscript dated 1216 A.H. is examined, it will be difficult to pass

any final verdict on this issue.

This question is important inasmuch as it would help explain part of the

1In my perusal of Shaykh ’Ah.mad’s writings up to now, this is the only instance of a

significant change in opinion I have yet to come across. Otherwise, many of his original

ideas are to be found even in his earliest writings.
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writer’s motivation in writing this text. After the exordium, the first words of

the author’s prologue read, “After I noticed many of the seekers penetrating

deeply into the divine sciences, and supposing that they have penetrated

deeply into the[ir] intended meaning [which they think is God Himself] —

but which is only a deep penetration into semantics ( 	 A �	®Ë
�
B
�
@ al-↩alfāz.), nothing

else . . . ”. If he wrote these words in Yazd after a visit to Isfahan, then it

would indicate that he wrote this work in response to what he saw as an

overemphasis on analysis, on the part of the philosophers of Isfahan, with

respect to the problem of the cognizance of God and the realities of things. If

it was written in Iraq, it would indicate that there was some quite significant

teaching of the doctrines of Mulla S.adra and Mulla Muh. sin going on in Najaf

and Karbala. This is since the Shaykh indicates in his commentary that when

he wrote the words, “[it] is only a deep penetration into semantics ( 	 A �	®Ë
�
B
�
@

al-↩alfāz.), nothing else”, he partly had in mind the S. adrian doctrine of the

univocity of existence.

4.2 Nature of the Text

The style of this text is that of an epitome, called in Arabic a 	Q �k. ñ�Ó mūǧaz

or Qå����J	m �× muh
˘
tas.ar. Such a text is generally quite dense and makes use of

the almost unique features of Arabic prosody to achieve a level of conciseness

that is all but impossible in English. Two of the best examples of this style in

philosophical literature are the ’Ishārāt of Ibn S̄inā and the even more concise

Tajrīd of al-T. ūs̄i. Sometimes in the Fawā’id Shaykh ’Ah.mad departs from

this format of conciseness in style and engages in occasional elaboration and
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repetition. At the end of the original twelve YK�
�
@ �ñ�	̄ fawā↩id, he is unapologetic

about these departures, telling his readers that they are for their own sake,

since the doctrines and much of the technical terminology he is presenting

will not be found elsewhere.

The first word in the title of this work, ‘YK�
�
@ �ñ�	̄ fawā↩id’, is the plural

of the word ‘
�è �YK�

�
A�	̄ fā↩idat’. This is a difficult term to translate. It comes

from the root
	¬ f ø
 y X d, which connotes the idea of giving profit,

advantage, or benefit. Lane’s Lexicon quotes from the author of the Tāj

al-‘Urūs that ‘fā↩idat’ itself connotes, among other related things, “what one

gains, or acquires, of knowledge”. In scholastic practice this term signifies

a note, observation, brief teaching, or lesson that a scholar has written on

a particular topic, and which is meant to be of benefit to others. It was a

particularly generic term found in the titles to many books. Shaykh ’Ah.mad

had a very down-to-earth personality, and for the most part did not give

fancy and flowerful titles to his works as was the current practice among great

scholars. So the title of his text, al-Fawā’id al-H. ikmiyyah, only indicates that

this book contains notes and observations pertaining to h. ikmat or “Wisdom”.

On a more speculative note, we see that Lane mentions that other au-

thorities have said that some have improperly derived
�è �YK�

�
A�	̄ fā↩idat from X@ �ñ�	̄

fu ↩̄ad (whose root is
	¬ f


@ ↩ X d). Now as we shall see, Shaykh ’Ah.mad

considers the fu ↩̄ad or the heart-flux as the proper organ of “the proof of

Wisdom”. Through my perusal of this and other works of his, it appears

that the Shaykh had sympathies for the minority Kufan school of grammar.

This school, in contrast to the standard and still prevalent Basran school,

tended to be more flexible about the root origins of words, and even about
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the relations between very similar roots. It is also the case that philoso-

phers and mystics, including Shaykh ’Ah.mad, frequently left hints to their

readers alluding to points that they chose not to make explicit. It is quite

possible then that Shaykh ’Ah.mad’s choice of the word fā↩idat for his chap-

ter headings had something to do with his doctrine of the fu ↩̄ad. The word

‘fā↩idat’ would then signify something like, “what one gains, or acquires, of

cognizance through the fu ↩̄ad”. In the same article mentioned above, Lane

also quotes from the author of the Tāj al-‘Urūs that the primary meaning of

‘fā↩idat’ is that “Profit, advantage, benefit, [ or] good, which God bestows upon

a man, and which he [the latter, consequently] gains, or acquires. . . ”. So for

Shaykh ’Ah.mad, ‘fā↩idat’ may signify “what one gains or acquires, through

the grace of God, of cognizance through the fu ↩̄ad”. This interpretation of

the term fā↩idat is both plausible from a certain grammatical perspective,

as well as consistent with the author’s philosophical inclinations. I have

translated ‘fā↩idat’ with ‘observation’, which may still be unsatisfactory. Ac-

cording to MWDS (under ‘remark’), the term ‘observation’ belongs to a class

of synonyms each member of which can “denote a brief expression intended

to enlighten, clarify, or express an opinion”. Of this class, I have chosen

‘observation’ because it carries connotations of beholding and recognition,

connotations relevant to the intensions of ‘fā↩idat’ and of ‘fu ↩̄ad’.

Another feature of the text is its web-like character or nonlinearity. In

many of his works in general, and in the original twelve fawā↩id in particular,

the Shaykh writes in a spiral manner. That is, given a particular topic

of interest, he discusses it at several places, each time at a higher level of

sophistication and broader range of application. Bamberg and Sternberg
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have pointed out that while this pedagogical method demands patience and

faith on a reader’s part, it may serve to impart a deeper, more intuitive,

understanding of the subject matter [22, Vol. 1, p. xi]. Corbin appears

also to have noticed this feature of Shaykh ’Ah.mad’s writing style, noting

that Shaykh ’Ah.mad “makes his thought more explicit with each stage of

his exposé” [28, p. 319, n. 1]. In addition, it is hard to separate the issues.

For example, his notion of the “heart-flux” partly assumes his notion of

“existence”. And his doctrine of “existence” depends on cognizance through

the “heart-flux”. This style of writing is to be distinguished from the then

prevalent scholastic styles of writing, which generally employed a strictly

logical arrangement of topics.

The nonlinear aspects of the text, I believe, stem in part from the very

holistic character of his philosophy. Unlike Isaac Newton, for example,

Shaykh ’Ah.mad does not bracket his knowledge of alchemy and the occult

arts as something distinct from other cosmological and metaphysical con-

cerns. Nearly all elements of traditional learning, whether rational, practical,

or mystical, have a role to play in the author’s system. Indeed, it is arguable

that if a distinction must be made between pure metaphysics and cosmology,

it is that philosophical cosmology strives for the harmonious inclusion, within

a consistent and organic perspective, of as many strands as possible of the

scientific and other disciplines that underlie a given civilization or culture.

This brings us to a more difficult problem in the al-Fawā’id than just

the spiral method of exposition. The integration of various traditional dis-

ciplines, some of them obscure in themselves, into a single framework can

be very taxing on the reader. In addition, sometimes a very clear and easy-
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to-follow argument or line of thought is followed by a most obscure allusion

or intimation. In addition, the author makes frequent transitions between

the terminology of falsafah and that of Sh̄i‘̄i mystical iconology. In many

instances a term from Sh̄i‘̄i iconology may have the same extension as a

philosophical term. In this case it would seem that a point the author wants

to make would have been easier understood by a faylasūf if he had just used

the term from falsafah. But part of the author’s objective is to encourage

the reader to, after working out the extensional correspondences between the

terms of falsafah and those of the Imams, to contemplate the issues as much

as possible through the terminology used by the Imams, whom the author

considers to be real sources of Wisdom.

4.3 Audiences

When one considers a given text of a given philosopher or any other writer or

composer, it is important to be aware of the audience of the text. Specifically,

one must look at the following five jointly exhaustive, though not necessar-

ily mutually exclusive, sets of individuals: the author, intended audience,

contemporaneous audience, intermediary audience, and contemporary audi-

ence2.

4.3.1 Author

When we consider Shaykh ’Ah.mad qua audience of his own work, we note

that he is keenly aware of both the originality of his thought and the diffi-

2See Gracia96, Ch. 4, for a detailed discussion of texts and their audiences.
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culties his readers will face. So both in this text and in the commentary he

composed on it he tends to repeat himself more than was standard practice

among other scholastic writers. As we mentioned above, he explains at the

end of the Twelfth Observation that he consciously makes frequent depar-

tures from the demands of conciseness dictated by the format he has chosen

so that the reader will better understand him. In addition, the author real-

izes that on many points, reading other books will not assist the reader in

his efforts to comprehend him.

There is a perspective from which one can see the bulk of the philosophi-

cal output of the author after the composition of the al-Fawā’id as consisting

in the application of the “proof of Wisdom” explained there or as an elabo-

ration of various themes touched upon in this work. In the Sharh. al-Fawā’id

especially, we see the author engaged in the process of not only trying to

remove some of the obscurities of the original text, but also of unfolding im-

plied but latent themes and introducing new technical terms. It also appears

that the decision to append seven new observations to the first twelve was

made in the immediate wake of the completion of the commentary.

4.3.2 The Intended Audience

That set of individuals for whom a given author composes his text constitutes

the intended audience of the text3.

In the prologue to the al-Fawā’id Shaykh ’Ah.mad clearly states his audi-

ence to be those “seekers” (at.-t.alabah) i.e., seminary students and researchers,

specializing in the “divine sciences” (al-ma ↪̄arif al-↩ilāhiyyah) i.e., those disci-

3See Gracia96, p. 144.
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plines, be they mystical ( ↪irfān̄ı), philosophical (falsaf̄ı), theological (kalāmı̄),

or some combination of these, in which in some sense the cognizance of God

is sought. Particularly he has in mind those who, in the S. adrian and larger

↩ishrāq̄ı tradition, seek to apply the techniques of Peripatetic analysis to dis-

cover true propositions pertaining to the nature of God qua God and qua his

relation to His creation.

While he does not say this explicitly, it is also clear that his intended

audience includes his own students in philosophy and mysticism. It is likely

that the book was used as a text in courses he taught or as corollary reading

for his lectures. It also appears that while primordial Sh̄i‘̄i thought is his

principal philosophical muse, and that he has in mind a Sh̄i‘̄i audience, he

expresses his ideas in a universal, non-sectarian manner that leaves open the

door for those Sunnis sympathetic or inclined towards the Imams — and

this was not something uncommon — to take profitable advantage of his

work. That is, he rarely makes explicit mention of strictly Sh̄i‘̄i theological

doctrines. One notes that there was at least one edition of the Fawā’id

published in Istanbul, the then world capital of the Sunni faith. It is a

matter of controversy as to whether the author was intent on establishing

a distinct theological school within the scholastic establishment. However,

the universal, even perennial and metahistorical, manner of the author’s

presentation, as well as his keen awareness of the original character of much

of his doctrine, indicates that his intended audience included not just his

own but the coming generations of philosophers, mystics, and theologians.

So there is a sense in which his intended audience extends down to our own

times.
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Shaykh ’Ah.mad also assumes a certain sophistication on the part of his

audience. In addition to a strong grasp of traditional scholastic theology,

including the massive corpus of traditions that goes back to the Imams, and

of the basic subjects taught in the standard curriculum, some knowledge of

subjects like alchemy and astronomy is needed. Encyclopedic learning was

not so uncommon then as it is now, and it seems that only the elite and

more advanced researchers from amongst the scholars would have had the

necessary equipment needed to competently tackle the ideas discussed in the

text.

4.3.3 The Contemporaneous Audience

The set of individuals who are contemporaneous with a given author, belong

to the same traditional milieu, and have a similar cultural and educational

background, constitute the contemporaneous audience4. In the case of the

Fawā’id, this would include that part of the intended audience contemporary

with him. It would also include those from within the scholastic establish-

ment who worked to discredit him and his ideas. This effort has resulted

in the persistent crisis of division and misunderstanding in Sh̄i‘̄i scholastic

establishment with regards to Shaykh ’Ah.mad. This crisis and division, as

discussed in Chapter 3, sections four and five, can be viewed in part as a

manifestation of the subversive and repressive character of parts of his audi-

ence.

4See Gracia96, p. 146.
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4.3.4 Intermediary Audience

The intermediary audience includes that set of individuals who may have

had access to a given text of a given author and who span the generations

between the author’s time and the contemporary attempts to understand the

given text of that author5. This would include those influenced directly by

the text itself, and perhaps even those who are indirectly influenced by the

ideas contained in the text. This has already been discussed in sections four

and five of Chapter 3.

4.3.5 The Contemporary Audience

As the contemporary audience, we are faced with the challenge of interpreting,

inclusive of translating, the Fawā’id. This is discussed in the next section.

4.4 Problems of Interpretation

4.4.1 Challenges of Interpretation

From a philosophical perspective, the challenge of interpreting the Fawā’id

encompasses not only the deciphering of what the author is trying to convey

to his contemporaneous, intended audience, but also of presenting his ideas

in a way that contemporary philosophers and thinkers can judge what degree

of relevance, if any, this text has to contemporary problems and concerns.

This is a daunting challenge for a number of reasons, including the following:

5See Gracia96, p. 146.
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• While the chronological distance between our own time and that of

Shaykh ’Ah.mad is not that long, the cultural, scientific, and ideolog-

ical distances are immense. Shaykh ’Ah.mad lived in a milieu whose

counterpart in the West had begun to fade after the Copernican Rev-

olution, and which was a bygone era after Kant and the rise of the

so-called Enlightenment. Despite the ingenious refinements made by

the scientists of Muslim civilization to Ptolemaic astronomy and chem-

istry, these sciences as practiced by their specialists are theoretically

and quantitatively obsolete. Occult arts like letter-based hermeneutics

are now considered to be in disrepute by mainstream scholarly circles.

And the Pontifical conception of Man — which took him to be the

vicegerent of God on the Earth and conceived of him as a microcosm

in harmony with the Earth and the universe at large — has been re-

placed by the Promethean conception of Man — which conceives of

Man as being in constant struggle with God and the forces of nature,

and which underlies modern humanist ideologies of the right and the

left. To understand what Shaykh ’Ah.mad is trying to do requires the

interpreter to almost literally enter a cultural, scientific, and ideological

universe very alien to his own;

• Even in the universe of scholarly discourse within which the Shaykh

’Ah.mad operated, traditions like alchemy and the occult arts were not

openly taught disciplines. Modern scholarship in these sciences is still

either in infancy or barely beyond it. For example, despite the attention

modern scholars have given to alchemy and its practice, there is still

much work to be done in the area of the philosophy of alchemy ;
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• Mystical wayfaring and experience are not a part of the training of

contemporary philosophers. Yet much of post-Avicennan falsafah, es-

pecially the Illuminationist variety, is tied up with the phenomenology

of mysticism. To interpret the works of these authors without such

phenomenological preparedness is a difficult, if not a dangerous, task;

• Despite the above difficulties, there are Western analogues to many of

the elements of traditional Muslim civilization, be it in the Pontifical

conception of Man, Ptolemaic astronomy, alchemy and the occult arts,

or philosophical mysticism. Yet Shaykh ’Ah.mad takes a step that Mulla

S. adra and even al-Suhraward̄i avoid: the near-total rejection of Peri-

patetic analysis. Because logic, Peripatetic analysis, as well as many

philosophical concepts in the philosophy of Muslim civilization came

from ancient Greece, and because much of the heritage of Hellenic and

Muslim civilization passed into Europe, Western philosophers have an

advantage in studying this tradition that is lost when studying, e.g.,

Chinese philosophy. In the case of Shaykh ’Ah.mad, however, we lose

even more of this advantage because the Shaykh takes the inner struc-

ture of the Arabic language as a muse, seeing in it a manifestation of

some of his most important ideas. So the interpreter is faced with the

task of appreciating the inner structure of the Arabic language to a

degree greater than would be the case if he were interpreting, say, Ibn

S̄inā, or even Mulla S. adra. He is also faced with the task of conveying

some sense of the role this structure plays into English.
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4.4.2 Metaphilosophical Considerations of Interpreta-

tion

In presenting the ideas of Shaykh ’Ah.mad to contemporary philosophers, it

may help to chose a paradigm of the modern tradition upon which to, at

best model the system under discussion, or at least give a familiar vantage

point from which to relate to some of the author’s concerns. So in trying

to convey the ideas of a philosopher who belongs to a different age and

milieu to contemporary philosophers, the job of the interpreter is, at least

in part, one of comparative philosophy. This runs the risk of imposing an

alien system upon the author’s thought. This can perhaps be partly avoided

if the interpreter keeps in mind that comparison and interpretation involve

the following metaphilosophical considerations:

• Object Language vs. metalanguage concerns. The terms and expres-

sions used by the author, in this case Shaykh ’Ah.mad, to express his

ideas constitute the object language under consideration by the inter-

preter. The terms and expressions in which the interpreter poses and

seeks to answer questions about the object language of the author con-

stitute the metalanguage of the interpreter’s investigation;

• Object philosophy vs. metaphilosophy concerns. The set of propo-

sitions and concepts which contain the philosophical commitments of

the author, constitutes the object philosophy under investigation. The

set of propositions and concepts which contain either the philosophical

commitments of the interpreter or those of the philosophical paradigm

the interpreter chooses to model the object philosophy upon or relate
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the object philosophy to constitutes both another object philosophy

and a metaphilosophy for purposes of the investigation. It constitutes

another object philosophy because the interpreter may at times want

to draw out implications of the object philosophy under primary inves-

tigation for the contemporary philosophical paradigm he is employing.

It constitutes a metaphilosophy in the sense that it is the paradigm

within which the interpreter is trying to situate the object philosophy

under consideration. When considered in the role of an object philoso-

phy, the philosophy originally under investigation takes on the role of

a metaphilosophy. The point is that one must always be aware of the

distinction between the philosophy one is studying and the philosophy

used to study it.

The term ‘metaphilosophy’ is ambiguous. It may refer to the paradigm

philosophy discussed above or it may refer to the meta-theoretic set

of propositions used by the interpreter to govern his investigation of a

given set of object philosophies. When we speak of the “metaphilosoph-

ical concerns” of interpretation and comparison, we are using ‘metaphi-

losophy’ in the latter sense. We hold the view that meta-theoretic

metaphilosophy is not devoid of philosophical commitment. With re-

spect to the job of interpreting a philosophical text it is, in fact, just a

higher order paradigmatic metaphilosophy, specifically, a second-order

metaphilosophy;

• Mystical vs. metamystical concerns. Within the object language and

object philosophy under investigation, one must always distinguish be-

tween the expressions of mystical experience and expressions of propo-
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sitions which serve to analyze that experience. Yazdi [70, Ch. 10] has

forcefully argued that the failure of Russell and others to be aware of

this distinction within the context of the mystical philosophy under in-

vestigation has led to grievious misinterpretations or the rash dismissal

of the conclusions of mystical philosophy;

• Extensional vs. intensional correspondences. Given both a paradig-

matic metaphilosophy and an object philosophy, the interpreter seeks

to identify, whenever possible, the extensions or denotations of terms

and sentences of the object philosophy with the extensions or denota-

tions of terms and sentences of the paradigmatic metaphilosophy. One

must, however, keep in mind that the intensions or senses of the terms

of the object philosophy will generally be different from those of the

corresponding terms in the paradigmatic metaphilosophy which have

the same extension or denotation.

• Wesenchau or eidetic intuition. An important question remains: How

does one judge when extensional identifications of terms is appropri-

ate, distinguish between mystical and metamystical expression, know

where to make appropriate comparisons and contrasts? The distinc-

tions within each the orders of linguistic analysis and those of philo-

sophical analysis cannot help us unless there is some means for the

interpreter to know the set of propositions and concepts which con-

stitute the object philosophy under investigation. Borrowing a phrase

from Husserl’s phenomenology, we say that the essential requirement

interpreter must meet is to have some degree of Wesenchau, or eidetic
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intuition, of the set of propositions and concepts which constitute the

object philosophy under investigation. According to Corbin, [29, p. 4]

. . . what a comparative philosophy must strive for in the dif-

ferent sectors of a defined field of comparison, is above all that

which is called in German Wesenchau, the intuitive percep-

tion of an essence.

Corbin goes on to explain that Wesenchau is a term “belonging to

the vocabulary of phenomenology”. For present purposes, we adopt

Corbin’s notion of phenomenology, a notion that he claims is “inde-

pendent of every particular phenomenological school”. He argues that

phenomenology attempts to realize [29, p. 4–5]

. . . the motto of Greek science: sôzein tà phainómena, saving

the appearances. . . [This] consists in saving the phenomenon,

while disengaging or unveiling the hidden which shows it-

self beneath this appearance. The Logos or principle of the

phenomenon, phenomenology, is thus to tell the hidden, the

invisible present beneath the visible. It is to make the phe-

nomenon show itself forth such as it shows itself to the sub-

ject to whom it reveals itself.

With respect to the job of interpreting a text, what is hidden is just that

set of propositions and concepts which constitute the object philosophy

under investigation. The goal of making the object philosophy “show

itself forth such as it shows itself to the subject to whom it reveals

itself” is an ideal which perhaps is perhaps unachievable. Even among
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the closest disciples of a philosopher, there may occur differences of

interpretation of a given text of the master. Wesenchau is like the

mathematical limit that a series may forever approach but never reach.

It follows that there can be no perfect interpretation of a text, whether

by the author or someone else, because this eidetic intuition is not

transferable from one individual to another in the same way that the

expressions and sentences which go into the make-up of texts and their

interpretations are.

On the other hand, through long-term familiarity with an author, and

through meditation upon his work that is as much as possible devoid of

presuppositions, preconceptions, and historical time and circumstances,

it is to be hoped that the interpreter will have gained some insight into

the object philosophy under investigation, insights that he can share

with an audience both not as familiar with the object philosophy as he,

as well as more familiar with the modes and categories of philosophical

discourse in which the interpreter expresses his insights.

Given the above, admittedly rudimentary, meta-theoretic metaphilosoph-

ical considerations, the interpreter must chose some contemporary or contem-

porarily understood philosophical paradigm(s) to serve in the paradigmatic

role described above. For purposes of pure comparative philosophy, any phi-

losophy of interest to the comparative analyst will do, since any two objects

within a universe of discourse, in this case the set of all philosophies, may

by compared and contrasted. For purposes of interpretation of a philosoph-

ical text, however, one must exercise more circumspection in the choice of

paradigmatic metaphilosophy(ies). One of the qualities to look for in a candi-



CHAPTER 4. THE FAWĀ’ID H. IKMIYYAH 75

date for paradigm is sufficient richness in its ontological and epistemological

categories to accommodate a sufficiently large amount of the concepts and

objects posited by the object philosophy under investigation. For purposes

of our study of the metaphysics and cosmology of Shaykh ’Ah.mad’s Fawā’id,

our discussion seeks to situate his thought mostly in the context of Neo-

platonism and process metaphysics. We mentioned some of the processual

themes to be found in Shaykh ’Ah.mad’s thought in the Exordium.

In Part II of this study we begin an analysis and interpretation of Shaykh

’Ah.mad’s thought as expressed in the Fawā’id, making use of other works

of the author to help clarify or elaborate upon certain themes. Ours is in

no way a comprehensive interpretation; it represents only an introductory

foray into a very difficult system of thought. Through the application of the

afore-mentioned meta-theoretic considerations, we hope to shed a small ray

of light upon the metaphysics and cosmology of the Fawā’id.

4.5 The Edition

In our critical edition of the Fawā’id, we have relied on one autograph

manuscript and one edition.

The autograph manuscript is owned by the Madrasah Ibrāh̄imiyyah in

Kerman. Photocopies of the entire manuscript collection of the Madrasah

Ibrāh̄imiyyah are owned by the University of Chicago and the Bibliotheque

Nationale in Paris [46, pg.8]. The collection is divided into sections, one of

which is called Rasā’il-i ’Ah.mad-i ’Ah. sā’̄i or Treatises of ’Ah.mad al-’Ah. sā’̄i.

The copy of the manuscript of the original twelve fawā↩id begins on page 171
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and runs through page 216. Immediately following the end of the twelfth

fā↩idah are the first few lines of the thirteenth fā↩idah added some years

later. The quality of the ink is markedly different from that used for writing

the first twelve, which supports the notion that the seven appended fawā↩id

were written some time after the original text. On page 217, however, there

begins a manuscript for another treatise altogether. From the bibliography

of Shaykh ’Ah.mad compiled by the late Shaykhi leader and former curator

of the Kirman collection, ’Abu al-Qāsim Khān Ibrāh̄imī (d. 1969), it appears

that the rest of this autograph manuscript is lost [18, p. 231].

The next curator of the collection, the late ‘Abd al-Rid. ā ibn ’Abi al-Qāsim

Khān, says on the frontpiece of this collection that they are all in the hand of

the author, but the Fawā’id has no signature after it. In addition, there are

indications in the manuscript that it was copied from another manuscript.

In the margins of folio pages numbered 180 and 205, there are proofreader

marks indicating that this text was proofread by two readers, as was common

during those times. Nevertheless, we can be highly certain and confident that

this is an autograph manuscript for the following reasons:

• The curator of the collection was also the head of the Shaykhi school

of theology in Kirman from 1969 to 1980. He thus had a special in-

terest in Shaykh ’Ah.mad’s writings, and assumedly would be able to

distinguish his writing from others. His testimony then that this is in

the handwriting of Shaykh ’Ah.mad does carry some weight;

• Comparisons with other samples of Shaykh ’Ah.mad’s handwriting,

samples where there is a signature of the author following, show a strik-

ing resemblance to the handwriting of this text. From an alphabetical
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arrangement made by the author of his research notes and observations,

called Kashkūl, there are numerous instances of the author signing his

name after a note, comment, or observation. See Appendix ? for a

comparison of some of these signed notes with the handwriting of the

manuscript under consideration;

• A strong indication that this is the author’s handwriting is a crossed-

out half-page of writing that occurs in this manuscript, on page 209,

between the Eleventh and the Twelfth fā↩idah. Despite the crossing out,

it is still legible. To my reading it appears to be an earlier draft of parts

of the concluding paragraphs of the eleventh fā↩idah. The differences

appear to be far too great to be attributable to copyist error.

I am thus confident that this is an autograph manuscript. The possibil-

ity remains that there may have been earlier versions or at least drafts of

the Fawā’id. There was likely at least an earlier draft because there are a

numerous amount of corrections, marked by the then standard symbol
�l��

(signifying “correction”) in the margins of the manuscript, many of which

appear to be attributable to errors of transcription. Aside from these likely

transcription errors, there are at least two instances, in the margins of pages

195 and 204, where a minor variant, marked by the then standard symbol

for a variant reading, È p (short for È �Y�K. �é �	j��	� nush
˘
at badal or “variant

manuscript”) is mentioned. Final judgement on these questions must await

further research and examination of other manuscripts of the text.

There is at least one published edition of the Fawā’id. This is the

lithographed facsimile edition published in Tabriz in 1274/1856. This con-

tains the commentary, the seven addenda added on by the Shaykh, a treatise
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by his disciple Sayyid Kāz.im Rasht̄i, and a concluding, very short and enig-

matic, cabbalistic treatise written in 1197 A.H., making it perhaps his earliest

dated composition. In the commentary on the Fawā’id, the author quotes a

passage from the text signified by the device
��IÊ��̄ qultu (“I said”) followed

by an elaboration signified by
�
Èñ��̄

�
@ ↩aqūlu (“I say”). This was a common

commentary format in Muslim scholasticism.

In our edition we have made the autograph manuscript, which we will

call A., our primary source. Variants in the Tabriz edition, which we will call

T., are given in one layer of the footnotes. Following the textuality theory of

Gracia, we do not try to construct a “best possible text”, mixing what I see

to be preferable readings from T. with those from A.. On the other hand,

the most obvious typographical errors in A.. (very few) have been corrected;

these corrections and the reasons for them are recorded in one of the layers of

notes. We have indicated in brackets the corresponding page numbers from

the manuscript collection containing the al-Fawā’id.

There is a third and very rare edition of the al-Fawā’id, published in

Istanbul in 1287/1870-1871 in beautiful nasta‘āliq calligraphy. I have not

depended on this edition because it has a number of features that make

me suspect that it has been interpolated to some degree. For example, it

includes a long explanatory phrase towards the end of the Eighth Observation

that does not appear in either T. or A.. The last sentence of the Eighth

Observation as it appears in T and A. is missing. There also appears to be

an interpolation in the prologue, as we will discuss below. At the end of the

book, the scribe claims that the author finished this text in 1211 A.H., “in

the night of the Ninth of [the month of] Shawwāl”. For now, I consider this
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edition to be, for purposes of establishing a critical edition, unreliable. Final

judgment must of course await further research on the origins of this edition.

At first glance, it appears to be quite odd that someone would go through

the trouble of publishing the work of a Shi‘ite philosopher-theologian in the

then capital of the Sunni world, Istanbul. It may be that it was written by

someone attached to the Iranian embassy. As is well known, students of the

Shaykh had a large degree of influence in the royal family (see [23]). On the

other hand, there may have been some interest among Sunni philosophers

in this work, as it does not explicitly emphasize any sectarian issues. An

interesting feature is the inclusion of the companions of the Prophet along

with his family in the short exordium of the Prologue (this inclusion is not

to be found in A. and T.). While such an inclusion is not uncommon for

Sh̄i‘̄i writers — I have even seen it in some of Shaykh ’Ah.mad’s works other

than the al-Fawā’id — it is more standard for Sunni scholars. The addition

of this phrase indicates perhaps an element of an attempt on the part of the

editors to attract the interest of Sunni scholars in the text.

4.6 The Translation

For purposes of this study, we have translated all of the original twelve obser-

vations except for numbers five and ten. The Fifth Observation is actually

something of an appendix to the previous observation. It discusses twelve

different ways to categorize the world and the hierarchy of ontological realms.

It then discusses, from a very anthropological point of view, the problem of

the activity of matter and the receptivity of form. Then the author attempts
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to answer the question as to whether the Prophet, Fatimah, and the Imams

belong to the same species as ordinary human beings. Many of the important

philosophical points are repeated in the Seventh Observation. The subject

of the Tenth Observation is mental existence and epistemology. The author

defends a position of extreme realism, and outlines what is basically a theory

of cosmological prehension and ingression. Of the seven addenda, we have

translated numbers thirteen, fifteen, sixteen, and eighteen. The Fourteenth

Observation continues the discussion of the end of the Fifth Observation on

the metaphysical relationship of the Prophet and his family to the rest of

creation. The Seventeenth Observation discusses the philosophical meanings

and reasons of obligation to follow God’s law, be it religious or cosmolog-

ical. The Nineteenth Observation explains the philosophy of reward and

punishment. I have left these out of the translation primarily for purposes

of manageability. Aside from the Tenth Observation, I believe that what I

have translated represents the core metaphysical and cosmological doctrine

of the Fawā’id. For details on the translation apparatus, see the beginning

of Part III.
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Chapter 1

What is Wisdom (al-h. ikmat)?

1.1 Introductory Remarks

At the outset of the Fawā’id, Shaykh ’Ah.mad expresses his dissatisfaction

with the then prevalent modes of investigation in “the sciences that pertain to

cognizance of the Divine” (
�é��J
ê�

�
ËB� @

	¬P�A
�ª�ÜÏ

�
@ al-ma ↪̄arif al-↩ilāhiyyat), inclusive

of falsafah and the kalām. In particular, al-’Ah. sā’̄i takes issue with the

methods of rational analysis employed by these schools to reach their goal

i.e., cognizance of God and reality. As an alternative and replacement of

pure rational analysis, Shaykh ’Ah.mad proposes what he calls “the proof of

Wisdom (
�é �Òºm�Ì'@ ÉJ
Ë�

�X dal̄ıl al-h. ikmat)”. In this chapter we will explore this

concept and try to find out exactly what the author means by “the proof of

Wisdom”.

Upon preliminary observation, we see that the very expression, ‘proof of

Wisdom’, invites a number of questions, including the following:

• What is “Wisdom” (
�é �Òºm�Ì'

�
@ al-h. ikmat)?;
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• What is a “proof” (ÉJ
Ë�
�X dal̄ıl)?;

• By “proof of Wisdom”, does the author mean there is a science called

Wisdom, and that there is a method of proof specific to it; or does he

mean that ‘Wisdom’ is the name of a kind of proof (the expression,

‘dal̄ıl al-h. ikmat’, carries an ambiguity similar to that carried by its

translation)?

Based on the commentary and other statements of the author, it appears

that sometimes he uses the word ‘
�é �Òºk� h. ikmat’ in the sense of method and

sometimes in the sense of a science. For example, immediately upon the

author’s first use of the expression ‘dal̄ıl al-h. ikmat’ in the main text, he says

in the commentary: [2, p. 4]

I said: [We will accomplish] this [task] through the proof of Wis-

dom.

I now say: Sometimes, by ‘al-h. ikmat’ is meant “theoretical

wisdom” (
�é��J
Ò� Êª� Ë @

�é �Òºm�Ì'
�
@ al-h. ikmat al- ↪ilmiyyat), and sometimes,

“practical wisdom” (
�é��J
Ê �Ò �ªË @ �é �Òºm�Ì'

�
@ al-h. ikmat al- ↪amalyyat). Now

we mean by ‘al-h. ikmat’ that Wisdom which is, at once, both the-

oretical and practical. . . 1.

1

. �é�
�Òºm�Ì'@ É� J
Ë�

�YK.�
�
½Ë�

�	X �	àñ
�
º�K
 �ð : ��IÊ��̄

A�îE.�
�YK
Q�

�	K �	ám�
�	' �ð . ��é��J
Ê�

�Ò �ªË @ �é �Òºm�Ì'@ A�îE.�
�X@ �Q�K
 Y��̄ �ð ��é��J
Ò� Êª� Ë @

��é �Òºm�Ì'@ A�îE.�
�X@ �Q�K
 �ð ���

�
Ê¢��� Y��̄ ��é �Òºm�Ì'

�
@ :

�
Èñ��̄

�
@

... A �ª�Ó ��é��J
Ò� Êª� Ë @ �ð ��é��J
Ò� Êª� Ë @
�é �Òºm�Ì'@
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From this passage in the commentary, it appears that, in this case, ‘h. ikmat’

is used not for the method but that science to which the method applies.

We will say more about the ambiguity of ‘h. ikmat’ below. We point out

here that one of its most common uses among the learned was as a synonym

for falsafah. In this regard, it was also used as an ellipsis for
�é��J
ê�

�
ËB� @

�é �Òºm�Ì'
�
@

al-h. ikmat al-↩ilāhiyyat i.e., that branch of philosophy that pertains to divinity

i.e., metaphysics. In the First Observation of the Fawā’id, the author says

that the “proof of Wisdom”

. . . is an instrument of the sciences pertaining to the real. By

means of it one becomes cognizant of Allah as well as cognizant

of that which is there besides Him.

This statement can be placed into one-to-one correspondence with the tradi-

tional division of metaphysics into “general” ( é��Ó
�
A �« Pñ�Ó

�
@ ↩umūr ↪̄ammah) and

“specific” ( é ���
�
A �	g Pñ�Ó

�
@ ↩umūr h

˘
ās.s.ah). General metaphysics deals with the

problem of determining what there is (“that which is there besides Him”)

and with the classification of what there is i.e., what is “real”. Specific meta-

physics deals with the problem of God and theology. So it is plausible to

suggest that the “proof of Wisdom” is a tool of metaphysics. In the course of

a treatise, Commentary on the Hadith of Kumayl, Shaykh ’Ah.mad is more

explicit: [3, Vol II, p. 315]

. . . it has been firmly established in metaphysics (al-h. ikmat al-

↩ilāhiyyat), through the proof of Wisdom (dal̄ıl al-h. ikmat), that

all of the motes of existence, of both the invisible and invisible

realms, including [what are traditionally classified as] substances
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and accidents, are [actually] correlational accidents. . . 2.

Here we see a more explicit connection between “the proof of Wisdom” and

“metaphysics”. Yet we cannot simply identify Shaykh ’Ah.mad’s science of

“Wisdom” with the traditional scholastic science of metaphysics that goes

under the same name. Traditional metaphysics (al-h. ikmat al-↩ilāhiyyat) is a

branch of falsafah that comes under the Peripatetic category of “theoretical

wisdom” (al-h. ikmat al- ↪ilmiyyah). Our author has something else in mind,

something which does not fit exactly into this categorical scheme. For he

clearly states that what he means by ‘al-h. ikmat’ is something that cannot

be classified as either theoretical or practical, but not both. Yet there can

be little doubt that what the author has in mind is in fact a metaphysics of

some sort.

The foregoing preliminary observations indicate the following:

• Shaykh Ah.mad does have in mind a science called “Wisdom” to which

the “proof of Wisdom” applies;

• The proof of Wisdom deals with topics which are clearly metaphysical;

• The science of Wisdom is not identical to metaphysics in the traditional

scholastic sense.

On the basis of the foregoing, we will approach the question, “What is

the proof of Wisdom”, within the context of a larger question, “What is

2

�	áÓ� , �è�
�XA�îD

����Ë @ �ð I.� J

�	ªË @ Õ�

�
Ë A �« 	áÓ� , X� ñ �k. �ñË @ �H� @

��P �	X �©J
Ô�
�g.

��	à
�
@ , �é�

�Òºm�Ì'@ É� J
Ë�
�YK.� , �é�

��J
ê�
�
ËB� @

�é�
�Òºm�Ì'@ ú
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Wisdom?”. Determining the intension of ‘Wisdom’ will involve answering

the following:

• What is the aim of Wisdom?;

• What is the object of Wisdom?;

• What is the method of Wisdom? Under this heading we will discuss

the “proof of Wisdom” proper;

• What kind(s) of proposition is (are) the subject of Wisdom?;

• What are the first principles of Wisdom?

1.2 The Ambiguity of ‘Wisdom’

As we indicated above, the word ‘h. ikmat’, an indefinite noun, is very ambigu-

ous. This also goes for the definite form of the noun, ‘al-h. ikmat’. In early

Arabic, ‘h. ikmat’ appears to have been a close synonym of ‘ÕÎ«� ↪ilm’, which

means “knowledge”. According to Lane, the Tāj al-‘Urūs defines ‘h. ikmat’

to primarily mean, “What prevents, [or] restrains, from ignorant behavior”.

The S. ih. āh. , one of the earliest authorities, defines it as simply “knowledge

( ↪ilm)”.

The word ‘al-h. ikmat’ is also used in the Qur’an and in sayings of the

Prophet and Imams. When asked about the meaning of the verse, And

surely, We gave Luqmān [an ancient sage] Wisdom. . . [31:12]”3, the

3
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seventh Imam Mūsā al-Kāz.im said that what is meant is that he was given

“consciousness-awareness (É�® �« ↪aql) and understanding (Ñê�	̄ fahm)” [11, Vol

3., p. 270]. Another verse which speaks of ‘al-h. ikmat’ is 2:269:

He grants Wisdom to whomsoever He wills. Whomso-

ever has been granted Wisdom has surely been granted

abundant goodness. And none are mindful except those

who possess kernels of consciousness4.

According to Imam S. ādiq, the h. ikmat referred to here is “cognizance of the

Imam and obedience to God”. Here “the Imam” is to be understood as the

logos through which cognizance of God is obtained.

As Hellenic literature was translated into Arabic, Aristotle’s ‘sophia’ was

translated by ‘h. ikmat’. So as a technical term, al-h. ikmat became synonymous

with falsafah. In the category of practical wisdom (al-h. ikmat al- ↪amaliyyah),

the word ‘al-h. ikmat’ also came to be synonymous with ‘medicine’ (‘ �I.
��¢Ë
�
@

at.-t.ibb), a usage which is common in Muslim lands up to the present day.

1.3 The Aim of Wisdom

What is the aim of Wisdom, and what benefit is it supposed to provide? In

the Fawā’id, there are clear indications that the aim and benefit of h. ikmat is

the cognizance (
�é�	̄Q�ª

�Ó ma ↪rifat) of God and of the realities of things. At the

beginning of the Prologue, Shaykh ’Ah.mad states:

4
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After I noticed many of the seekers penetrating deeply into the

divine sciences, and supposing that they have penetrated deeply

into the[ir] intended meaning — but which is only a deep pene-

tration into semantics ( 	 A �	®Ë
�
B
�
@ al-↩alfāz.), nothing else. . .

In the commentary [2, p. 3], Shaykh ’Ah.mad says that the “intended meaning

(Xñ ���®�ÜÏ @ ú �	æª�ÜÏ
�
@ al-ma ↪nā ’l-maqs. ūd) is the cognizance of God. . . ”. In the

main text, he goes on to claim that rational analysis is an inappropriate tool

for the cognizance of things, and that only the “proof of wisdom” can lead

one to that goal. In the commentary he clarifies what he means by “the

cognizance of things”: [2, p. 4]

I said: It [rational analysis] does not lead one to the cognizance

of things as they are, as he (upon him and his family be the

blessings of Allah and peace) said:

O Allah, make us see things as they are!

I now say: The proof of Wisdom leads the one who uses it to the

cognizance of the realities (
��K�
�
A ��® �k h. aqā↩iq) of things (Z

�
A�J
 ��

�
@ ↩ašyā↩)

in the state in which they really are. This cognizance is what he

(upon him and his family be the blessings of Allah and peace)

asked of his Lord, that He show him those very realities. This is

because things, when you contemplate them qua themselves, and

cut off any contemplation of those factors which individuate them

and distinguish them, are then abstracted from everything besides

their quintessences. A given thing, when you contemplate it, and

cut off any contemplation of those factors which individuate it
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and distinguish it, [you see it] purified of all aspects, modalities,

and relations. When it is purified of all of these, it has become

abstracted from all indications, configurations, and positions. It

is neither an [intelligible] meaning (ú �	æª�Ó ma ↪nan) or a [psychic]

image (
�è �Pñ �� s. ūrat), since both of the latter entail [some kind of]

indication (
�è �PA ���@� ↩ǐsārat)5.

What Shaykh ’Ah.mad appears to be saying is that psychic and intellectual

grasping and perception involve making distinctions by means of which one

can “point to” or “indicate” (from “indication” ↩ǐsārat). What one “points

to” or “indicates” in the course of intellectual or psychic grasping is either

a psychic image (s. ūrat) of the mundus imaginalis or an intelligible meaning

of the mundus intelligibilis. But seeing a thing in its deepest state, contem-

plating it in its reality, in that whereby it acquires its realization, involves

bracketing all of its individuating and distinguishing factors so that one can

no longer indicate it or point at it. Once one has accomplished this, one

can be said to have true cognizance of it. This cognizance I call ousiological

5
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intuition and the process by which one arrives at it I term ousiological re-

duction. As we shall see, Shaykh ’Ah.mad considers this reality of which one

obtains cognizance as the ousia or ground of all created things. This ‘ousia’

is coextensive with ‘existence’ (Xñ �k. �ð wuǧūd), ‘matter’ (
�è ��X
�
A �Ó māddat), ‘hylē’

(B
�
ñ�J
 �ë hayūlā), and other terms we will discuss later.

We see that for Shaykh ’Ah.mad, al-h. ikmat appears to contain what we

could call a major “phenomenological” component. This phenomenology is

a reversal of Husserl’s essentialistic method, whereby one seeks to bracket

existence (eidetic reduction) of a given thing and intuit its essence (eidetic

intuition). By bracketing, if not denying, the reality of existence, Husserl,

following Kant’s lead (for whom existence was nothing but a secondary intel-

ligible), is left with nothing but empty structural phenomena. Being empty,

they cannot lead to any reality outside of his mind. Interestingly, Shaykh

’Ah.mad’s commitment to uncovering ousia is in consonance with Aristotle’s

own claim that the fundamental quest of metaphysics is the grasping of what

exactly ousia is. So in one sense the aim of Wisdom is analogous to the aim

of metaphysics in Aristotle’s view: the cognizance of ousia.

We will see that it turns out that cognizance of God and cognizance of

ousia amount to the same thing. However, this does not, as the Shaykh goes

to pains to point out, mean that there is any identity whatsoever between

God and ousia. There is also something of a dialectic involved here, for

cognizance of God is achieved through cognizance of the realities of things,

that is, cognizance of the ground or ousia of things. After cognizance of

God has been achieved, one can “look” at the essences of things through the

“eye” of that very ousia, for it is through ousia that essences are realized and
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interconnected, while it is through essences that ousia is manifested. That

is, what we call “eidetic intuition”, for Shaykh ’Ah.mad, can be accomplished

only by seeing through the eye of ousia. As we shall see, this results in,

by Muslim scholastic standards, a very unconventional view of essence. In

the First Observation, Shaykh ’Ah.mad quotes one of the Imams as saying,

“Beware of the penetration of the faithful; for he contemplates through the

light of Allah” i.e., through ousia, not through bracketing ousia. Eidetic

intuition can only come about through ousiological intuition.

In the Eighteenth Observation, Shaykh ’Ah.mad says that the cognizance

of God is the final cause (
�é��J
K�
�
A �	« �é

��
Ê«� ↪illat ġā↩iyyat) of all creation, and con-

stitutes the purpose of creation. In a sense, this doctrine lies at the heart of

philosophical speculation in Muslim civilization in general, and Sh̄i‘̄i thought

in particular. In a famous sermon, the first Imam ‘Al̄i ibn ’Ab̄i T. ālib states,

“the first part of religion is cognizance of Him. . . [sermon16]”.

1.4 The Object of Wisdom

Given the foregoing, the object or subject matter of Wisdom should not be

too difficult to discern. However, there is an important subtlety involved.

Given that the aim of Wisdom is the cognizance of God and the cognizance

6

. fé��J�	̄Q�ª
�Ó 	á� K
Y� Ë @

�
È ��ð

�
@

The most important and authoritative collection of the sermons, letters, and aphorisms

of Imam ‘Al̄i is the Nahjul Balāghah, compiled by Sayyid al-Rad. iyy. The number of

editions of this work are countless. For ease of reference, we refer to it by sermon, letter,

or aphorism number.
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of “things”, it may appear to follow that the object of Wisdom comprises

God and everything else. Such a judgement would be hasty.

With respect to God, Shaykh ’Ah.mad emphasizes, especially in the Sec-

ond and Twelfth Observations that cognizance of God is not cognizance of

His Quintessence ( �H@ �	X d
¯
āt). God qua God is unknowable and incomparable.

Following the lead of the Imams, the Shaykh adheres to the strictest possible

negative theology. Even the One of the Neoplatonists is not equivalent to the

God of Shaykh ’Ah.mad, for the One shares the ontological rank of mundus

intelligibilis with at least two others, nous and soul. Nothing shares in rank

with the God of Shi‘ism. Indeed, it is not even a “rank” in the strictest

sense of the term. It is beyond categories, classification, and ontology. It is

the Deus Absconditus, hyperousia, the coincidentia oppositorum, beyond the

beyond and yet present, the Unnamable, the Indescribable, the Ultimate ?.

In Muslim scholasticism, the subject matter of a science (¨ñ �	�ñ�Ó mawd. ū ↪)

was defined as “that whose quintessential affections [i.e., essential aspects] are

discussed in that science”[13, p. 212]. Jurjān̄i, who gives this definition in his

Kitāb al-Ta‘rīfāt (Book of Definitions), goes on to give two examples. The

subject of the science of medicine (at.-t.ibb) is the human body. The essential

aspects of the human body at issue in this science are its states of health

and illness. The subject matter of syntax (ñj
��	JË
�
@ an-nah.w) comprises words

( �HA �ÒÊ�
�
¾Ë
�
@ al-kalimāt). The essential aspects of words at issue in this science

are their declension (taking on the signs of the nominative, accusative, or

genitive case) and indeclension.

At the end of the Second Observation, the Shaykh ’Ah.mad says in his

commentary:
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The subject of the science of the profession of unity (YJ
k� ñ
���JË
�
@ at-

tawh. ı̄d) [i.e., theology] is not the Quintessence of God (Exalted

is He!), as the theologians claim. This is because [of the follow-

ing:] The Quintessence of Allah cannot be grasped, so how can

its quintessential affections be discussed when He (Exalted is He!)

has no affections other than qualities which are, from every con-

sideration, including the propositions pertaining to those Stations

which comprise His Designation, His very own Quintessence?7

We will discuss what he means by “Stations” and “Designation” momen-

tarily. The main point to be noted here is that not only is God unknowable,

but He is also not the subject of Wisdom. This leads to what appears at

first glance to be a paradox: The aim of Wisdom, nay, of creation itself, is

cognizance of God. Yet He is Unknowable. Every proposition about his Quin-

tessence qua Quintessence is a tautology and thus devoid of any information

whatsoever. So how can one have cognizance of Him at all? It is perhaps no

exaggeration to say that this question constitutes the fundamental problem

of philosophical Shi‘ism.

This problem is not as crucial for the ’Ash‘arites, who represent the dom-

inant school of Muslim theology, because they believe that the believers will

actually see God on the Day of Judgment. They also affirm that His At-

7
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tributes are distinct from His Quintessence and coeternal with his Quintes-

sence. Therefore, propositions pertaining to God are not tautologous. Since

they are not tautologous, they give us information about God’s Quintessence.

Some details of Shaykh ’Ah.mad’s solution to the problem of reconciling

God’s unknowability with cognizance of Him will be discussed in the next

chapter. Fundamental to his solution is his breaking up of this issue into two

problems: a phenomenological problem and an ontological one. We consider

the phenomenological problem first.

Consider the proposition, “There is nothing like It”. The statement of

this proposition occurs in the Qur’an, [42:11]8. God describes Himself by this

proposition, so one should be able to have cognizance of Him through it. The

method by which one obtains cognizance of God through this proposition is

that of ousiological reduction, which we will discuss in more detail in the next

section. Briefly, it involves a series of meditations on the signs ( �HA�K

�
@ ↩̄ayāt)

and impressions (PA
��K
�
@ ↩̄at

¯
ār) of God around us and in one’s own self. When

one reaches that state mentioned by the author where one has transcended

both psychic and intelligible indication, one has what mystics generally hold

to be an indescribable or ineffable experience. Upon return to the reality

of essences and distinctions, the mystic can only describe this experience in

negative terms. He may say, e.g., “there is nothing like it”, where “it” covers

every possible subject of human grasping, be it psychic or intelligible.

Imam ‘Al̄i is famous for the dictum, “Whoever has cognizance of his

8
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self (� 	®�	K nafs), surely has cognizance of his Lord”. According to Shaykh

’Ah.mad, one’s experience of the cognizance of the self (nafs) as “There is

nothing like it” constitutes one’s very cognizance of God: [2, p. 15]

When you abstract (
��HX��Q�m.�

��' taǧarrad-ta) your self (nafs) from

every thing, including resemblance to anything whatsoever, and

so that self comes to be so that “there is nothing like it”, then

your self has come to be a sign (
�é�K

�
@ ↩̄ayat) of cognizance of Him.

So when you have achieved cognizance of Allah through your self,

you have achieved cognizance of the fact that “There is nothing

like It”. Understand this, and do not understand from this dis-

course what the Sufis understand. For the Sufis say that when

you abstract your self this way, then it is Allah. Due to this,

one of their representatives proclaims, “I am God; indeed I am”.

This is clear disbelief. The fact of the matter is that when you

abstract your self, it becomes a sign of Allah and a mark (
�é �ÓC

� �«
↪alāmat) of his cognizance. This is as He has said (Exalted is

He!):

We will show them Our signs in the horizons

and in their selves until it becomes clear to

them that He is the Real.

And He did not say, “We will show them our Quintessence”, so

understand and think about it!9
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The category of experience referred to in the above quote is called by

Shaykh ’Ah.mad
����mÌ'@ Xñ �k. �ñË

�
@ al-wuǧūd al-h. aqq or “Real Existence”. In this

phenomenological category, the realization of the propositions of negative

theology is achieved. But this category must not in any way be confused

with experience of God qua God. Yes, we may say of God that “There is

nothing like It”. But the proposition relates to Him only in a metaphorical

sense because to posit a relation between God and a proposition in itself

compromises his Indescribability. This proposition relates to something else,

namely, this category of experience which Shaykh ’Ah.mad calls the Desig-

nation ( 	à@ �ñ 	J �« ↪unwān) of God and the Stations ( �HA�ÓA ��®�Ó maqāmāt) of God.

It is this “Designation” and these “Stations” which constitute the object of

Wisdom, as the author makes clear at the end of the Second Observation.

If it is not God that one experiences in the category of
����mÌ'@ Xñ �k. �ñË

�
@ al-

wuǧūd al-h. aqq, then what exactly is the object of experience, and where

does it fit in the ontological scheme of things? It turns out that for Shaykh

’Ah.mad, the ontological category corresponding, but not identical, to the

phenomenological category of Real Existence is that of existence qua exis-

tence. As we will discuss in more detail in the next chapter, this existence

is the first and most immediate outcome of the Acting or Will of God. It
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is the ousia from which everything was made. It is also an acting, but in a

secondary sense to be discussed in the next chapter.

We see that this ousia is related to both the Acting of God and to all cre-

ated things. On this basis we may now introduce the three most fundamental

divisions of existence in Shaykh ’Ah.mad’s system:

1. Real Existence
����mÌ'@ Xñ �k. �ñË

�
@ al-wuǧūd al-h. aqq;

2. Absolute Existence (
��
�
Ê¢�ÜÏ@ Xñ �k. �ñË

�
@ al-wuǧūd al-mut.laq), the Acting

(Éª 	®� Ë
�
@ al-fi ↪l), or the Commanding that is the Acting ( �ú
Î�ª

	®� Ë @ QÓ
�
B
�
@ al-

↩amr al-fi ↪liyy) of God. It is existence totally unconditioned (Xñ �k. �ñË @
 Qå����.� C

��
Ë @ al-wuǧūd al-lā bi-šart.). This is, in fact, the first ousia, as we

will discuss in the sequel;

3. Delimited existence (Y��J

��®�ÜÏ @ Xñ �k. �ñË

�
@ al-wuǧūd al-muqayyad). It is the

Commanding that is the outcome of the Acting ( �ú
Í�ñ
�ª 	®�ÜÏ @ QÓ

�
B
�
@ al-↩amr

al-maf ↪̄uliyy). It is the second ousia. It may be considered from two

angles:

(a) It may be considered qua itself. That is, delimited existence may

be considered qua delimited existence. This is existence negatively

conditioned (B
�
 � Qå

����.� Xñ �k. �ñË @ al-wuǧūd bi-šart.i lā). It is a dynamic

intermediary between the Acting of God and the particularized

outcomes of that Acting, outcomes conditioned by essence;

(b) It may be considered as determined or particularized by some-

thing other than itself. This is existence conditioned by something
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else (Zú
æ
���  � Qå

����.� Xñ �k. �ñË
�
@ al-wuǧūd bi-šart.i šay↩). This division com-

prises all of the outcomes of God’s Acting conditioned by some-

thing other than existence alone.

For Shaykh ’Ah.mad, the object of Wisdom consists of the contents of

these three categories. The cognizance of God and of the realities of things

depends on an understanding of the relations between these three divisions

of existence i.e., the phenomenological category of Real Existence and the

ontological categories of Absolute Existence and delimited existence. These

relations are the subject of the next chapter.

1.5 The Method of Wisdom

Ousiological reduction and intuition, as well as discovering true propositions

about those things that constitute the object of Wisdom, is achieved through

the “proof of Wisdom”. In the First Observation, which is devoted to the

proof of Wisdom and its distinction from rational demonstration and moral

exhortation, is discussed the support (Y�	J�����Ó mustanad) of Wisdom and the

condition ( Qå��� šart.) of Wisdom. In the commentary [2, p. 7], Shaykh

’Ah.mad defines the “support” of the proof of Wisdom to be “that source

from which it [i.e., Wisdom] is obtained”. The “condition” of the proof of

Wisdom is defined to be that “through which it is realized according to the

perfection of what ought to be” i.e., that through which it is a cogent proof.

Shaykh ’Ah.mad postulates two sources or “supports” of the proof of Wisdom

and three “conditions”. The two sources of the proof of Wisdom are the the

heart-flux (X@ �ñ �	®Ë
�
@ al-fu ↩̄ad) and the tradition (É�®

��	JË
�
@ an-naql).
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1.5.1 The Fu’ād

The term ‘fu ↩̄ad’, although a fairly common Arabic word, does not appear to

have had any major technical usage in Muslim scholasticism before Shaykh

’Ah.mad. It figures in neither Jurjān̄i’s dictionary of technical terms, Ah.mad

Nagari’s, nor even Ibn Arabi’s glossary of Sufi technical terms. It does occur

in the Qur’an and in the hadith of the Imams. In the Qur’an it is mentioned

sixteen times. On seven occasions it is mentioned along with the faculties of

hearing (©Ò ���Ë
�
@ as-sam ↪) and seeing (Qå���J. Ë

�
@ al-bas.ar), and once with just the

faculty of seeing. So the ancient Arabs surely saw it as a faculty of some sort.

The first eighteen verses of sura fifty-three give a description of the Prophet’s

own witnessing of God. In verse eleven we find, “And the fu’ād did not

lie about what it saw10. Here, the fu ↩̄ad is treated as a faculty of vision.

Imam S. ādiq is reported to have said, “When the light of cognizance becomes

revealed in the fu ↩̄ad (of the servant), then he loves. And when he loves, that

which is besides Allah will not occasion any impression upon him”11 [3, Vol.

1, pt. 2, 36].

There is no word in English which exactly corresponds to ‘fu ↩̄ad’. Lane

(AEL, under X

@ 	¬), quotes earlier Arabic authorities in lexicography to

the effect that the fu ↩̄ad is so-called because of its X
��
A �	®��K tafa↩↩ud. Now X

��
A �	®��K

10

. ø
�
@ �P A �Ó �X@ �ñ �	®Ë @ �H.

�	Y
�
» A �Ó

11

. é� J

�
Ê �« é�

��<Ë @ ø �ñ�� A �Ó Q
���K �ñ�K
 Õ
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tafa↩↩ud, from the same root, means “burning brightly or fiercely”, “blazing”,

“flaming”, “ardour”, or, according to some, “being in a state of motion”.

The primary meaning of the gerund most immediately related to ‘X@ �ñ�	̄ fu ↩̄a-

d’, @ �X

A�	̄ fa↩dan, is, according to some authorities, “motion” or “putting into

motion”. This primitive significance of fu ↩̄ad is consistent with the dynamic

role it plays in the metaphysics of Shaykh ’Ah.mad.

In ancient Arabic, there was a close connection between the fu ↩̄ad and the

I. Ê
��̄

qalb or “heart”, so much so that sometimes the words ‘fu ↩̄ad’ and ‘qalb’

are frequently treated as synonymous. However, as Lane points out, the

two are generally distinguished. There appears to be no general agreement

on the precise relationship between ‘qalb’ and ‘fu ↩̄ad’. The fu ↩̄ad is variously

considered to be a covering (Z
�
A ��� 	«� ġǐsā↩ or Z

�
A �«ð� wi ↪̄a↩) of the heart, the middle

of the heart, or the interior of the heart. According to T. urayh. ī (MB, under

X

@ 	¬), whose Majma‘ Al-Bah. rayn was in large part based on the traditions

of the Sh̄i‘̄i Imams, “There is nothing in the human body more subtle than

the fu ↩̄ad, nor which suffers damage as easily12”.

Lane quotes the Tāj al-‘Urūs to the effect that the heart (al-qalb) is

the Z
�
@ �YK
 �ñ �� suwaydā↩ or

�é��J. �k h. abbat of the fu ↩̄ad. Now under the article

H. H. h, Lane quotes the Tāj al-‘Urūs to the effect that ‘h. abbat’ is used

in the expression, “I. Ê
��®Ë @ �é��J. �k h. abbat al-qalb”, meaning, “the heart’s core”,

or “the black, or inner part of the heart”. Under the article X ð � , Lane

quotes the same source to the effect that ‘suwaydā↩’ signifies “the heart’s core;

12

. �é 	JÓ� A�K
 	X�

A��K

��Y ���
�
@ B

� �ð , X� @
�ñ �	®Ë @ �	áÓ�

�	 �¢Ë
�
@ 	à� A

��	�B� @
	à�
�Y�K. ú
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the black, or inner part of the heart. The point I want to make is that the

author of the Tāj al-‘Urūs has been somewhat inconsistent. First, under

the discussion of fu ↩̄ad, he says that the heart (qalb) is both the suwaydā↩

and the h. abbat of the fu ↩̄ad. Then, under the discussion of the former two,

he describes the suwaydā↩ and the h. abbat as each signifying the innermost

part of the heart (qalb). So by describing the qalb as the suwaydā↩ and the

h. abbat of the fu ↩̄ad, he has, in effect, said that the qalb is the innermost part

of the qalb of the fu ↩̄ad, which seems ridiculous. If we follow the opinion that

the fu ↩̄ad is actually the interior of the heart, instead of its exterior, then

the inconsistency disappears and we see that ‘fu ↩̄ad’ is coextensive with both

‘suwaydā↩’ and ‘h. abbat’.

Based on the foregoing, we have translated ‘fu ↩̄ad’ as “heart-flux”. This

is meant to connote that the fu ↩̄ad is more specialized than the heart itself,

and that a notion of motion or flux is fundamental to its meaning. This

interpretation is also consistent with Shaykh ’Ah.mad’s use of ‘fu ↩̄ad’, which

is definitely consistent with the view that the fu ↩̄ad is more specialized than

the qalb.

Shaykh ’Ah.mad calls the heart-flux “the highest of all of man’s loci of sen-

sation (Q«� A
����Ó mašā ↪ir, s. Q �ª ���Ó maš ↪ar)”. Not counting the five senses, the

Shaykh says that there are three mašā ↪ir: the bosom (PY �� s.adr), the heart

(al-qalb), and the heart-flux (al-fu ↩̄ad). To each of these there corresponds a

mode of cognition, an ontological rank in the Neoplatonic hierarchy, a set of

objects of cognition, and a set of sciences to which that mode of cognition is

appropriate. Shaykh ’Ah.mad works out some of these correspondences in the

course of his section on epistemology in his Observations on the Philosophy of
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Law, during the course of an attempt to define knowledge13. Briefly, the bo-

som corresponds to knowledge ( ↪ilm), which consists of images or forms (P �ñ ��
s.uwar) in the universal soul (

�é��J

��
Ê
�
¾Ë @ � 	®

��	JË
�
@ an-nafs al-kulliyyat), mirrored by

the imaginal faculty (ÈA�J

�	k h
˘
ayāl). The heart corresponds to certainty ( 	á�
�®� �K


yaq̄ın), which consists of intelligibles ( �HB
�
ñ��®ª�Ó ma ↪qūlāt) or intelligible mean-

ings (
�é��J
Ê�

�® �ªË @ ú

	G� A
�ª�ÜÏ

�
@ al-ma ↪̄an̄ı ’l- ↪aqliyyat) in the intellect or nous (É�® �« ↪aql).

The fu ↩̄ad corresponds to cognizance (ma ↪rifat), which consists of that which

cannot be intellected or perceived by intellectual or psychic differentiation or

discrimination. The accompanying table summarizes the relations between

these three organs and faculties. We will discuss the corresponding sciences

later.

In the Fawā’id, Shaykh ’Ah.mad says that the fu ↩̄ad is actually existence

itself. As we will discuss in Chapter 3, Shaykh ’Ah.mad argues that every

individual thing is a composite of existence and essence. In other words, the

essence-existence distinction is a proposition of ontological, not subjective

import. This runs against the entire gamut of Muslim scholastic thought

going all the way back to Suhraward̄i. This existence is a secondary acting

of God which proceeds or emanates from His primary Acting or Willing. It

is from God, whereas the act of becoming of the individual, called “essence”

(
�é��J
ë� A

�Ó māhiyyat), is from the individual himself. Chapter 3 will cover this

distinction in more detail.

13This extensive section on epistemology is interesting in that the author follows the

standard scholastic procedure of attempting to determine the genus and differentia of

knowledge. He engages Nas.̄ir al-Dīn al-T. ūs̄i, Fakhr al-Dīn al-Rāz̄i, and many others in

his search for the proper definition. The use of Peripatetic methodology here is in marked

contrast to the approach of the Fawā’id.
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mode of locus of objects of ontological rank

cognition cognition cognition of objects of

cognition

knowledge bosom forms or images the universal

soul

certainty heart meanings/intelligibles the universal

nous

cognizance heart-flux light of existence qua

cognizance negatively

conditioned

Table 1.1: The three types of cognition.

1.5.2 Tradition

The other “support” or source of Wisdom is the tradition (an-naql). For

Shaykh ’Ah.mad, the tradition consists of the Qur’an and the Sunnah i.e.,

the word of God and the sayings and practice of Prophet Muhammad, his

daughter Fatimah, and the twelve Imams from his household.

Placed in a larger context, what Shaykh ’Ah.mad is attempting is an inte-

gration of the sapientia of the representatives of revelation with philosophical

speculation and mystical experience. In principle, “tradition” could mean the

scholastic tradition, the Sufi theosophical tradition, or any other transmit-

ted body expressive of teachings or doctrines which constitute a philosophy

or a set of related philosophies. In the West, India, China, and other civi-

lizations, there exist bodies of transmitted literature which express, whether
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potentially or in actuality, philosophies or sets of philosophies. Individual

philosophers are interested in studying a given body of literature so as to ei-

ther systematically express the philosophy or set of philosophies latent in that

body of literature, or else to develop a systematic philosophy of their own,

but building upon that which is latent in that body of literature. Frequently,

a given philosopher is engaged in both activities at once.

Given a body of literature potentially expressive of a philosophy or a set

of philosophies14, how does one approach this body of literature in order to

express its philosophical content? One may simply read a body of literature

and not try to systematize anything. If a body of religious literature is at

issue, one may simply accept everything one reads on faith, ignore apparent

contradictions or paradoxes, and simply act out whatever doctrinal, moral,

or legalistic demands he finds. Similar scenarios may obtain with a reader of

the transmitted teachings of, say, Plato or Confucius.

Another way to approach a given body of literature is to apply some de-

gree or other of rational analysis to both the goal of determining the propo-

sitions expressed by the body of literature and to those very propositions

themselves. Given those propositions, the investigator tries to express, in a

systematic way, the philosophy latent in the body of literature under inves-

tigation. In the tradition of Muslim civilization, this method is the preferred

method of the falāsafah and the mutakallimūn. The falāsafah were, by and

large, pure rationalists, investigating whatever they put their hands one, be

14For purposes of this discussion, we accept Gracia’s definition of philosophy as “a view

of the world, or any of its parts, which seeks to be accurate, consistent, comprehensive,

and supported by sound evidence”.
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it Hellenic or Islamic, through the method of demonstration through first

premises. The mutakallimūn, especially the later ones, accepted certain doc-

trines on faith but still used rational analysis to systematize the philosophy

they considered to be latent in, e.g., the body of Islamic religious literature.

In both cases, with the exception of some of the earlier mutakallimūn, ratio-

nal analysis constituted the primary tool of investigation. One could say that

for post-T. ūs̄i scholasticism, as well as most Western philosophy, the sources

of philosophical speculation are the rational intellect and the philosophical

tradition. In the case of the Muslim scholastic theologians, one must add the

body of purely Islamic literature, namely, the Qur’an and the Sunnah.

A third way to approach a given body of literature potentially expres-

sive of a philosophy or set of philosophies is to approach it through some

form of intuition that is supra-rational. This was the approach of the Sufi

theosophists to revelation and prophetic traditions, while al-Suhraward̄i and

his followers applied this approach to the Hellenic tradition, while keeping

the intellect or nous in its privileged position.

Shaykh ’Ah.mad was, of course, keenly aware of the attempts of his pre-

decessors to integrate the traditions of falsafah with that of the sapientia

of the Imams. He approaches the problem by replacing the twin sources of

falsafah, intellect or nous and the Hellenic tradition (inclusive of its Muslim

representatives), with the fu ↩̄ad and the Islamic twin sources of revelation

and the traditions of the Prophet, Fatimah, and the Imams. He justifies this

in part by appealing to the legend, propagated by the falāsafah themselves,

that Plato derived his philosophy from Pythagoras, who in turn learned

it from the Prophet Solomon, who in turn transmitted it from the earlier
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prophets. Shaykh ’Ah.mad claims that then, philosophy became corrupted

because Plato, Aristotle, and other philosophers added things of their own

to the pristine wisdom they inherited from the prophets. So the division of

the philosophers into Platonists, Aristotelians, and Stoics occurred. Further-

more, the translators from Greek and Syriac made mistakes on account of

which the philosophers of Islam compounded upon the mistakes of the earlier

philosophers. Now all of the prophets, according to Shaykh ’Ah.mad, received

their Wisdom through the intermediary of the Logos, which manifests in this

world as the Prophet Muhammad, Fatimah, and the Imams. Since that is

the case, it must also be the case that their teachings represent the pinnacles

of Wisdom. Philosophical speculation and exposition must therefore begin

with them and not with the corrupted baggage left behind by the Greeks.

The hermeneutic process is now put in reverse: instead of applying falsafah

to the interpretation and clarification of religious texts, one first seeks to

draw the principles of Wisdom out of the divine sources and then apply

these principles to finding solutions to the problems of falsafah. This at least

partially explains why, although the author says in the First Observation

that the sources of Wisdom are the Islamic tradition and the fu ↩̄ad, he makes

full use of the terminology of falsafah throughout the Fawā’id, and modifies

it to suit his objectives.

1.5.3 The Conditions of the Proof of Wisdom

For the proof of wisdom to be realized, it is not enough simply to have these

sources. After all, the Qur’an and Sunnah are accessible to everyone, and

mystical experience was nothing new. The use of these sources depends upon
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three conditions, conditions which he outlines in the First Observation.

The first condition for the cogency of the proof of Wisdom “is that you

give your Lord what is His due because, when you contemplate by the proof

of Wisdom, you are summoning your Lord and He is summoning you to

your heart-flux. . . ”. According to the commentary [2, p. 10–11], in order

for the “gates to light” to be opened in the fu ↩̄ad, one must first respond to

the calling of one’s Lord. This requires one to give up all preconceptions and

principles and approach the Lord with an empty mind. Then one will discover

tidbits of truth in one’s self which may be either accepted or rejected. If one

refuses to change accordingly and continues to blindly follow preconceptions

and preconceived principles, then the door will not open and the heart-flux

will remain “closed” to one. If one accepts and follows that light, then

the gate will open and cognizance will be attained. In another place [2,

p. 4], the author points out that the approaching God with a mind empty

of preconceptions and preconceived principles is the condition of theoretical

Wisdom.

Later we read in the text, “Then your Lord contends with and overcomes

you, so weigh with an even balance. That is better for you and

best in respect of the outcomes [of your deeds]”. According to the

commentary, this means that your Lord shows you the proof of Himself in

your innermost self and that if this proof is accepted, and if your actions,

discourse, and beliefs manifest this acceptance, then one can begin to employ

the proof of Wisdom and to discover many hidden things. By “weigh with

an even balance”, the author [2, p. 11] is saying that one must exert

all one’s effort, through the proof of Wisdom, to contemplating the signs
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of God “in the horizons and in one’s self”, that is, in the macrocosm and

in the microcosm. At the same time, one must equally exert oneself in the

purification and sincerity of one’s intention so that the only goal whatsoever

that one has at all times is to please God. In another place [2, p. 4],

the author points out that the latter is the condition of practical Wisdom

(remember that our author has said that Wisdom is at once theoretical and

practical). Both theoretical and practical Wisdom must be in balance for

the proof of Wisdom to be sound.

The second condition for the soundness of the proof of Wisdom is that

one never, in one’s beliefs, investigations, and proclamation, go beyond what

one has knowledge of. Arrogance and boldness are grave dangers, even for

mystics. According to the Qur’an [17:36], even the fu ↩̄ad of an individual will

be questioned about on the Day of Judgement.

The last condition is that one cultivate one’s vision through the fu ↩̄ad

until, with respect to all of the above mentioned matters, one sees through the

“eye of God” i.e., the fu ↩̄ad. Shaykh ’Ah.mad then quotes the verse, “Do not

walk exultantly upon the Earth. Surely you will never rend the

Earth asunder; nor will you ever surpass the mountains in height.

According to the commentary [2, p. 11–12], the Earth is symbolic of essence

(al-māhiyyat). Every individual has two “eyes”: the eye of essence and the

eye of existence. The eye of essence can only see tangible, ephemeral, being.

The eye of God i.e., the heart-flux i.e, the eye of existence qua negatively

conditioned, can see the psychically and intelligibly intangible realities of

things. The ultimate goal is that one be guided at all times by the heart-flux

and not by essence, for it is prideful to think that one can operate or “walk”
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without the guidance of God as manifested through the heart-flux. Without

His aid, without existence, one cannot conquer the “mountains” or obstacles

present in the self, in one’s essence. Almost paradoxically, the power of God’s

“eye” is only available to those who worship him in total humility.

Let us go back to the condition of theoretical Wisdom, that is, emptying

oneself. Emptying one’s self of all preconceptions and preconceived princi-

ples, combined with a kind of meditation on the signs of God which seeks

to remove all factors of discrimination and differentiation, appears to corre-

spond to the notion in Taoist philosophy of wu, which Inada translates as

“nonbeing”. Nonbeing is intangible with respect to our everyday faculties

of psychic and intellectual grasping. It is to be contrasted with the tangible

nature of “being”, or that which can be “named” i.e., indicated or pointed

to. According to Inada, as Chinese thought incorporated Buddhist elements,

the Sanskrit term śūnyatā, meaning “emptiness”, was translated with the

Chinese term ‘wu’ or nonbeing. Despite certain differences in intension, the

Chinese thinkers recognized that ‘emptiness’ and ‘nonbeing’ were coexten-

sive.

According to Inada [42, p. 18],

Buddhist emptiness. . . is thoroughly experiential or existential.

It does not exist apart from human experience since it is strictly

the result of meditative discipline. As one achieves the state of

emptiness, the realm of one’s perception also achieves emptiness

or the state of non-discriminative knowledge.

Inada’s characterization of “emptiness” appears to constitute an apt descrip-

tion of what Shaykh ’Ah.mad has in mind. I would like to suggest that a
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relationship of coextensiveness obtains between our author’s phenomenolog-

ical category of Real Existence and emptiness on the one hand, and between

the ontological and metaphysical categories of existence qua negatively con-

ditioned and the nonbeing of Inada. In addition, Shaykh ’Ah.mad’s ‘essence’

and Inada’s “being” appear to be coextensive. In Chapter three, we will dis-

cuss the dynamic polarity and interplay of existence and essence, of nonbeing

and being.

One wishes that Shaykh ’Ah.mad would have given more details of the

process through which the vision of the fu ↩̄ad is attained. That is, Shaykh

Ah.mad has described the sources and conditions of ousiological intuition

or vision but has not provide many details of the process of ousiological

reduction. Many details may be found by combing through some of his

other works. To pull all of this together here is beyond our scope. A good

summary though may be found in the author’s Risālah Ja‘fariyyah or Treatise

in Response to Questions of Mīrzā Ja‘far15. The process of “ousiological

reduction” the author calls
	 ��

�
» kašf or “uncovering”. Basically, it involves

the “piercing” (
��Q �	k h

˘
arq) of a total of nine “veils” (I.

�m.
�k h. uǧub) of essence.

These veils roughly correspond to the vertical hierarchy of existence qua

conditioned-by-something. One pierces these veils through a discipline that

15See al-Ah. sā’̄i 1856–59, p. 130. A printed edition (not critical) of this treatise may

be found in al-Ah. sā’̄i 1993, p. 26. Be warned that the editors of this recent collection

of some of the author’s works accidentally placed the first fourteen lines of this treatise

at the beginning of the immediately preceding treatise. The first fourteen and one half

lines (ending in the word ‘Xð �Y �g’) have been taken from the beginning of the immediately

preceding treatise and placed at the beginning of the Risālah Ja‘fariyyah. The names of

the two treatises are also reversed. Such sloppiness is really unforgivable.
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involves a series of forty-day cycles of intense meditation and worship. In this

vein, Shaykh quotes an interesting hadith of Imam ’Al̄i, one reminiscent of

a very Socratic approach to knowledge, and which may serve to summarize

the Shaykh’s approach:

Knowledge is not in the Firmament, so that it may descend down

towards you. Nor is knowledge in the Earth, so that it may rise

up towards you. Rather, knowledge is created as a disposition

within your hearts. Become imbued with the temperaments of

spiritual individuals, and it will self-manifest to you.16

1.6 The Nature of the Proof of Wisdom

Shaykh ’Ah.mad considers there to be three kinds of “proof” (dal̄ıl), each

corresponding to one of the three types and loci of cognition. From the

proof of Wisdom one acquires cognizance (al-ma ↪rifat) and Wisdom; from

the proof of “good exhortation” (
�é�	J ���mÌ'@ �é �	¢«� ñ�ÜÏ

�
@ al-maw ↪iz.at al-h. asanat)

one acquires certainty (al-yaq̄ın); from the proof of “argumentation in the

best way” ( 	á ��k
�
@ �ù
 ë� ú


�æ�
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ËAK.�
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�
Ë �XA �j. �ÜÏ

�
@ al-muǧādalat bi-’llat̄ı hiya ↩ah. san) one

acquires knowledge (al- ↪ilm)17, but neither certainty or cognizance. In the
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17Note that Shaykh ’Ah.mad uses ‘ ↪ilm’ in two different ways: when used alongside ‘yaq̄ı-

n’ and ‘ma ↪rifat’, it has the particular definition we discussed in the previous section. In

other places, his use of the term is more general, covering both this sense of ‘ ↪ilm’ as well
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commentary [2, p. 7–8], the author gives examples of these three proofs,

pointing out the differences between them. Examining this may help to

clarify the nature of the proof of Wisdom.

The goal of Wisdom is the cognizance of God. If one tries to reach this by

means of “the proof of good exhortation”, then one goes about it something

like this [2, pgs. 7–8]:

If you believe that you have a creator, then you can be sure that

you will remain free of His wrath. If, however, you choose not to

believe in Him, then you have no way of being sure that, if you

are wrong, you will be free of His wrath. Rather, He may very

well punish you. The only way to be assured of salvation is to

believe in God18.

Although one may obtain salvation by submitting to the proof of good ex-

hortation, it will not give you cognizance of God.

An example of the use of “the proof of argumentation in the best way”

is as follows [2, p. 8]:

If it is the case that among existents there is a preeternal creator

that is uncreated, then that establishes the existence of the Nec-

essary Existent (Exalted is He!). If not, then the existents [as a

whole] must have a Fashioner because it is impossible:

as that of ‘ma ↪rifat’.
18
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• that they bring themselves into existence;

• that they exist without something to bring them into exis-

tence.

Both alternatives are absurd19.

This is a very abbreviated version of a popular proof of the existence of God

based on contingency and the impossibility of an infinite regress or circle of

causes. According to our author, one does not obtain real cognizance from

this kind of proof; it is designed only to silence an opponent. It does not

create certainty, and an ingenious enough opponent can probably find a way

to wiggle himself out of any rational proof of the existence of God. Rational

proofs of God’s existence have been offered by major philosophers from Plato

to Gödel, yet the equally rationalist skeptics never seem to go away.

As an example of the proof of Wisdom, Shaykh ’Ah.mad offers the fol-

lowing. It is particularly useful for our purposes because it constitutes an

application of the theory of subsistence to be discussed in the next chapter:

Every impression resembles the actional quality of its agent; it

subsists through its agent, that is, through its acting, by means

of processional subsistence (P�ð
�Y �� �ÐA�J
�̄� qiyāma s.udūrin). This is

like the case of speech: it subsists through the speaker by means

of processional subsistence. Similar is the subsistence of rays

19
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through sources of light, and images in mirrors. Thus, things con-

stitute a self-manifesting of the Necessary to them and through

them. This is because He (Exalted is He!) does not self-manifest

through His essence. Otherwise, He would differ from state to

state.

Now nothing is more intense in self-manifesting, presence, or ev-

identness than that which self-manifests with respect to the act

of its self-manifesting. This is because that which self-manifests

is more manifest than its act of self-manifesting, even though it

is not possible to reach cognizance of it except through its act of

self-manifesting. Consider the acts of standing and sitting. The

stander is more manifest, in the very act of standing, than the

act of standing itself, although it is not possible to reach [cog-

nizance of] him except through the act of standing. So you may

say: “O stander!”, or “O sitter!”. You are only referring to the

stander, not the act of standing. This is because, through his

act of self-manifesting to you through the act of standing, he [in

effect] prevents you, initially, from witnessing the act of standing

[itself]. [This is the case] unless you focus on the act of stand-

ing itself, in which case the stander through the act of standing

becomes hidden from you.

So by means of this inference, which is from the proof of Wisdom,

He (Glorified is He!) is, for the one who has cognizance, more

manifest than anything. This is like what the Chief of the Martyrs

[Imam Husayn] (upon whom be peace) has said [in the course of a



CHAPTER 1. WHAT IS WISDOM (AL-H. IKMAT)? 115

supplication]: Can something other than You have an act of self-

manifesting which You do not have, so that it comes to be that

which manifests You? So through it [i.e., this type of inference],

cognizance [of Allah] occurs, and it cannot occur through [a proof]

other than this at all20.

The crux of all this is that, through the proof of Wisdom, the existence

of God is no less obvious to the heart-flux than the existence of someone

standing is to the eye. In fact it is more obvious, for the heart-flux is “the

highest of all loci of cognition”. One has cognizance of a standing person not

through his quintessence, but through the field of activity that constitutes his

act of standing by which the stander manifests himself to one. Similarly, the

heartflux has cognizance of God, not through His Quintessence, but through

20
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a field of activity or act of self-manifesting which reveals His presence. The

object of the proof of Wisdom is not to silence the opponent but to see

the realities of things with the heartflux just as one sees the appearances of

things through the five senses as well as psychic and intelligible grasping. If

someone argues with one who has achieved cognizance of God or something

else through this proof, then he or she is no different from any of the blind

men arguing about the elephant, or whether there is such a thing as sight.

The mystical experience which constitutes one of the grounds of the proof

of Wisdom is, of course, not unique to Shaykh ’Ah.mad or to Muslim mys-

tics for that matter. For Shaykh ’Ah.mad, however, this experience must be

grounded in the fountain of revelation and in purity of intention, otherwise

one may “follow that of which one has no knowledge”, in contravention to

the Qur’anic verse which commands the opposite and which threatens to

hold even one’s vision through the heartflux to account. Without proper

grounding, someone may come up with the notion that all is God, that he

or she is God, or other pantheist notions. Because revelation is God’s Word,

grounding the experience of cognizance in His Word will help shield the mys-

tic from antinomian behavior and from describing God and His relationship

to the world in ways which contradict how He Himself has described Himself.

The question of metamystical expression and interpretation is important

here. The example Shaykh ’Ah.mad gives above as a proof of Wisdom is, in

fact, a metamystical interpretation of the vision of the heart-flux. So we must

be careful to distinguish the proof of Wisdom proper from its propositional

expression.

Of course, this is also true of a logical proof: its expression must be
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distinguished from the epistemic act involved in a proof. A logical proof

is communicable only to those capable of the epistemic act of reasoning.

Although probably few of us could have come up with Gödel’s incompleteness

theorem on our own, given the proper tools many of us could follow his proof

to the end and rationally concur with its cogency. Similarly, not just any

mystical philosopher could come up with Shaykh ’Ah.mad’s metamystical

interpretation of cognizance through the heart-flux, but other mystics could

learn from it and would-be mystics could be given some idea of what to look

for as they pursue the goal of Wisdom.

Shaykh ’Ah.mad’s metamystical interpretation of the proof of Wisdom is

propositional. In the example given above one sees both the statement and

application of first principles. One principle he states is that every impression

resembles the actional quality of its agent. A principle that he applies but

does not state is what I call the cosmological correspondence principle: the

cognizance of a higher level of existence can only be accomplished through

the cognizance of a lower level. He applies this in his correspondence of, on

the one hand, the act of witnessing God through the field of activity that

constitutes His act of self-manifesting, with the act of witnessing a standing

person through the field of activity that constitutes his act of standing. One

notices upon reading the Fawā’id a plethora of paradigms (
�é
�
Ê�J�Ó

�
@ ↩amt

¯
ilat, s.

ÈA
��JÓ� mit

¯
āl) proffered to serve the purpose of metamystical modeling.

In view of the above, one may interpret the proof of Wisdom as a tool for

the discovery of metaphysical and cosmological first principles. Given these

general principles, one may rationally deduce other propositions. But, one

may ask, doesn’t that turn the proof of Wisdom into a propaedeutic to ra-
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tional analysis, analogous to Suhrawardi’s program of grounding rationalism

in mystical experience?

Indeed, one definition the author gives of the proof of Wisdom is that

it is an “experiential (ú

�̄
� ð

�	X d
¯
awq̄ı), visionary (ú


	G� A
�J
 �« ↪ayān̄ı) proof which

entails necessary and immediate knowledge of that which is inferred [2, p.

7]”. In traditional philosophy, propositions of which one has “necessary”

( �ø
 P�ð
�Qå�	� d. urūriyy) or “immediate” ( �ú
æî�E
Y�

�K. bad̄ıhiyy) knowledge constitute

first principles, which may be used to deduce other propositions. Yet Shaykh

’Ah.mad appears to go further than al-Suhraward̄iin his deemphasis of the

role of Peripatetic rational demonstration. This issue must be studied fur-

ther, however. For example, in the Sharh. al-Mashā‘ir [5, p. 129–31], he tries

to show the inadequacies of the logical theory of predication when applied

to the interpretations of the paradigms of the proof of Wisdom. Our author

does, on occasion, apply some degree of rational analysis to the application

of his metaphysical and cosmological principles to the solution of problems

in falsafah. He also applies rational analysis to the answering of objections to

some of his positions. On some occasions, he says that an objection has two

answers, one “outward” (z. āhir) and one “inward” (bāt.in). By an “outward”

answer, the author means a response based on rational demonstration from

propositional principles derived from or consistent with the proof of Wisdom.

By an “inward” answer, the author appears to mean a deeper application of

the proof of Wisdom. Here, the proof of Wisdom is still modeled in a ra-

tional manner, but the principles applied require greater philosophical and

experiential depth on the part of reader to be understood. For an example

of an “outward” and an “inward” answer to a question, see the Sixteenth
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Observation. These degrees of outwardness and inwardness give the proof of

Wisdom a certain openness and flexibility, an ability to accommodate vari-

ous levels of phenomenological and philosophical preparedness. One is not

trapped within the confines of any one particular axiomatic system. Rather,

repeated application of the proof of Wisdom opens new vistas and horizons

to those who continually persist in its application. As Inada would put it, it

points towards a dynamic, open ontology.

Another possible way of characterizing the difference between Peripatetic

metaphysical principles and those of propositional models of the proof of

Wisdom is to say that the former constitute synthetic a priori principles and

that the latter constitute synthetic a posteriori principles. Now a synthetic

a priori principle is a proposition whose truth value

1. does not depend on the respective meanings of the terms of the propo-

sition;

2. is known independently of experience.

A synthetic a posteriori first principle is a proposition whose truth value

1. does not depend on the respective meanings of the terms of the propo-

sition;

2. is not known independently of experience.

Consider the proposition, “God exists”. The truth value of this proposi-

tion depends neither on the meaning of ‘God’ nor on the meaning of ‘exists’.

So it is synthetic. In an example like the rational proof of God’s existence

given above by Shaykh ’Ah.mad, the proposition is also a priori, for one seeks
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to discover its truth value through rational deduction, not experience. In the

metamystical propositional model of the proof of Wisdom, the knowledge of

the truth value of the proposition that God exists is just as dependent on

experience as the knowledge of the truth value of, say, “John is standing”.

For Shaykh ’Ah.mad then, the proposition is synthetic a posteriori. The only

difference is the organ of experience involved.

Gracia points out that most philosophers today, presumably inclusive of

rational metaphysicians, reject the notion of a synthetic a priori proposition.

Shaykh ’Ah.mad would probably reject it also, for at least two reasons:

1. The whole thrust of Shaykh ’Ah.mad’s program is to discover the truth

values of certain metaphysical principles through ousiological intuition

grounded in revelation; To acknowledge the existence of synthetic a

priori propositions would probably defeat, or at least undermine, his

purpose;

2. In Shaykh ’Ah.mad’s psychology, knowledge ( ↪ilm), certainty (yaq̄ın),

and cognizance (ma ↪rifat) are all rooted in experience. The notion of

an a priori proposition is thus difficult to hold, and the definition of an a

posteriori proposition is vague because it does not distinguish between

knowledge, certainty, and cognizance;

Our author would probably define a synthetic a priori proposition as some-

thing like “a synthetic proposition whose truth value is both only thought

to be known in general, as well as thought to be known independently of

experience”. For a precondition of the knowledge and cognizance obtained

through the proof of Wisdom is the emptying of one’s self of all preconcep-
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tions and preconceived notions. Until one sees through the proof of Wisdom,

one’s metaphysical principles remain purely suppositional.

1.7 The Principles of Wisdom

Based on my perusal of the Fawā’id, its commentary, and other writings of

Shaykh ’Ah.mad, I have come across a set of nine general principles that

appear to include the most fundamental philosophical commitments of the

author. We will not give a detailed analysis of those commitments here.

We will restrict ourselves to mentioning some of the most immediate conse-

quences of these propositions. The author summarizes these principles in the

form of formulae. These formulae are repeated over and over again, especially

throughout the author’s later works (See, e.g., the end of the Thirteenth Ob-

servation). Most of them are in the form of verses of the Qur’an or traditions;

As is his wont, he prefers to speak his mind through the Islamic sources of

revelation and the traditions of the Sh̄i‘̄i Imams whenever he can. Also, some

of the following formulae are very closely related and may be applied to more

than one of the following principles:

1. The principle of ousiological reduction and ousiological intuition. Ac-

cording to this principle, the cognizance of God depends on the cog-

nizance of the realities of things, and the cognizance of the realities of

things depends on the cognizance of God. This is illustrated by the

following verse of the Qur’an [41:53]:

We will show them Our signs in the horizons and in

their selves until it becomes clear to them that He
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is the Real21.

For Shaykh ’Ah.mad, this meditation upon the signs of God includes

meditation upon the objects of the macrocosm (Q�
J.�
�
ºË@ Õ

�
Ë A �ªË

�
@ al- ↪̄alam al-

kab̄ır) and the astronomical sciences, as well as those of the microcosm

(Q�
 	ª�
���Ë@ Õ

�
Ë A �ªË

�
@ al- ↪̄alam as.-s.aġ̄ır) and the natural sciences;

2. The topological principle. This is the ontological principle that func-

torial relationships obtain between realms in the ontological hierarchy.

That is, each realm shares characteristics that belong to the realm be-

neath it, but in “a more sublime way” (
	¬�Qå��

�
@ ñ� m

��	' ú
�
Î �« ↪alā nah.win

↩ašraf). For example, the dualism between intelligible and corporeal,

between ideal and material, disappears. Whatever is corporeal has an

intelligible aspect; whatever is intelligible has a corporeal aspect. As

one climbs the ladder of existence qua conditioned-by-something, in as-

cent towards the Divine Will, the corporeal aspect becomes more and

more subtle, while the intelligible aspect becomes more intense. Simi-

larly, as one descends from the Nous, the intelligible aspect decreases

in intensity while the corporeal aspect increases. Nothing is absolutely

incorporeal except God, and since all propositions about Him are tau-

tologous, no one can know what this incorporeality means. Shaykh

’Ah.mad uses the following statement of Imam S. ādiq as a formula to

illustrate this state of affairs:
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Servitude is a jewel whose ultimate reality is lordship. So

what is missing (fuqida) in servitude is found (wuǧida) in

lordship; what is hidden in lordship is attained in servitude22;

3. The codependent origination principle. This is an ontological princi-

ple that states that whatever is higher in the hierarchy of conditioned

existence depends on that which is lower for manifestation (Pñ�ê �	£ z.uhū-

r); that which is lower depends on that which is higher for realization

(
��
���®�m�
���' ttah. aqquq); and finally, that neither can exist without the other.

This is illustrated by the same saying of Imam S. ādiq as the previous

principle;

4. The cosmological correspondence principle. This is an epistemic prin-

ciple, according to which the inference of truths about realms higher

in the vertical hierarchy of conditioned existence can not be attained

without a knowledge of the state of affairs of the sensible realm. This

may at first glance appear to contradict what was said above to the

effect that the proof of Wisdom requires an emptying of the self of all

preconceptions and preconceived notions. This is not the case. If I am

understanding Shaykh ’Ah.mad correctly, the cosmological principle is

applicable primarily to the metamystical, quasi-rational modeling of

the experience of cognizance. Presumably, the one exercising this prin-

ciple should already be able to “see” with the heart-flux. So as one

22
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applies this principle he should be under the guidance of the light of

the heart-flux. This principle is represented by the saying of Imam

Rid. ā:

Surely, those who possess the kernels of consciousness-aware-

ness know that the way of guidance to what is there cannot

be known except by what is here!23. ;

The cosmological principle has far-reaching consequences for Neopla-

tonic-type philosophy. Neoplatonists, and Platonists in general, saw

in the science of mathematics the ideal paradigm upon which an un-

derstanding of reality must be based. Based upon the supposedly a

priori and ideal objects of arithmetic and geometry, Neoplatonists like

Proclus tried to construct deductive metaphysical systems. Sensible re-

ality, containing only imperfect representations of these mathematical

and other ideal objects, was thus considered to be somehow unreal, and

the locus of reality was determined to be in the immaterial, atemporal,

and intelligible realm.

This is reversed in Shaykh ’Ah.mad. For our author, there are two

sciences most important to the development of metaphysical and cos-

mological models based on the proof of Wisdom. These are chem-

istry and astronomy. In the traditional civilization to which Shaykh

’Ah.mad belonged, astronomy was considered as one of the mathemat-

23
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ical sciences. But our author shows little interest in the structures of

astronomical models qua ideal structures. Rather, he tries to apply the

principles of post-Ptolemaic celestial physics to the processes of be-

coming he calls essences24. And the interplay of essence and existence

at every rank of both conditioned existence and Absolute Existence

is modeled on principles of physical science, including alchemy. For

Shaykh ’Ah.mad, astronomy is the science of the macrocosm (al- ↪̄alam

al-kab̄ır) and alchemy is the science of the microcosm (al-ālam as. -s.aġ̄ı-

r).

The use of physical science in metaphysics is not altogether new. And

Shaykh ’Ah.mad would find partial justification for such a use of phys-

ical science in the legendary words of Imam ‘Al̄i to the effect that

“Alchemy ( A�J
ÒJ
º� Ë
�
@ al-k̄ımyā) is the sister of prophecy” [4, p. 168]. This

emphasis by our author on physical science in the Fawā’id and in other

works of his points to a very naturalistic approach to metaphysics25.

His proof of the dual principality of essence and existence rests on what

are fundamentally naturalistic principles. In addition, Shaykh ’Ah.mad

makes the fateful move of reversing the order of traditional hylomor-

phism, through his theory of the active, dynamic nature of matter, and

24According to Swerdlow & Neugebauer 1984, p. 43, one of the distinguishing features

of the Marāgha school of astronomy, initiated by al-T. ūs̄i and studied by Shaykh ’Ah.mad,

is an emphasis on the physical problems of Ptolemy’s models. Al-T. ūs̄i, following Aristotle,

says that the principles of astronomy are derived from metaphysics, geometry, and physical

science. See Ragep 1993, pgs. 38 & 90.
25According to Schmitt 1995, naturalism “holds that the best methods of inquiry in the

social sciences or philosophy are, or are to be modeled on, those of the natural sciences”.
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the receptive, becoming nature of form.

As a consequence of this principle, we find a certain fondness on the part

of Shaykh ’Ah.mad for a kind of demonstration called ú

��	GB� @

	àA �ëQ��. Ë
�
@ al-

burhān al-↩inn̄ı or “demonstration derived from the that”. It is opposed

to another kind of demonstration called “the demonstration derived

from the why (al-burhān al-limmiyy)”. According to al-Jurjān̄i [13, p.

37–38], in a demonstration (burhān), the middle term of the syllogism

or deduction must be the cause (al- ↪illat) of the relation between the

major term and the minor term. If the causal relation also obtains in

external existence, then the demonstration is a “demonstration derived

from the why”. For example, consider the following deduction:

Premise 1. This thing is decomposing.

Premise 2. Everything that decomposes gives off heat.

Conclusion. Therefore this thing gives off heat.

Here, according to al-Jurjān̄i, it is the case that the mind makes a

logical connection between decomposition and the giving off of heat,

and it is also the case that, in external existence, decomposition is an

actual cause of the giving off of heat. So this example constitutes a

“demonstration derived from the why (al-burhān al-limmiyy)”. If, on

the other hand, the middle term only gives a logical connection in the

mind between the major and minor terms, without a corresponding

causal connection in external existence, then the demonstration consti-

tutes a “proof of the that”. For example

Premise 1. This thing is giving off heat.
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Premise 2. Everything that gives off heat is decomposing.

Conclusion. Therefore this thing is decomposing.

In this case, the giving off of heat is not the cause of decomposition.

This proof only gives information that “this thing” is decomposing, not

why.

Al-Jurjān̄i gives another definition of ‘al-burhān al-limmiyy’ and of ‘al-

burhān al-↩inniyy’. He says that an inference (al-↩istidlāl) from the

cause to the effect is called al-burhān al-limmiyy, while an inference

from the effect to the cause is called al-burhān al-↩inniyy. The origins

of this discussion lie in Aristotle’s distinction, mentioned in Bk. I, Ch.

13 of his Posterior Analytics, of the distinction between the proof of

the fact and the proof of the reasoned fact. In Latin scholasticism, it

was referred to as the quia/propter quid distinction26. ’Ah.mad-Nagar̄i

explains (JA, under 	àA �ëQ�K.) that there is controversy among his fellow

scholastics as to whether Ibn Sina held that al-burhān al-↩inniyy really

constitutes a demonstration at all. This controversy is rooted in Ibn

S̄ina’s statement in the Shifā’ that “certain knowledge of whatever has

a reason (I.
��. �� sabab) can only come to be with respect to knowledge

of its reason”.

For Shaykh ’Ah.mad, the matter is reversed. In the Sixth Observation,

where he describes the generation of delimited existence, or existence

qua negatively conditioned, he makes an interesting statement in the

26Ragep 1993, Vol. 2, p. 386, also has a good discussion of this issue in the context of

the application of al-burhān al-↩inniyy in al-T. ūs̄i’s astronomy.
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commentary to the effect that his discussion constitutes a �ú

��	G @� ÉJ
Ë�

�X dal̄ı-

l ↩inniyy, or “proof of the that27”. In this observation, he describes

the process of God’s generation of delimited existence in terms taken

directly out of physical science. In this matter he claims to be guided

by the three afore-mentioned formulae [2, p. 126]:

This [observation] is an allusion to the manner of the genesis

and generation of delimited existence. It is a dal̄ıl ↩inniyy of

which Allah has apprised some of His servants in His Book.

He has said:

We will show them Our signs in the horizons

and in their selves until it becomes clear to

them that He is the Real.

And al-S. ādiq (upon whom be peace) has made this clear in

his saying:

Servitude is a jewel whose ultimate reality is lord-

ship. So what is missing (fuqida) in servitude is

found (wuǧida) in lordship; what is hidden in lord-

ship is attained in servitude;

And there can be no doubt that this is an inference from

“servitude” (al- ↪ubūdiyyat), which constitutes the effect, to

“lordship” (ar-rubūbiyyat),which constitutes the cause. And

Imam Rid. ā (upon whom be peace) has also made this clear

27Muslim scholastics made a subtle distinction between ad-dal̄ıl al-↩inniyy and the class

of al-burhān al-↩inniyy to which the former belongs. But that need not concern us here.
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in his saying:

Surely, those who possess the kernels of conscious-

ness-awareness know that the way of guidance to

what is there cannot be known except by what is

here!;

So we have obtained access, through the manner of what is

here, to the manner of what is there28. .

The author then goes into a detailed discussion of the physical prin-

ciples upon which his theory of the generation of delimited existence

depends. The basic idea is that, when one seeks to generate some-

thing, one starts with some matter and then generates the thing. The

“matter”, in this case, is the God’s Active Commanding or Absolute

Existence.

The role of ad-dal̄ıl al-↩inniyy in Shaykh ’Ah.mad’s thought needs much

more research. I am convinced that it holds an important key to un-

derstanding the proof of Wisdom. If one wants to construct a “logic”

28
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underlying the proof of Wisdom, this is probably an important place

to start. Shaykh ’Ah.mad’s emphasis upon it also opens the possibility

that this or a similar “logic” is appealed to at places in the Qur’an and

its interpretation by the Prophet and Imams. Our author appears to

be headed in that direction in the course of the epilogue of the Sharh.

al-Mashā‘ir.

The naturalistic inclinations of Shaykh ’Ah.mad also link him to Chinese

thought. Consider the case of the Chinese philosopher Huai-Nan Tzǔ.

According to him: [24, p. 308]

Heaven, earth, infinite space, and infinite time are the body

of one person, and the space within the six cardinal points

is the form of one man. Therefore he who understands his

nature will not be threatened by Heaven and Earth, and he

who comprehends evidences will not be fooled by strange

phenomena. Therefore the sage knows the far from what is

near, and to him all multiplicity is one.

In the first sentence, Huai-Nan Tzǔ is clearly stating the cosmological

principle that man and universe are mirrors of one another. That

which appears external to an individual also has a corresponding aspect

immanent in that individual. Now Shaykh ’Ah.mad sometimes (e.g. [4,

p. 139]) refers to the Great Realm al- ↪̄alam al-kab̄ır (macrocosm) and

the Small Realm al- ↪̄alam as. -s.aġ̄ır (microcosm). At other times (e.g.

[3, Vol. 1, pt. 1, p. 9]) he refers to the Great Man Q�
J.�
�
ºË@ 	àA ��	�B�

�
@ al-

↩insān al-kab̄ır and the Small Man Q�
 	ª�
���Ë@ 	àA ��	�B�

�
@ al-↩insān as.-s.aġ̄ır.
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Following is a “metahistorical” commentary of Shaykh ’Ah.mad on the

words of Huai-Nan Tzǔ. We quote from his Sharh. al-‘Arshiyyah: [4, p.

139]

[According to the Eighth Imam] ‘Ali Rid. ā (Peace be upon

him!): Surely, those who possess the kernels of consciousness-

awareness know that the way of guidance to what is there

cannot be known except by what is here. [Compare with

Huai-Nan Tzǔ: “The sage knows the far from what is near”.]

Now the scholars and sages are agreed that Man is the Small

Realm, and that within it is everything that is in the Great

Realm. So Man is a model-form of it. A sign for it and a

witness to them is His saying (Exalted is He!)

We shall show them our Signs in the Hori-

zons and in their own Souls, until it becomes

clear to them that it is the Truth. [Qur’an

41:53];

and in His saying (Exalted is He!)

And in your Souls. Do you not see? [51:21];

and in what has been attributed to [the First Sage] ‘Ali

(Peace be upon him!), in his saying:

And you are the Clear Book which

By its letters the hidden is manifest.

Are you really sure that you are just a small body?

While within you the Greatest Universe is enfolded!
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When it is affirmed that you are a transcript of the Great

Realm, then it is also affirmed that within you are the seven

spheres:

• the sphere of your life-process is like the sphere of the

moon;

• the sphere of your thought-process is like the sphere of

Mercury;

• ...29

5. The causal principle. This principle states that “every impression (Q
��K
�
@

↩at
¯
ar) resembles the actional quality (

�é �	®�� s. ifat) of its proximate agent

(Q
���K �ñ�Ó mu↩at

¯
t
¯
ir)”30. The words ‘↩at

¯
ar’ and ‘mu↩at

¯
t
¯
ir’ are basically co-

29

A �Üß.� B
��
@�
�Õ
�
Îª�K
 B

� �
¼A�	J �ë A �Ó ú

�
Î �«

�
ÈB
�
Y�J��B� @

��	à
�
@ �H. A�J. Ë

�
B@ @ñ

�
Ëð
�
@ �ÕÎ�

�« Y��̄\ :( �ÐC
� ���Ë

�
@ é� J


�
Ê �«) A �	���QË @ È�ñ

��̄
...

ú

	̄
� A �Ó

��
É
�
¿ A �Ó é� J


	̄
�

��	à
�
@ �ð , �Q�
 	ª�

���Ë@ �Õ
�
Ë A �ªË @ �ñ �ë �	àA ��	�B� @

��	à
�
@ ú

�
Î �« @ñ ��® �	®

���K @ �Z
�
A �Ò
�
º�mÌ'@ �ð �Z

�
A �Ò
�
Ê �ªË @

��	à
�
@ �ñ �ë ."! A�	J�ê �ë

�ú

	̄
�
�ð ��� A

�	̄ �B@ ú

	̄
� A�	J�K� A�K


�
@ Ñî�E


Q�
�	� ��\ : ú

�
Í A �ª��K fé

�
Ëñ��̄ Ñ �ë �Yë� A

��� �ð é� J

�
Ê �« ��é�K


�
@ �ð . �é 	JÓ�

�h.
�	Xñ�Ü 	ß

�
@ �ñ�ê�	̄ ;Q��
J.�

�
ºË@ �Õ

�
Ë A �ªË @

ú
�
Í@�

�I. ��
�	� A �Ó �ð ; "? �	àð �Qå�� J.

��K C
� �	̄ �

@ . Õ
�
º��

�	® 	K
�
@ �ú


	̄
�
�ð\ : ú

�
Í A �ª��K fé

�
Ëñ��̄ �ð ; " �����mÌ'@ �é

��	K
�
@ Ñ�ê

�
Ë �	á���
�J.

����K
 ú
���æ �k Ñî�D��

�	® 	K
�
@

: é� Ë�ñ
��̄ 	áÓ� ( �ÐC

� ���Ë
�
@ é� J


�
Ê �«) ��ú
Î�

�«
. Q �Ò 	��ÜÏ@ �Q�ê 	¢��
 é�

	̄
� �Qk

�
AK.� ø


	Y�
��
Ë @ 	á�
 J.� �ÜÏ @ �H. A

��J º� Ë @
��I 	K

�
@ �ð

!Q��. »
�
B@ �Õ

�
Ë A �ªË @ ø �ñ �¢ 	� @

�
½J
 	̄� �ð Q�
 	ª� �� �ÐQk.�

�
½
��	K
�
@ �I. ��m�

��'
�
@

�
½
�
Ê�	̄ ;Q�

�Ò ��®Ë @ ½�
�
Ê �	®
�
»

�
½�K�ñ �J
 �k

�
½
�
Ê�	̄ : �é� �ªJ. �� ¼�C

� 	̄ �@ �Õ
�
ËA �«

�
½J
 	̄�

��	à
�
@ ��I��.

��K ,Q�
��.»
�
B@ Õ�

�
Ë A �ªË @ ��é �	j��	�

�
½
��	K
�
@ ��I��.

��K @ �	XA�
�	̄

.[ tÌ'@] ; �XP�A
�¢ �« ½�

�
Ê �	®
�
»

�
¼Q�º

	̄
�

30

.I. K
Q�
��®Ë @ è�Q�

���
���K �ñ�Ó ��é �	®��

�éK.� A
�����
 Q�

��K
�
@

��
É
�
¿



CHAPTER 1. WHAT IS WISDOM (AL-H. IKMAT)? 133

extensive with ‘effect’ (‘ma ↪lūl’) and ‘cause’ (‘ ↪illat’) respectively. The

Latins translated ‘↩at
¯
ar’ with ‘impressio’, and ‘mu↩at

¯
t
¯
ir’ with ‘agens’

and ‘imprimens’ (see LAL, under P �H

@). The word ‘mu↩at

¯
t
¯
ir’ liter-

ally means “that which occasions an impression. The corresponding

gerund is ‘Q�
�K�

A��K ta↩t

¯
ı̄r’, meaning, “the occasioning of an impression”.

Muslim scholastics frequently defined the concepts of “action” (al-fi ↪l)

and “passion” (al-↩infi ↪̄al) in terms of ta↩t
¯
ı̄r31. This principle expresses

at least two ideas:

(a) That actions are real. On this point, Shaykh ’Ah.mad is in sharp

disagreement with Ibn Sina, al-T. ūs̄i, al-Suhraward̄i, and Mīr Dām-

ād, all of whom denied the external reality of ta↩t
¯
ı̄r qua ta↩t

¯
ı̄r, and

hence, of both action and passion. They claimed that admit-

ting the ontic status of ta↩t
¯
ı̄r would result in circularity or infinite

regress. This is because a given ta↩t
¯
ı̄r would need its own ta↩t

¯
ı̄-

r to come into being. But then that other ta↩t
¯
ı̄r would need its

own, and so forth. With respect to God, this meant denying that

there was such a thing as a distinct Willing (
�é��J
 ���

�Ó mašiyyat) or

Acting (fi ↪l) distinct from God Himself and the outcomes of His

action. Mulla S.adra, while more lenient on the issue of the reality

of action and passion, sides with his predecessors on the issue of a

separate Willing of God. We will give Shaykh ’Ah.mad’s response

to this in the next chapter. We should add that there are few is-

sues over which he takes such strong issue with his fellow philoso-

31Shaykh ’Ah.mad, on the other hand, prefers to define these in terms of motion ( �é
�
»�Q�mÌ'

�
@

al-h. arakat).
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phers and theologians as this one. He vents particular anger at

Mīr Dāmād (as in, e.g., his Treatise on Knowledge) and Mulla

S.adra (as in, e.g., his On Matters of Subjective Signification), be-

cause, as Sh̄i‘̄i theologians, they were definitely aware that their

Imams were unequivocal about the separate and distinct reality

of actions in general and God’s Action in particular. Instead, as

Shaykh ’Ah.mad sees it, they twist the intentions of the Imams to

fit the requisites of Peripatetic method (as in Mīr Dāmād’s case)

and of both Peripatetic method and Sufism (as in Mulla S.adra’s

case);

(b) that whatever characteristics which are manifest in a given out-

come of acting (Èñ �ª 	®�Ó maf ↪̄ul) are latent in the acting (fi ↪l) from

which the outcome of acting originated. For example, the config-

uration of a sample of writing may be either smooth or crooked.

For Shaykh ’Ah.mad, this smoothness or crookedness of the writ-

ing sample is a manifestation of something latent within the field

of activity from which the sample of writing originated. In the

Third Observation, the author uses this principle in an attempt

to resolve the dichotomy between unity and multiplicity. While I

have not come across a particular reference in this vein, it appears

that this principle is a manifestation of the formula

Servitude is a jewel whose ultimate reality is lordship. So

what is missing (fuqida) in servitude is found (wuǧida) in

lordship; what is hidden in lordship is attained in servi-

tude;
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So this principle appears to be very closely related to the topolog-

ical principle;

6. The realist principle. This is basically equivalent to Meinong’s thesis to

the effect that to every thought there corresponds a real object. Shaykh

’Ah.mad uses the following tradition of Imam S. ādiq as his formula of

epistemological realism:

Anything that you discriminate through your minds, in its

deepest meanings, is created like you are, and is reverted to

you32.

This formula contains information beyond that which is indicative of

Meinongian realism. For it also ties in to Shaykh ’Ah.mad’s strict neg-

ative theology. Any concept, notion, or term that the human mind can

imagine or devise denotes a created thing and only a created thing. In

reality, none of these things denote God qua God, and no propositional

combination of them will give any information whatsoever about His

Quintessence.

We cannot go into the details of Shaykh ’Ah.mad’s theory of objects

here. Relevant portions of the Fawā’id include the first, tenth, and

fifteenth observations, especially the tenth (which we have not trans-

lated). Putting all the pieces of this theory together is a problem for

further research;

32
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7. The ontological polarity principle. This principle states that every

created, contingent thing is a complex of acting (fi ↪l) and becoming-

in-yielding-to-acting (↩infi ↪̄al). That is, everything is composed of an

act of existence and an act of becoming or essence. Assuming the

ontological import of the essence-existence distinction, this principle

takes both existence and essence as coprincipal, coterminous, and coin-

cident, although existence is ontologically prior to essence. Both orig-

inate and subsist codependently. A polar dialectic obtains between

them so that there can be no question of a separate entity called

“existence” and a separate entity called “essence”. Existence is the

all-pervasive and unitary active matter and ousia which constitutes

the necessary and sufficient condition for the generation or becoming-

generated ( 	à ��ñ
�
º��K takawwun) and the realization or becoming-realized

(tah. aqquq) of essences, while essences are the individuated acts of be-

coming which constitute the necessary and sufficient condition for the

manifestation of existence. Another implication of this principle is the

denial of certain presuppositions underlying Peripatetic and scholas-

tic conceptions of substance. We will discuss this in further detail in

Chapter Three. Shaykh Ah.mad’s views in this regard are in profound

agreement with those of Whitehead. The author’s formula correspond-

ing to the polarity principle is the following saying of Imam Rid. ā;

Allah definitely did not create any single thing subsisting

through itself and without something else. [This is a point]

for whoever desires an indication of Him and the affirmation
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of His existence.33.

8. The principle of the relation between quality and qualified. This prin-

ciple has two parts, an ontic and an epistemic part. The ontic part

Shaykh Ah.mad states as follows: the existence of a given qualified sub-

ject is a condition of the existence of the quality. The epistemic part

states this: the existence of any given quality, in the condition (h. ā-

l) of being a quality34, prior to the existence of the qualified subject

is neither intelligible nor conceptualizable (See the Seventeenth Ob-

servation). What I suspect is going on here is that Shaykh ’Ah.mad

is taking Ibn Sina’s principle of moderate realism and turning it to

serve his own purposes. Usually the author appeals to this principle

on occasions when he is using an “outward” proof or demonstration,

such as in the Eleventh Observation, when he discusses the relation

of existence to essence, and the Sixteenth Observation, in answer to

a possible objection to his theory of preponderance (iJ
k.� Q
��K tarǧ̄ıh. ).

After using this principle to deduce what he wants to get at, he im-

mediately follows with an assertion that the conclusion reached is only

an outward, though somewhat legitimate, view of matters. For exam-

ple, in the Eleventh Observation, he uses this principle to deduce that

essence is a quality of existence, and acquires its existence from the

33
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34Note that, as we will discuss in some detail in Ch. Three, that a given actional quality

from a certain perspective constitutes a qualified subject. This is probably why he adds

the phrase “in the condition (h. āl) of being a quality”.
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latter. This is very close to Mulla S. adra’s doctrine. Then he says that

in reality, essence and existence are both “made”, and that existence

may equally be seen as a quality of essence. That is, just as essence is a

condition for the completion of the receptivity on the part of existence

to the Divine Will, it is equally the case that existence is a completion

of the receptivity on the part of essence to the divine act. Existence

and essence, in this view, constitute a pair of correlational accidents.

And Shaykh ’Ah.mad says this explicitly in various places, (e.g., the

Sharh. al-‘Arshiyyah, p. 67). The substance-accident distinction is thus

undermined.

9. The creation principle. According to this principle, God created every-

thing in the best possible way, and in accordance with the exigencies

of His own Wisdom, a Wisdom that is latent within the realm of His

Acting-Possibility. The formula the author uses to express this is the

following verse of the Qur’an [23:71]:

And if the Real chose to follow their passions, the

Heavens, the Earth, and whoever is in them would

have been corrupted. Rather, we have presented

them with their presence; and from their presence

do they turn away35.

35
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The implications the author draws out of this principle and the accom-

panying formula are among the most profound and also most difficult

to follow. He tries to explain that God is present36 to His creatures

through the very bounds of their acts of becoming, and yet that past,

present and future are all identical for Him. He is also at pains to

show that God’s Wisdom in the ordering of the world does not entail

determinism. Rather, the Acting of God and the set of acts of becom-

ing that constitute His creatures are engaged in a continuous dynamic

interplay wherein each one operates only through the other. Unfortu-

nately, the author left no commentary on the Eighteenth Observation,

where these themes are laid out in most detail. Written later than

the twelve observations that constitute the original Fawā’id, the Eigh-

teenth Observation, proceeding from this principle, contains some of

the highest philosophical speculations of the author.

It appears to be the case that some of these principles are reducible to

others. It is a task for further research to determine the smallest, irreducible

set of principles upon which Shaykh ’Ah.mad’s system is based. The above

list should not be considered at all exhaustive, and I am sure that I have left

36Some Arabic scholars may question my translation of ‘Q» 	X� d
¯
ikr’ with ‘presence’. The

word ‘d
¯
ikr’ commonly means “reminder” or “mentioning”. Its literal meaning, however,

is “presence in the mind” (See AEL, under P ¼ 	X). Based on Shaykh ’Ah.mad’s use of

the term, it is clear to me that he is interpreting ‘d
¯
ikr’, as used in the Qur’an and some

of the traditions of the Imams (as in the beginning of the Fourth Observation) to signify

“that through which a given thing is present to something else”. Both the remembering

and mentioning of a given thing presume some kind of presence of that thing to the one

mentioning or remembering.
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a few things out, especially in the area of epistemology (such as his theory,

apparently not explicitly articulated until late in his career, of the identity

of knowledge with the subject of knowledge).

1.8 Towards a Definition of Wisdom

Let us return to Shaykh ’Ah.mad’s division of cognition and organs of cog-

nition. Knowledge proper ( ↪ilm) has its locus in the soul and the imaginal

faculty; true certainty (yaq̄ın) has its locus in the nous, and cognizance (ma-

↪rifat) has its locus in the heart-flux. To each of these types of cognition there

corresponds a method of proof (dal̄ıl) appropriate to it. To knowledge there

corresponds the proof of “argumentation in the best way” (al-muǧādalatu

bi-’llat̄ı hiya ↩ah. san), or logical analysis; to certainty there corresponds the

proof of “good exhortation” (al-maw ↪iz.at al-h. asanat); to cognizance there

corresponds the proof of Wisdom (al-h. ikmat). These three types of proof are

referred to in the Qur’an [16:125]:

Call to the path of your Lord with Wisdom and good

exhortation. And argue with them through that which

is best37.

Given a method of proof, there should be a science or sciences to which

that proof is applied. Shaykh ’Ah.mad finds the key to this question to lie

in a tradition of the Prophet to the effect that there are only three useful

37
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branches of knowledge: the firm sign (
�é �Ò

�
ºj�ÜÏ@ �é�K


�
B
�
@ al- ↩̄ayat al-muh. kamat),

the just duty (
�é
�
ËX� A �ªË @

�é �	��
Q�
�	®Ë
�
@ al-far̄ıd. at al- ↪̄adilat), and the established Sunnah

(
�é �Ü ß�A

��®Ë @ �é
��	J ��Ë

�
@ al-sunnat al-qā↩imat) [2, p. 14]. According to Shaykh ’Ah.mad,

the firm sign corresponds to the science of Wisdom, the just duty to the

science of ethics and purification of the soul, and the established Sunnah

corresponds to the science of the Law (
�é �ªK
Q�å

����Ë
�
@ aš-šar̄ı ↪at). The accompany-

ing table summarizes the relations between these sciences and the types of

cognition.

Although he does not say so explicitly, this does not mean that he rejects

other sciences. It is just a matter of appropriately fitting them somehow into

these categories. The usefulness of other sciences, regardless of the type of

proof appropriate to it, is to be measured in accordance with how it relates

to the sciences mentioned by the Prophet. For example, medicine can come

under the category of Sunnah because the Prophet encouraged his followers

to learn it; it is covered by “the just duty” because spiritual development is

not independent of corporal soundness; and it is covered by Wisdom because

it gives some knowledge of the human microcosm, meditation upon which is

a requisite of the proof of Wisdom.

In other places (such as the Sharh. al-‘Arshiyyah, p. 100), Shaykh ’Ah.mad

mentions that the proof of “argumentation in the best way”, inclusive of

semantic and conceptual analysis (Õæ
ë� A
�	® �ÜÏ @ �ð 	 A �	®Ë

�
B@ iJ
j� �

��� tas.h. ı̄h. al-↩alfā-

z. wa ’l-mafāh̄ım), is an appropriate tool in those sciences which pertain to

language, in the mathematical sciences (which include astronomy), and in

“some of the physical sciences”. In as much as each of these sciences has a role

to play in the construction of metaphysical and cosmological models based
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mode of corresponding science science

cognition type of mentioned by mentioned by

proof the Prophet Shaykh ’Ah.mad

knowledge logical the established the Law

argumentation Sunnah

certainty good exhortation the just duty ethics and

spiritual

development

cognizance the proof of the firm sign Wisdom

Wisdom

Table 1.2: The three sciences.

on the proof of Wisdom, the man of Wisdom must be familiar with rational

analysis. In as much as the sciences of ethical and spiritual discipline must be

mastered so that vision of the heart flux be attained, the man of Wisdom must

also be familiar and conversant in the “proof of good exhortation”. Indeed,

the author says that the way of practical spiritual advancement is the inner

spirit of the way of traveling the road of advancement in knowledge [2, p. 12].

And one of the supports of the proof of good exhortation is the tradition,

which for Shaykh ’Ah.mad is comprised of the Qur’an and the Sunnah, which

in turn includes the Law.

Thus, we see that Wisdom is a very organic and holistic science. It

deals primarily with metaphysical questions. But, analogous to the Wisdom

of Plato’s Timaeus, the answers to these questions depend upon a method

which requires the resources of many of the theoretical sciences and practical
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disciplines that underlie the traditional civilization to which Shaykh ’Ah.mad

belonged. It is thus a cosmological science. According to Whitehead [68, p.

xii],

“. . . it must be one of the motives of a complete cosmology to

construct a system of ideas which brings the aesthetic, moral,

and religious interests [of a given civilization] into relation with

those concepts of the world which have their origin in physical

science.

I believe that the entire foregoing discussion illustrates the applicability of

this statement to our author’s concept of Wisdom. Yet Wisdom and cosmol-

ogy aim for more than a structure and a system of ideas. At the end of a

complicated analysis in the Sharh. al-Ziyārah of the concept and reality of

Wisdom, Shaykh ’Ah.mad [6, Vol 1, p. 173] concludes,

What is meant by ‘Wisdom’ is an all encompassing ( �ù
 £� A
�g@� ↩ih. ā-

t.iyy), experiential knowledge associated with that which is tied

to it in the way of practical action. It occurs in everything in a

way appropriate to it38.
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Chapter 2

The Metaphysics of Subsistence

2.1 Preliminary Remarks

One of the aims of this study has been to show that the metaphysics of

Shaykh ’Ah.mad is a kind of process metaphysics. In our view, key proces-

sual features of Shaykh ’Ah.mad’s metaphysics are to be found in his theory of

the fundamental reality of both existence qua active and essence qua becom-

ing/receptive, as well as the dynamic interplay between them. Based on this

theory, the author proceeds to undermine the traditional substance-accident

distinction. The author’s reworking of the existence-essence distinction is

very closely related to and in large part depends upon both the author’s the-

ory of subsistence and his insistence on the reality of actional qualities like

action and receptivity. In turn, all of the above are tied in to the author’s

phenomenology of cognizance. After all, the aim of Wisdom for Shaykh ’Ah. -

mad is not simply the laying out of categories; it is the cognizance of God

and reality.

144
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In this chapter we discuss in some detail Shaykh ’Ah.mad’s metaphysics

of subsistence. First we will go over the four modes of subsistence considered

fundamental by the author. Then we will develop in some detail the author’s

ontology of quintessence and actional quality, inclusive of what we consider

to be a strong phenomenological component. We will then be prepared for

the discussion of Shaykh ’Ah.mad’s doctrine of the polarity of existence and

essence which we will take up in the next and final chapter of this part.

2.2 What is Subsistence (qiyām)?

One of the original, as well as more difficult to understand, contributions of

Shaykh ’Ah.mad to metaphysics is his relational ontology of subsistence (ÐAJ
�̄

qiyām). By means of this ontology the author tries to account for the subsis-

tence of a given entity through (or dependence upon) another entity which

is either ontologically prior or posterior to that given entity. The application

of this theory ties in to a fundamental revision and reinterpretation of such

traditional issues as the Neoplatonic hiearchy of existents, the substance-

accident distinction, hylomorphism, and the existence-essence distinction.

The word ‘qiyām’ literally means “standing”. When followed by the

preposition ‘�K. bi’ (with, through, or by), ‘qiyām’ signifies “subsisting through”

or “depending upon”. The early translators used this term and its derivatives

to signify the Aristotelian notion of “subsistence through” or “dependence

upon” (see SMA, under ‘Õç'
�
A�̄’). The philosophers and theologians of Islam

continued to make much use of this term. Consider one of Ibn Sina’s defini-

tions of substance (IS, under Qëñm.Ì'@): “A substance is subsistent (Õç'
�
A�̄ qā↩im)
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through its quintessence1”. Modern philosophers still use the term ‘subsis-

tence’ in virtually the same sense. According to substance-theorist Peter

Simons [60]:

The ontological primacy of substances arises chiefly from their

independence, or ability to subsist alone. [My emphasis.]

On the other hand, the Latins frequently translated this sense of ‘qā↩im’

(subsistent) with ‘existens’, at least in the case of Ibn Sina (see ALL, under

‘Õç'
�
A�̄’). According to Merriam-Webster (MWDS, under ‘be’), ‘to subsist’, be-

yond the connotation of ‘to exist’, “often suggests a relation to or dependence

on something. . . ”. Merriam-Webster (MWCD, under ‘subsist’) also points

out that ‘to subsist’ connotes continuance and persistence. These connota-

tions of ‘to subsist’ allow us to posit, for philosophical purposes, a virtually

exact intensional and extensional correspondence between ‘qiyām’ and ‘sub-

sisting’, as well as between ‘qā↩im’ and ‘subsistent’. It is interesting that the

Latin root ‘subsistere’ is akin to the Latin ‘stare’, which means “to stand”,

which in turn corresponds to the literal meaning of ‘qiyām’. The Latin ‘sub-

sisto’ means [36, p. 266] “to take a stand, to stop, to stand, to support”.

The reason the Latin translators did not translate ‘qiyām’ with ‘subsistere’

may be related to what Suarez considered to be the failure of some of his

predecessors to distinguish “existence” from “subsistence” [36, p. 266]. Yes,

it is the case that the Latin ‘existentia’ (existence) is also ultimately derived

from ‘stare’ (to stand). On the other hand, the verb ‘existere’ (to exist) was

1
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generally used [36, p. 213] in the sense of “to spring, emerge, appear, exist,

be”, and its intensional connection to ‘stare’ appears to be more remote than

that of ‘subsisto’.

Significantly, the verb ‘�K.�
�ÐA��̄ qāma bi’ in the sense of “to subsist through

(something)” is already to be found in the early religious literature of Islam, a

fact of which Shaykh ’Ah.mad was keenly aware. In the Twelfth Observation,

he gives one example of this usage of ‘qāma bi’ from the Qur’an, and one from

the hadith, that is, the traditions of the Prophet, his daughter Fatimah, and

the Twelve Imams. In the Qur’an we find (30:25):

And among his signs is that the Firmament and the

Earth subsist through His Commanding!2

Shaykh ’Ah.mad also quotes from the Mis.bāh. al-Mutah. ajjid, a book of sup-

plications, that one of the Imams said:

Everything other than you subsists through your Commanding!3

Shaykh ’Ah.mad’s cosmology of subsistence, built upon the ontology of sub-

sistence we are about to discuss, is in some ways a commentary upon the

last two quotes.

2
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2.3 The Metaphysics of Subsistence I: The

Four Modes

2.3.1 The Four Modes of Subsistence

Shaykh ’Ah.mad outlines his ontology of subsistence in the course of his com-

mentary upon the H. ikmah ‘Arshiyyah of Mulla S. adra. At one point in the

original text, Mulla S. adra defines a “speaker” as “one through whom speech

subsists”4. At the outset of his commentary upon Mulla S. adra’s words,

Shaykh ’Ah.mad makes the following remarks: [4, pgs. 74–75]

When he says, “the speaker is one through whom speech sub-

sists”, what does he mean? For when one uses the word ‘subsist-

ing’, one can intend one of four meanings:

First is processional subsisting (P�ð
�Y ���Ë@ �ÐA�J
�̄� qiyāmu ’s. -s.udūri),

like the subsisting of the light of the Sun through the Sun. What

it means is the subsisting of a given thing through the [process of]

existentiating5 of its existentiator, in such a way that the given

thing not become realized for a duration greater than the duration

of its existentiation. This is like the light of the Sun, and like a

given image in a mirror [with respect to the source of the image].

4
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5‘Existentiating’ is a neologism which translates ‘XA�m.�'
@� ↩̄ıǧād’, a single term which

literally means “occasioning of existence”.
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Second is manifestational subsisting (P�ñ
�ê
��	¢Ë@ �ÐA�J
�̄� qiyāmu ’z. -z.uhū-

ri), like the subsisting of [the act of] “breaking” through [the act

of] “becoming-broken”. Now [the act of] “breaking” is quintessen-

tially prior [to the act of “becoming-broken”]. However, it is not

possible for its self-manifesting among entities to take place ex-

cept through [the act of] “becoming-broken”, because [the act

of] “becoming-broken” is the receiving by [the act of] “break-

ing” of its existentiation. Due to this it is said that [the act of]

“breaking” exists primarily and quintessentially, while [the act

of] “becoming-broken” exists secondarily and by accident.

Third is realizational subsisting (
���
���® �j

���JË @ �ÐA�J
�̄� qiyāmu ’t-tah. aqquqi),

like the subsisting of [the act of] “becoming-broken” through

[the act of] “breaking”. This means that it [i.e., the act of

“becoming-broken”] is not realized, neither in external existence

nor in the mind, unless it is preceded by [the act of] “break-

ing”. This is because it [i.e., the act of “becoming-broken”] is

“breaking’s” “becoming-in-yielding-to-acting” due to the acting

of the actor, since it is not intelligible to speak of a given quality

prior to the qualified subject. Sometimes the term base subsist-

ing (
��ú

	æ�»
��QË @ �ÐA�J
 �®� Ë

�
@ al-qiyāmu ’r-rukniyyu) is applied to this third

type of subsisting. This means that in reality, the matter of

[the act of] “becoming-broken” comes from the very “breaking”

qua “breaking”, not qua acting of the breaker. This is like the

subsisting of a bed through wood by means of base subsisting,

because wood constitutes the base of the bed through which it
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becomes-subsistent. The second, lower, and less important base

is the form [of the bed]. So you can say that it becomes-subsistent

through the wood by means of realizational subsisting, and you

can say that it becomes-subsistent through the wood by means

of base-subsistence.

Fourth is affectional subsisting ( 	�� ð �Q �« �Ð ��ñ ��®��K taqawwama ↪urū-

d. in). It is like the becoming-subsistent of some given dye through

a given garment. . . . [Affection is also] called “inhering” (Èñ
�
Ê �g

h. ulūl) as in their [i.e., some of the traditional Muslim scholas-

tics’] saying, “a given accident is that which inheres in a given

localizable entity (
	Q���
 �j

��J �Ó mutah. ayyiz; habens locum)”6.
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Shaykh ’Ah.mad then proceeds to determine which of these modes of subsis-

tence is meant by Mulla S. adra in his definition of ‘speaker’, as well as take

him to task on his entire theory of God’s speech.

Shaykh ’Ah.mad is thus proposing that any given existent entity may be

characterized by one or more of a set of four modes of subsistence. These four

modes are processional subsistence, manifestational subsistence, realizational

or base subsistence, and affectional subsistence. Our author attaches a great

deal of importance to these modes of subsistence, and describes the relation-

ships between the cosmological divisions of Absolute Existence, delimited

existence qua negatively conditioned (corresponding to the phenomenologi-

cal division of Real Existence), and delimited existence qua conditioned by

something else, including all intelligible, psychic, and corporeal entities. Let

us go over the intensions of these four modes.

2.3.2 Processional Subsistence

A given entity X subsists through another entity Y through “processional

subsistence” if it is the case that

1. Y is the process of occasioning-of-existence or existentiation by an agent

Z ( ↩̄ıǧād) of X;

2. The duration of X’s realization is not longer than the duration of Y.

The gerund ‘s.udūr’ (proceeding, procession) was already in common use

among the falāsafah to denote the “emanation” of the Neoplatonists. Al-

." �	Q���
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Farāb̄i, Ibn S̄inā, and Mulla S. adra each spoke of all existents as having

“emanated” from God, and of the nous as “the first emanation (È ��ð
�
B@ PX� A

���Ë
�
@

as.-s. ādir al-↩awwal)”. As we mentioned in Part I, Ch. 1, Ibn Sina, representa-

tive of the falāsafah, argued that no independent reality was to be attached

to the process of occasioning-of-existence over and above the agent of ema-

nation and the emanation itself. That is, there is an agent or actor, there is

an emanation or outcome of acting, but there is no real nexus or process of

“acting”, “emanating”, or “occasioning-of-existence”.

Shaykh ’Ah.mad strongly disagreed with this rejection of the real onto-

logical status of the process of existentiation or occasioning-of-existence. We

will discuss this in more detail below. At this point we note that Shaykh

’Ah.mad describes proceeding or procession as a relation between, not the

agent and the emanation, but between, on the one hand, the act of existen-

tiation by the agent, and on the other hand, the emanation itself. In the

example the author gives of the Sun and its light, the Sun must be under-

stood as corresponding to, not an agent or existentiator, but to a process of

existentiation.

One may object that the example of a given image in a mirror does not

constitute an example of processional subsistence because the image in the

mirror is one of its subject or agent itself, not of a process of existentiation.

Shaykh ’Ah.mad would probably reply that the image in the mirror is not one

of the quintessence of the agent or the existentiator but of the self-manifesting

of that agent or existentiator through what we may call the “field of activity”

that constitutes a process of existentiation. For example, an image in the

mirror of John standing is not an image of John qua John, but of the self-
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manifesting of John through his act of standing. As soon as John is no

longer standing, that is, at the moment the process of existentiation which

culminates in John’s act of standing is no more, the image of John standing

is also no more7.

There is another objection one may bring against Shaykh ’Ah.mad’s defi-

nition of processional subsistence. In other places, the author says that the

process of existentiation depends on its agent through processional subsis-

tence. This would appear to lead to an infinite regress. How might Shaykh

’Ah.mad answer this? Let us go back to the author’s definition of processional

subsistence: it is the “the subsisting of a given thing through the [process of]

existentiating of its existentiator, in such a way that the given thing not be-

come realized for a duration greater than the duration of its existentiation”.

Let us note that, as we will discuss below, Shaykh ’Ah.mad holds that when

an agent acts, there is only one process of existentiation per act, and that

this process of existentiation does not need another process of existentiation

in order for it to take place. That is, the agent “creates the acting through

itself, not through another acting”. Now if the process of existentiation sub-

sists through its existentiator by processional subsistence, then this means

that it must subsist through “the [process of] existentiating of its existentia-

tor, in such a way that the given thing not become realized for a duration

greater than the duration of its existentiation”. But here, this means that it

must subsist through itself. The subsistence of God’s acting through itself

is, in fact, a major theme of the Shaykh. In the course of his commentary

7Note that we speak of the “process of existentiation” and the “act of standing”. In

the sequel, we will make clear our distinction between act and process.
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on the Fawā’id, Third Observation, the author says that God’s process of

existentiation, the Acting, subsists through itself by base subsistence, i.e., it

is its very own matter. Since it may only exist for as long as it itself, the

process of existentiation, exists, then its subsistence through its agent by

processional subsistence is consistent with Shaykh ’Ah.mad’s definition. We

will return to this point in the later section where we discuss the reality of

actional qualities.

2.3.3 Manifestational and Realizational Subsistence

One of Shaykh ’Ah.mad’s most important metaphysical distinctions is that

which obtains between realization (at-tah. aqquq) and manifestation (az. -z.uhū-

r). According to Lane (AEL, under
�� h), ‘at-tah. aqquq’ signifies being, be-

coming, or proving to be, a truth, reality, or fact. In contrast, ‘az.-z.uhūr’

signifies appearance, being or becoming outward, manifest, plain, or appar-

ent, after having been concealed or latent (AEL, under P è 	 ). The way

Shaykh ’Ah.mad sees it, each and every entity has two mutually dependent

aspects: an aspect of manifestation and an aspect of realization. The prin-

ciple of manifestation is that through which a given entity may appear, be

visible, and distinguished; the principle of realization is that through which

the reality of a given entity is sustained, and is the ground from which it is

derived. We will develop this theme in greater detail in the following chapter.

Every fact or occasion of realization, if it is to appear and be present

as an actual entity, depends upon a corresponding fact or occasion of man-

ifestation. For example, when one breaks a stick, the stick becomes broken.

When an agent breaks a stick, he initiates a motion — which in other places
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the author dubs “existentiational motion (
�é��K
X� A

�m.�'
@�
�é
�
»�Q �k h. arakat ↩̄ıǧādiyyat)”

— through which the act of breaking (Qå�
�
» kasr) occurs. This act is man-

ifested when the stick actually becomes broken, that is, when the act of

becoming-broken (PA ��º� 	K @� ↩inkisār) takes place. According to Shaykh ’Ah. -

mad, the act of breaking is ontologically or etiologically prior to the act of

becoming-broken. However, unless there is an act of becoming-broken, which

is the “breaking’s” own receiving of the agent’s “existentiational motion”, the

fact of breaking will not be manifested. That is, the act of breaking is an

outcome of the existentiational motion of the agent. As an outcome of the

process of existentiational motion, it generates its own reflexive response to

the process of existentiational motion. That response is the act of becoming-

broken, which is the receptivity of the act of breaking with respect to the

process of existentiational motion. Although the act of breaking and the

act of becoming-broken are together coincident and coterminous ( 	àA��̄ð� A
���Ó

musāwiqān), the agent’s act of breaking manifestationally subsists through

the stick’s act of becoming-broken. There is an important subtlety here that

lies in the distinction the author makes, in the context of the act of an agent,

between its existentiational motion component (the “breaking qua acting of

the breaker” mentioned by the author above) and its outcome of existenti-

ational motion component (the “breaking qua breaking” in this case). We

will expound upon this theme in a later section.

When the existentiational motion of the agent culminates in the act of

breaking, the act of becoming-broken is immediately and coincidentally gen-

erated. The act of becoming-broken, as a condition for the manifestation of

the act of breaking, is thus a quality (
�é �	®�� s. ifat) of the act of breaking. One
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of Shaykh ’Ah.mad’s first principles is that it is unintelligible to speak of a

quality prior to the qualified subject. In this case, the actional quality of

becoming-broken generates from the act of breaking and the former’s real-

ization depends upon it. That is, the act of becoming-broken realizationally

subsists through the act of breaking. This kind of subsistence is also called

“base subsistence (al-qiyām ar-rukniyy)” because that through which a given

entity subsists realizationally also generally constitutes the ground or base

( 	á»�P rukn) through which that entity is generated.

One may ask, “Is it not the case that the act of breaking also realization-

ally subsists through the act of becoming-broken? Where does the asym-

metry come from?” Shaykh ’Ah.mad would probably give two answers to

this question. First of all, from an etiological and common sense point of

view, the act of breaking is definitely prior to the act of becoming-broken,

despite their coincidence. Further, the act of breaking realizationally sub-

sists through the existentiational motion of the agent. The latter motion

constitutes the ground or base through which the act of breaking is gener-

ated. Second, it is indeed the case that, on a deeper level of consideration,

it is just as correct to say that the act of breaking is a quality of the act of

becoming-broken as to have it the other way around. At this level, both are

correlational accidents. But there is still an asymmetry because, as we will

discuss in the next chapter, becoming is the principle of the manifestation of

actual entities, while acting is the principle of their realization.

Shaykh ’Ah.mad himself alludes to this in the course of his comments

on the Eleventh Observation. At one point, the author tries to head off a

possible objection to a passage in the main text: [2, p. 227]
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I said: . . . So the shining becomes-subsistent through the light

of the sun by processional subsistence, and through the wall by

realizational subsistence. . . .

I now say: . . . If you say: This is contrary to what you have es-

tablished. This is because you have established that ‘realizational

subsistence’ applies to base subsistence. That which corresponds

to what you have established is [the proposition] that the shining

is subsistent through the wall by manifestational subsistence;

I will say: The matter is apparently as you say. However, we

use the term manifestational subsistence to express the difference

between material realization (at-tah. aqquq al-māddiyy), which we

call “realizational” and “base subsistence”, and formal realiza-

tion (at-tah. aqquq as. -s.uwariyy), which in our terminology we term

“manifestational subsistence”.

The author then explains in detail why he used the term ‘realizational sub-

sistence’ in the original passage.

2.3.4 Affectional Subsistence

Affectional subsistence (qiyām al- ↪urūd. ), the last mode mentioned by Shaykh

’Ah.mad, is not defined; only an example is given, that of the subsistence of

dye in a garment. Later on in his comments, the author says that this mode

of subsistence is also called one of h. ulūl (permeation, inhering or indwelling),

like that of a traditional Peripatetic accident in its subject. The definition

quoted by Shaykh ’Ah.mad of an accident as “that which inheres in a given
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localizable entity (mutah. ayyiz)” is also quoted by ’Ah.mad Nagar̄i (JU, Vol

2, p. 316). Like Shaykh ’Ah.mad, he fails to identify his source by name.

We do know that the term ‘
	Q�
�
�J
 �j

��J�Ó mutah. ayyyiz’, translated by the Latins

with ‘habens locum’ (see ALL, under 	Pñk), was used by Ibn S̄inā [61, p.

73] to denote a natural (and hence localizable), as opposed to immaterial,

substance. It turns out that when the Muslim scholastics used the term

‘qiyām bi’, they generally meant affectional subsistence. So we sometimes

find Shaykh ’Ah.mad using the term ‘qiyām bi’ in the same way as his fellow

scholastics, i.e., as elliptical for “affectional subsistence”. The context is

usually clear enough for the reader to know what he is doing at any given

use of the term.

Significantly, Shaykh ’Ah.mad does not consider actions to be accidents

of their agents in this sense. That is, the field of activity of an individual

which constitutes an actional quality (s. ifah fi ↪liyyah) of that individual does

not, in Shaykh ’Ah.mad’s view, permeate the quintessence of that individual,

although it is unique to that individual. Only those accidents, affections and

qualities that can be said to permeate or inhere within their subject can be

said to subsist by means of affectional subsistence. On the other hand, as we

shall see in the next chapter, many of these types of qualities will turn out

to be subsistence factors (muqawwimāt) in the acts of becoming or actual

entities Shaykh ’Ah.mad calls “essences”. One of the difficulties here is that

the author sometimes uses the classifications of traditional scholasticism to

make his point, even when, in the final analysis, he does not really accept

those classifications.

We should note that on occasion, Shaykh ’Ah.mad uses the term ‘realiza-
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tional subsistence’ to denote processional subsistence in opposition to affec-

tional subsistence8. Why he does this is not immediately clear, though the

context in which this usage occurs remains basically one and the same: the

distinction between processional and affectional subsistence, which will come

up in the next section. Perhaps we can say that realizational subsistence is

of three types: processional, base, and manifestational subsistence. When

used in opposition to manifestational subsistence, ‘realizational subsistence’

denotes base subsistence; when used in opposition to affectional subsistence,

it denotes processional subsistence. It also appears to be the case that, in

general scholastic usage, the term ‘subsistence’ was generally elliptical for

‘affectional subsistence’.

One notices that each of these four modes of subsistence is exemplified

by some natural or physical phenomena. Yet we will see that Shaykh ’Ah. -

mad unhesitatingly applies these modes to the vertical hierarchy of existents,

from the sensible to the intelligible. This is an application of the cosmological

principle, that the inference of truths about the higher ranks of existence and

the relationships between them may only be attained through knowledge of

the state of affairs of the sensible realm.

2.4 The Metaphysics of Subsistence II: On-

tology

Let us return to the fundamental problem, introduced in the last chapter, of

Shaykh ’Ah.mad’s metaphysics: The ultimate aim of Wisdom is knowledge

8See al-’Ah. sā’̄i 1856–1859, Vol. 1, pt. 3, p. 39., and Vol. 1, pt. 3, p. 242.
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of God. Yet God is utterly unknowable. How then can we know God?

This epistemic question leads us to the ontic question of God’s relationship

to the world. One of the ways the author develops his approach to this

problem is by means of an analysis of the problem, discussed in philosophy

of language, of origin (

@ �YJ. �ÜÏ

�
@ al-mabda↩) and derivative (

�����J ���ÜÏ
�
@ al-muštaqq).

Shaykh ’Ah.mad develops this in a number of places, including the Risālah

Qat.īfiyyah I, question 3, the Risālah Rashīdiyyah, question 4, Observations

in the Philosophy of Law, part 4, problem 2, and the Treatise in Response

to Mirza Muhammad ‘Al̄i al-Mudarris, question 2. The last two are the

most detailed9. Shaykh ’Ah.mad’s development of this theory of origin and

derivative is one of those cases where the structure of the Arabic language

plays a crucial role. Before we discuss this issue, however, we must consider

the following distinctions.

2.4.1 Quintessence and Quality

One of the most common and general metaphysical distinctions, that between

subject and attribute, corresponds to the Muslim scholastics’ distinction be-

tween quintessence ( �H@ �	X d
¯
āt, pl. �H@ �ð �	X d

¯
awāt) and quality (

�é �	®�� s. ifat, pl.

�HA �	®�� s. ifāt). The quintessence-quality distinction is also analogous to the

traditional substance-accident distinction. Shaykh ’Ah.mad generally spoke

in terms of the quintessence-quality distinction, which appears to be, for

him, more general than the traditional distinction between substance and

accident.

Afnan [1, p. 101] points out that the term ‘d
¯
āt’ was sometimes, though

9Each of these treatises is contained in Volume one of the Jawāmi‘ al-Kalim.
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not generally, used as an equivalent of Aristotle’s ousia (entity or substance).

More often it was used to signify the Greek reflexive pronoun tó hotó (that in

itself ). The noun ‘d
¯
āt’ is derived from the possessive noun ‘ð �	X d

¯
ū’ (having,

possessing, or endowed with). Its feminine singular form is ‘
��H@ �	X d

¯
ātu’, from

which the substantive is obtained. Philosophers and theologians, consistent

with its literal usage as a substantive, used ‘d
¯
āt’ in two major ways:

1. To signify the most general notion of thing, entity, individual, or object,

without signifying any particular aspect of it, as opposed to many other

technical terms like ‘essence’ and ‘existent’. Goichon is of the opinion

that it is due to this general significance of ‘d
¯
āt’ that Ibn Sina does

not define it. On the other hand, Ibn Sina does use it in the definition

of other terms such as ‘Q �ëñ �k. ǧawhar’ (substance) and ‘ 	��Q �« ↪arad. ’

(accident). He says: “Every d
¯
āt that is not in a subject is a substance.

Every d
¯
āt whose subsistence is through a subject is an accident” (see

LLPI, under �H@ �	X);

2. In the possessive case, or as an adverbial, or adjectival, derivative or

phrase, to refer to the inner nature, essence, reality, self, ipseity, or fact

of a thing. One can say, e.g.,

• The d
¯
āt of a thing is good or evil, not its exterior form [possessive

case];

• We can know nothing of the d
¯
āt of God [possessive case];

• A substance is that which subsists through its own d
¯
āt [adverbial

phrase];
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• The property of knowledge is �ú

�G� @
�	X d
¯
ātiyy (essential) to God [ad-

jectival derivative];

I have generally translated ‘d
¯
āt’ with ‘quintessence’. Although slightly awk-

ward at times, ‘quintessence’ covers virtually all of the usages of ‘d
¯
āt’ derived

from the substantive sense.

The subject-attribute distinction, in its most general sense, is just as

natural in Arabic as it is in European languages. In the case of ‘d
¯
āt’, note

that its original, possessive, connotation is “having”, “possessing”, or “en-

dowed with”. I suspect that, when transferred to usage as a substantive, the

word ‘d
¯
āt’ literally meant “that which possesses, has, or is endowed with”.

From the ontological perspective, what a d
¯
āt possesses, has, or is endowed

with consists at least of its properties and effects. Shaykh ’Ah.madgenerally

contrasts d
¯
āt or quintessence with s. ifat or quality. Although the analogous

substance-accident distinction is ultimately undermined in Shaykh ’Ah.mad’s

metaphysics, the quintessence-quality distinction still plays an important role

in the development of his metaphysics.

In general, the Arabic word ‘s. ifat’, which we translate with ‘quality’,

covers every sort of property, attribute, characteristic, or predicate that can

be ascribed to a quintessence10. The word ‘s. ifat’ is ambiguous; it also denotes

the name of a quality, that is, an adjective. Very early in the development of

Muslim theology, a distinction was made between, on the one hand, God’s

qualities of quintessence ( �H@
��	YË @ �HA �	®�� s. ifāt ad

¯
-d
¯
āt) or quintessential qualities

(
�é��J
�K� @

�	X �HA �	®�� s. ifāt d
¯
ātiyyat), and his qualities of action (ÈA �ª 	̄

�
B@ �HA �	®�� s. ifāt

10Note that we are using ‘quality’ in the most general sense. This sense is to be distin-

guished from the Aristotelian category ( �é
�
Ëñ ��®�Ó maqūlat) of quality ( 	J


�
» kayf)
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al-↩af ↪̄al) or actional qualities (
�é��J
Ê�ª

	̄
� �HA �	®�� s. ifāt fi ↪liyyat). A quintessential

quality of God is defined as a quality by which He is always characterized,

and by whose contrary He is never characterized. An actional quality of God

is a quality by which He is characterized, but by whose contrary he may also

be characterized. This division predates the influence of Greek thought on

Muslim theology. It is clearly set forth by the early Sh̄i‘̄i Imams, who made

the affirmation of this distinction a cardinal principle11. “Knowledge” and

“Power” were counted among God’s quintessential qualities: the negations

of these two may never be predicated of Him. “Willing” and “Speaking”

were counted among God’s actional qualities: God could Will or not Will,

Speak or not Speak. Of course, the Ash‘arites did not count speech as one of

God’s actional attributes; after all, they believed that the Qur’an, and thus

His Speech, is eternal.

2.4.2 Reality of Actional Qualities

Shaykh ’Ah.mad placed a great deal of emphasis on the class of actional quali-

ties, whether with respect to God or with respect to contingent quintessences,

so much so that when he uses the word ‘s. ifat’, he is usually referring to ac-

tional qualities. It is perhaps no exaggeration to say that, for Shaykh ’Ah. -

mad, the most basic and simple ontological distinction is the one that obtains

between quintessences and their actional qualities. As we shall see in the next

chapter, the problem of the quintessential qualities of a given quintessence

is one pertaining to the act of becoming through which that quintessence is

11For example, see the traditions quoted in Book II, chapters 12–14, of Kulayni’s col-

lection of traditions al-Kāf̄i, and in Chapter 11 of Ibn Bābawayh’s collection al-Tawh. īd.



CHAPTER 2. THE METAPHYSICS OF SUBSISTENCE 164

unique. The latter problem, in turn, revolves about his interpretation of the

essence-existence distinction in terms of process. For this to work, one must

commit oneself, not only to the concept, but to the reality of processes and

acts. Shaykh ’Ah.mad does this by a radical espousal of the reality, and on-

tological primacy, of the categories of acting (Éª 	̄� fi ↪l corresponding to the

Aristotelian category of action) and becoming-in-yielding-to-acting (ÈA �ª 	®� 	K @�
↩infi ↪̄al, corresponding to the Aristotelian category of passion). There are

few issues about which Shaykh ’Ah.mad is as passionate, and with respect to

which he uses unusually harsh language against his opponents, as this one.

Although Shaykh ’Ah.mad discusses the problem of the reality of fi ↪l and

↩infi ↪̄al on numerous occasions, including his commentary on the Fawā’id, two

places he deals with it most systematically are in the course of the Treatise

On Matters of Subjective Consideration (contained in Vol. 2 of the Jawāmi‘

al-Kalim) and the Commentary on the Treatise on Knowledge (contained

in Vol 1 of the Jawāmi‘ al-Kalim). In the course of the former work, the

context is one where Shaykh ’Ah.mad takes the later mutakallimūn to task

for their denial of, among other things, the reality of relational accidents

such as correlation, action, and passion. On this issue in particular he quotes

extensively from the Mufas.s.al by the famous logician Najm al-Dīn al-Kātibi

al-Qazw̄ini, a commentary on the very influential Muhas.s.al of al-Rāzi. Al-

Kātibi’s views are representative of the mutakallimūn in general; Shaykh

’Ah.mad quotes al-Kātibi’s argument for the subjectivity of each relational

accident, then proceeds to refute it. In the course of the Commentary on the

Treatise on Knowledge, Shaykh ’Ah.mad is more concerned with establishing

the separate and originated reality of God’s Willing, in opposition to both
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the falāsafah and the mutakallimūn (he also discusses this towards the end

of the Treatise On Matters of Subjective Consideration, in the course of a

commentary upon a section of Mulla S.adra’s Asfār). Our synopsis is based

mainly on the discussions in these two works.

In the course of the Treatise On Matters of Subjective Consideration,

Shaykh ’Ah.mad quotes al-Kātibi’s argument against the external existence

of action. He then proceeds to refute it: [3, Vol. 2. p. 225]

In the commentary called al-Mufas.s.al, [al-Kātibi] said: The proof

that a given thing’s [process of 12] occasioning of another thing

as an impression (Q�
�K�

A��K ta↩t

¯
ı̄r) is not a matter distinct from the

quintessence of the agent (Q
���K �ñ�ÜÏ

�
@ al-mu↩at

¯
t
¯
ir; Latin agens and

imprimens; literally, “that which occasions as an impression”)

and the impression (Q
��K
�
@ ↩at

¯
ar) [of the agent] is as follows: if it were

the case [that it is distinct from the quintessence of the agent and

the impression], then it would be an accident, subsisting through

the quintessence of the agent and the impression. It is, of course,

necessarily the case that it not be a substance and thus subsist

through itself independently of the quintessence of the agent and

the impression. So if it were the case [that the ta↩t
¯
ı̄r of the agent

is distinct from the quintessence of the agent and the impression],

then it would be in need of it [i.e., of ta↩t
¯
ı̄r]. It would thus be

possible [i.e., contingent] due to its quintessence [since the need of

ta↩t
¯
ı̄r is a necessary and sufficient condition of the contingency of

12Note that we sometimes use ‘process of’ and some times ‘act of’ before a gerund. The

reason for this will be explained in a succeeding section.
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a given thing] and in need of the agent. Then the agent’s [process

of] occasioning it [i.e., the original ta↩t
¯
ı̄r] would then be another

matter distinct from both it [i.e., the original ta↩t
¯
ı̄r] and its agent.

What has been said about the first [ta↩t
¯
ı̄r] also goes for this one.

This [state of affairs] entails an infinite regress, which is absurd.

I now say: The [process of] occasioning as an impression consti-

tutes the acting (fi ↪l) of the agent. It does not exist except at the

point of the agent’s commencement of the acting. The agent is

an existent quintessence, subsisting through itself. The [process

of] occasioning as an impression is its motion. The latter does

not subsist through itself, and is thus distinct from the agent in

quintessence, name, and [ontological] rank. The claim that they

are identical is just unadulterated ignorance, foreign to the exi-

gencies of the nous. So the agent can exist while the impression

does not, because the impression is like [an act of] standing, while

the [process of] occasioning as an impression is [the process of]

originating ( �H@ �Yg@� ↩ih. dāt¯
) that impression. So if your [process

of] originating the act of standing were yourself, then [the pro-

cess of] occasioning as an impression would be the agent. There

is no doubt about this. However, affirming its distinctness from

the agent does not entail an infinite regress. This is due to what

we have repeatedly said, namely, that it is an acting, and that

the actor (É«� A
�	̄

fā ↪il) originates the acting through itself, that is,

through that very acting. As [the Imam Ja‘far [al-S. ādiq (upon

whom be peace) has said: Allah created the Willing through it-
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self. Then he created creation through the Willing. Moreover,

the jurists are agreed that the one who lays [a ritual] prayer orig-

inates his prayer through a [process of] intending, and that he

originates the intending through itself. So the distinctness of the

[process of] occasioning as an impression from the agent and the

impression entails neither an infinite regress nor circularity. . . 13.

In the Commentary on the Treatise on Knowledge, Shaykh ’Ah.mad ap-

proaches the question of the reality of actions in the context of the question

as to whether God’s Willing (al-maš̄ı↩at) and Desiring (al-↩irādat) are identi-

cal to or distinct from His Quintessence. In Muslim scholastic terminology,

13
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this may be expressed as follows: are the Willing and the Desiring ancient

(qad̄ım, that is, preeternal) or not? Shaykh ’Ah.mad first quotes from the

Sh̄i‘̄i Imams to the effect that each of them are not ancient, but rather orig-

inating (h. ādit¯
, that is, contingent). According to the Eighth Imam al-R. id. ā

(d. 818): [3, Vol. 1, pt. 2, p. 181]

The Willing and the Desiring are from among the Qualities of

Action [not the Qualities of Quintessence]. Whoever professes

that Allah is, from Preeternity, a Desirer and a Willer, is not one

who professes [God’s] unity14.

This tradition appears to suggest that positing an identity between God and

His Desiring commits one to the declaration of multiplicity in God. That is,

the proposition that God and His Desiring are identical implies that God’s

Quintessence is a locus of multiplicity. The reason for this may be found in

the next tradition Shaykh ’Ah.mad quotes from the Sixth Imam al-S. ādiq: [3,

Vol. 1, pt. 2, p. 181]

[‘Ās.im ibn H. amīd] said: I asked [the Imam], “Is it the case that

Allah (Exalted is He!) is not, from Preeternity, a Desirer?”

He replied: Given a desirer, he cannot be unless what is desired

is with him. Allah was, from Preeternity, Knowing and Powerful;

14
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then He Desired15.

Shaykh ’Ah.mad immediately explains that this means that [3, Vol. 1, pt. 2,

p. 181], “If, in His Preeternity, God was a Desirer, then what was desired

was with Him, since it is absurd that He Desire, while at the same time what

He Desires is not there”16. That is, when something is desired, it must have

some presence in the mind of the desirer. In this sense it is “with him”. If

this were the case for God, then the multiplicity of presences of desired things

must exist, from Preeternity, within His Quintessence. This makes God into

a multiplicity. Rather, as the author points out earlier on, God does not

need to think or ponder, and thus present things in His Quintessence, before

He acts. According to Shaykh ’Ah.mad: [3, Vol. 1, pt. 2, p. 180–181]

As for Allah (to whom belong Might and Majesty!), there is noth-

ing in His Self because he is Impenetrable; there is no entrance

into Him. He neither conceptualizes nor thinks. His existenti-

ation of a thing is not preceded by that thing’s having a state

in Himself (Exalted is He!) as those ignorant ones, who make

comparisons between Him and His creation, profess. In al-Kāf̄i,

with [the author’s] chain of transmission reaching S. afwān [there

is the following tradition:]
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I asked Abu al-H. asan [al-R. id. ā] (upon whom be peace),

“Inform me about the desiring, both Allah’s and that

of creation. He replied: The desiring which comes from

a given creation is its inner disposition. That which ap-

pears after it comes from its acting (fi ↪l). As for that

which comes from Allah, then it is the case that His De-

siring is His Originating, nothing else. This is because

He does not deliberate, meditate, nor think. These lat-

ter attributes are negated of Him; they are attributes

of creation. The Desiring of Allah (Exalted is He!) is

His Acting and not anything else. [His Command

is such that, when He Desires something,] He

says to it, “Become!”, and it becomes.17. This

happens without expression and enunciation, and with-

out thinking and meditation. . . 18

17Qur’an 36:82.
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After mentioning and commenting upon these traditions, Shaykh ’Ah. -

mad turns to the arguments of the theologians for the preeternity of the

Desiring: [3, Vol. 1, pt. 2, p. 181]

As for the theologians, they seek to prove the ancientness of the

Desiring in two ways. In the first place, they say that the Desiring

is a quality. Now it makes no sense that a quality subsist through

something other than the qualified subject. Nor does it make

sense that it subsist through itself. So if the Desiring were an

originating thing (h. ādit¯
, that is, contingent), then Allah would

be a locus in which originating things could inhere. Second of

all, if the Desiring were an originating thing, then it would come

to be an originated thing through another Desiring [since every

originated thing comes about through God’s Desiring]. If that

other Desiring is ancient, then that is what we seek to show; if it

is not, then circularity or an infinite regress is entailed19, both of

which are void20.

19Note that for the Ash‘arites, this means that the Desiring is a coeternal attribute of

God like each of the rest of His Qualities. That is, they are not identical to God’s Quin-

tessence. For Sh̄i‘̄i theology, on the other hand, this argument implies that the Desiring,

like each of the rest of His Qualities, is identical to His Quintessence.
20
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The answer to the first [argument] is that the Desiring, even if it

is a quality, it is so only in relation to Him (Exalted is He!) [oth-

erwise it is a quintessence]; this is the case for every created thing.

Thus Muhammad and his household (May Allah bless them all!)

constitute His Names and His Qualities. That is in relation to

Him (Exalted is He!). Otherwise, they are quintessences that

Allah has made to subsist through His Commanding. The same

goes for the rest of creation, as He (Exalted is He!) has said: And

among his signs is that the Firmament and the Earth

subsist through His Commanding!21 So the Desiring is a

quintessence; all quintessences become quintessentialized through

the impression of its own quintessentialization; Allah (Glorified

is He!) made it subsist through itself.

Second, even if we admit their claim that the Desiring is ancient,

its subsisting through Him (Exalted is He!) is impermissible be-

cause because it is impermissible that He be a subject of affection.

It makes no difference whether it is an ancient or an originating

affection.

Third, the subsistence of a quality through itself is not forbidden

when it is a quintessence in relation to that which is [etiologi-

cally] beneath it, when what is beneath it constitutes a relational

impression. As is proven in Wisdom, it is a quintessence for its

effect.

21Qur’an 30:25.
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Fourth, what is the difficulty in a quality subsisting through

other than its qualified subject, like the subsistence of speech

through the air and not through its qualified subject, which is

the speaker22.

[The answer] to the second [argument] is that the Desiring is

originated through itself as [Imam S. ādiq] (upon whom be peace)

pointed out in his saying: Allah created the Willing through it-

self; then He created the things through the Willing. [He pointed

this out] so that the beliefs of the people [i.e., the followers of

the Imams] would not be in confusion. So whoever accepts from

them will be guided. Whoso does not accept from them will go

astray and be misled. Moreover, the jurists have said that the

one who lays [a ritual] prayer originates the prayer through an

22

. ��� ñ
�
Ê	m �×

��
É
�
¿ �	à


A ��� @

�	Y �ë �ð ; ú
�
Í A �ª��K é� J


�
Ë @�

�é� �J.�
	��Ë AK.� �ù
 ë� A �Ü

��	ßA�
�	̄ , ��é �	®��

�	àA
�
¿ 	à@�

�ð , A�î
��	E
�
@ È�

��ð
�
B@ 	á�

�« �H. @ �ñ
�m.Ì '@ �ð

�Ñ�ê�ÓA��̄

@ ��H@ �ð �	X Ñ�ê�	̄ , B

��
@�
�ð . ú

�
Í A �ª��K é� J


�
Ë @�

�é� �J.�
��	�Ë AK.�

�
½Ë�

�	X �ð . fé��K A �	®�� �ð fè �ð
�
A �ÖÞ�

�
@ Ñî�D


�
Ê �« �é

��<Ë @ ú
��
Î �� fé

�
Ë
�
@ �ð @ �Y ��Ò�m �×

��	àA�
�	̄

�ú
æê�
�	̄ . è� Q�Ó

�
AK.�

�	�P
�
B@ �ð �Z

�
A �Ò ���Ë@ �Ðñ ��®��K 	à

�
@ é�

�K� A�K

�
@ 	áÓ� �ð : ú

�
ÍA �ª��K

�
ÈA��̄ A �Ò

�
» , ��� Ê

�	mÌ'@ �QK�
�
A ��

�
½Ë�

�	Y
�
» �ð . è� Q�Ó

�
AK.�

�é
��<Ë @

. A �îD��
	®�	JK.�

fé�	KA �jJ. �� A�ê �ÓA��̄
�
@ Y��̄ �ð ; A�î�E�

��ð
�	Y��K Q�

��K
�
@ 	áÓ�

��H@ �ð
��	YË @ �I�

��K ��ð
�	Y��K , ��H@ �	X

. A �	�ð �Qª�Ó �	àñ
�
º�K
 B

�
ú
�
Í A �ª��K fé

��	K
�
B�

�	PA �g. A �Ó ú
�
ÍA �ª��K é� K.� A�ê �ÓA�J
�̄� , ��é �Üß
Y�

��̄ fé
��	K
�
@ Ñê�Ë�ñ

��̄ ú
�
Î �« A�	J 	��Q�	̄ ñ

�
Ë , fé

��	K
�
@ A�J
 	K� A

��K �ð
. �H� X� A

�mÌ'@ �ð Õ� ç'
Y�
��®Ë @ 	�� P�A

�ªË @ �	á�
�K.
���Q�	̄ C

� �	̄

@ �Q
��K
�
@ A�î�	Eð �X 	á�Ó �ð � A�î�	Eð �X 	á�Ó ú

�
Í@�

�é� �J.�
��	�Ë AK.� A��K @ �	X �I�	KA

�
¿ @ �	X @� A�îD��

	®�	JK.�
�é�
�	® ���Ë@ �ÐA�J
�̄� A �ª 	J�

��JÜ�Ø ���

�
Ë fé

��	K
�
@ A

��JË�A
��K �ð

. �é�
�Òºm�Ì'@ ú


	̄
� é� J


�
Ê �« �	áë� Q�K. A �Ò

�
» , é� Ë�ñ

�
Êª�ÜÏ�

��H@ �	X �ñ �ë �ð � A��J
 	̄� A
�	�@�

�ñ �ë ø

	Y�
��
Ë @ é�

	̄
� ñ ��ñ�Üß.� B

� , Z�
�
@ �ñ�êËAK.� Ð�C

� �
¾Ë @ Ð� A

�J
�®�
�
» , A�ê 	̄� ñ ��ñ�Ó Q��


�	ªK.�
�é�
�	® ���Ë@ Ð� A

�J
�̄� ú

	̄
� P�

�Qå�	� ��ø

�
@ : A �ªK.� @ �P

�ð
. �Õ
��
Î
�
¾��J�ÜÏ @



CHAPTER 2. THE METAPHYSICS OF SUBSISTENCE 174

impulse, which is a [process of] intending. He originates the [pro-

cess of] intending through itself; he does not originate the [process

of] intending through another [process of] intending. Otherwise

circularity and an infinite regress would ensue23.

Shaykh ’Ah.mad then launches a passionate critique, bordering on tirade,

of his fellow Sh̄i‘̄i philosophers like Mīr Dāmād and Mulla Muh. sin, taking

them to task for allegedly misinterpreting the words of their Imams to suit

their own philosophical views.

There are two major points underlying Shaykh ’Ah.mad’s affirmation of

the independent reality of acting. The first is his thesis that an acting is

originated through itself, not through an acting other than itself. What does

this mean? A satisfactory answer to this question may depend on a much

more extensive analysis than we can provide here. On the one hand, Shaykh

’Ah.mad appears to be saying that actings are basic ontological entities, and

that it is no more necessary that an acting require another acting than it

is necessary that matter need another matter as a substrate. On the other

hand, a given acting does require an actor. As we will discuss in a succeeding

section, a given acting subsists through its actor by means of processional

23
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subsistence. It is thus an emanation of the actor.

Yet there may be another element at work here. In the course of his com-

mentary on the Eleventh Observation of the Fawā’id [2, p. 232], the Shaykh

says that when some thing subsists through “processional subsistence”, this

means that it is forever fresh ( @ �Y�K.
�
@ ��ø
 Q�

�£ t.ariyyun ↩abadan). Thus existing

things are characterized by continual development and renewal, just as the

Sun’s rays undergo continuous renewal. Now the author points out [2, Vol.

2] that the Acting of God itself subsists through Him by processional subsis-

tence, and that it too is “forever fresh”. Now as Shaykh ’Ah.mad points out

earlier, God acts without prior thought, meditation, or deliberation. Thus

the Acting constitutes pure, continuous novelty. This would appear to cor-

respond to total freedom of action, which is consistent with the Shaykh’s

position that God is a completely free agent. Our actings are also charac-

terized by novelty and freedom, except that, unlike the case with the Divine

Acting, our wishings and desirings are a part of our own inner dispositions,

as Shaykh ’Ah.mad quotes above from the Imams. So we think, deliberate

with respect to, and are under the influence of, other factors. This state of

affairs in turn restricts the freedom of our actions.

The other major point underlying the author’s view is his doctrine that

quintessenceness and qualityness, and by extension, substantiality and acci-

dentality, are relative, not absolute. The first and third replies to the first

argument of Shaykh ’Ah.mad’s opponent are based on the author’s thesis that

quintessences and substances, as well as qualities and accidents, are actually

correlational accidents. We will address and discuss this issue in some detail

in the next chapter.
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Entity

Quintessence Actional Quality

Figure 2.1: The kinds of entity (I).

In summary, there are two kinds of entity: quintessence ( �H@ �	X d
¯
āt) and ac-

tional quality (
�é��J
Ê�ª

	̄
� �HA �	®�� s. ifāt fi ↪liyyat; see Figure 1.1). The actional qual-

ities of a given quintessence are external to the quintessence itself. Again, it

is important to keep in mind that for Shaykh ’Ah.mad, being a quintessence

and being an actional quality are relative, not fixed, matters. A quintessence

is a quality with respect to its perfect cause; a quality is a quintessence with

respect to its effects and impressions. Another point that is important to

keep in mind is that, for Shaykh ’Ah.mad, a given entity is not a composite

of its quintessence and of the actional qualities it emanates. We will discuss

this shortly, First, we will look at Shaykh ’Ah.mad’s division of actional qual-

ities into an existentiational motion component and a component that is the

culmination of existentiational motion.

2.4.3 The Denotations of Verbs and Gerunds

The word ‘Éª 	̄� fi ↪l’ is ambiguous. In general, it is a gerund which denotes

both “verb” as well as “acting” (or “action”). For the purposes of Shaykh

’Ah.mad’s metaphysics, the word ‘fi ↪l’ (qua significative of “acting”) carries a

peculiar connotation. Given a verb, he considers its denotation as consisting

of what he calls the existentiational motion (h. arakat ↩̄ıǧādiyyat) of the actor.
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For Shaykh ’Ah.mad, the precise denotation of a given verb consists primar-

ily of this existentiational motion which, in turn, is distinguished from the

denotation of the corresponding gerund (P �Y��Ó mas.dar, plural PX� A ��
�Ó mas. ā-

dir). The denotation of the corresponding gerund is considered to be the

outcome, fulfillment, or culmination (YJ
»�

A��K ta↩k̄ıd) of the denotation of the

verb. In other words, the denotation of the verb existentiates, that is,“brings

into existence”, the denotation of the corresponding gerund. The distinction

between denotation of verb and denotation of gerund is crucial to Shaykh

’Ah.mad’s metaphysical system. Its origins lie in the structure of the Arabic

language itself. This point requires some elaboration.

In Arabic, the overwhelming majority of nouns and verbs are classified

under a verbal root of three consonants (four in a few cases). A given verbal

root carries the general idea of a particular activity. The simplest word that

can be formed from this root is a three-syllable, past-tense, third-person,

singular, and masculine ground verb, consisting of only the three root letters.

Other persons and tenses are obtained by an appropriate appending of one

or more of a set of eight letters of increase24. For example, from the root ¼
k � s P r (connoting the idea of “breaking”) we have the base or ground

verb ‘ �Qå��
�
» kasara’ (“he-broke”). Suffixing a �H t gives us �H�Qå��

�
» kasarat

(“she-broke”); suffixing a A�	K nā gives us A�	KQå��
�
» kasarnā (“we-broke”); and so

on. The subject pronoun ‘he’ in �Qå��
�
» kasara is implicit; it is understood as

part of the intension of the verb. From the same root letters we also obtain

the gerund @ �Qå�
�
» kasran (“breaking”). Notice that, unlike the case for the

24These letters are @ ā, �H t, � s, È l, Ð m, 	à n, ð w, and ø
 y. They also comprise

the mnemonic ú

	G�ñ
�Ò��JË
�
A ��.
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verb, the gerund is independent of any subject pronoun.

From the verbal root letters, one may systematically derive, according

to specific patterns and combinations of the root letters with one or more

members of the set of eight letters of increase, a plethora of words belonging

to particular classes of participles and substantives. The consistency of the

language in this regard is such that the entries in an Arabic dictionary are

generally arranged by root letters, particularly the third person singular mas-

culine past tense. One then systematically looks for the verbal, participle,

substantival, and other derivatives of that root.

One of the classic problems in the history of Arabic syntax is as follows:

given an Arabic word derived from a verbal root, is its principle (É�
�
@ ↩as. l) of

derivation the corresponding gerund or the corresponding verb? Consider the

active participle kāsir (“breaker”). Is it originally derived from the gerund

kasr (“breaking”) or from the verb kasara (“he-broke”)?

According to the classical school of Kufa, the verb is the principle of

derivation. The classical school of Basra, the overwhelmingly dominant

school throughout the post-primordial period of Arabic grammer, the prin-

ciple of derivation is the gerund. To go into the details of this debate, and

to evaluate the relative merits of the arguments offered by each side, would

require a major work of its own25. Briefly ,we can say that the Kufan school

generally took a phenomenological approach to grammar. On the other hand,

the Basrans placed much more emphasis on the systematic laying out of ab-

25For the differences between the Basran and Kufan schools of grammar, see Versteegh

1977, Ch. 4, and Versteegh 1993. The standard reference is still Kamāl al-Dīn Abu

al-Barakāt Ibn al-’Anbār̄i’s (d. 1182–1183) classic and monumental al-’Ins. āf f̄i Masā’il

al-’Ikhtilāf. On the issue of the principle of derivation, see Anbārī 1961, pgs. 235–245.
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stract and general rules and principles to be applied to language26. When

considered abstractly, the idea of “breaking”, expressed by the gerund, ap-

pears to be prior to a corresponding verb, for a given verb is just one enun-

ciation of this general idea. The idea of breaking is one, whereas the verbs

which enunciate this idea are multiple. ‘Breaking’ is a noun. The denotations

of nouns subsist through themselves, whereas those of verbs do not. Verbs

cannot stand alone; they need nouns.

The substance-metaphysical presuppositions of the Basrans are obvious.

The idea of “breaking” is considered as a singular, separate entity, abstracted

from the parts of speech containing the root letters k s r. Since the gerund

represents this general idea of activity, it must be the principle of derivation.

This way of thinking appears to be related to the fallacy of misplaced con-

creteness. This is the fallacy of mistaking an abstraction from actual entities

for an actual entity itself. In this case, the Basrans appear to have taken an

abstraction from words derivative from a root, associated this idea with the

corresponding gerund, and then proceeded to apotheosize the gerund as the

principle of derivation. This analysis proceeds somewhat in isolation from

the actual development of language on the ground.

The Kufans, on the other hand, looked at the phenomenon of verb and

gerund, and observed that the Arabs, in practice, generally used the gerund

to signify, not some abstract idea of acting, but to signify the outcome, cul-

26See, e.g., Corbin 1993, pgs. 142–144; Versteegh 1977, p. 112, end of footnote 36.

Corbin also tries to make a connection between Kufan grammar theory and primordial Sh̄i‘̄i

thought. Kufa was the major Sh̄i‘̄i center during the time of the later Imams. Although

this is an intriguing area of research, it is not yet clear to me whether this has any direct

bearing on Shaykh ’Ah.mad’s adoption of the Kufan position on this issue.
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mination or fulfillment (ta↩k̄ıd) of that which is signified by the verb. We

give some examples of this below. It must be emphasized that the above

discussion is perhaps an oversimplification; it surely falls far short of doing

justice to this important debate. For his part, Shaykh ’Ah.mad is explicit

about favoring the Kufan view27, from which he develops his metaphysical

distinction between the denotations of verbs and those of gerunds.

Consider the Arabic sentence:

A�K. Qå
�	� ð �QÔ �« �H. �Qå�	� �YK
 �	P zaydun d. araba ↪amran d. arban

This sentence may be translated a number of ways viz., ‘Zayd beat ‘Amr

really hard’, or, ‘Zayd gave ‘Amr a good beating’. However, a literal trans-

lation of this sentence gives us: ‘Zayd he-beat ‘Amr [a] beating ’. According

to Arabic grammar, ‘Amr’ is the direct object ( é� K.� Èñ �ª 	®�Ó maf ↪̄ul bih̄ı) of the

verb ‘he-beat’ (‘d. araba’). The mas.dar or gerund ‘beating’ (↩darban) in this

case constitutes the absolute object (
��
�
Ê¢�Ó Èñ �ª 	®�Ó maf ↪̄ul mut.laq) of the verb.

Serious students of Arabic typically read or are told that the absolute ob-

ject adds a sense of emphasis (ta↩k̄ıd) to the original verb. Hence we may

translate the above sentence as, e.g., ‘Zayd beat ‘Amr really hard’. However,

the original meaning of ta↩k̄ıd is not “emphasis” but “confirmation”, “ratifi-

cation”, or “corroboration” (see AEL, under X ¼ ð). Shaykh ’Ah.mad calls

it an “impression of the acting” (Éª 	®� Ë @ Q
��K
�
@ ↩at

¯
ar al-fi ↪l), that is, its outcome.

Hence I have translated ta↩k̄ıd with ‘outcome’, ‘fulfillment’, or ‘culmination’.

According to al-Jawhari (d. 1007; see S, under X ¼ ð), �Y
�
»�ð wakada, the root

of ta↩k̄ıd, means “he-intended”, “he-aimed-at”, or “he resolved-upon”. Based

27See, e.g., al-’Ah. sā’̄i1856, p. 210.
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on this, the second verb form gives us
�Y
��
»�ð wakkada, the gerund of which is

ta↩k̄ıd. The second verb form is sometimes used as an intensive of the ground

verb form; hence, “he-firmly-aimed at”, or, “he-firmly-resolved-upon”. So

ta↩k̄ıd also means “that which is firmly intended or resolved upon”28, e.g.,

“beating” with respect to “he-beat”.

Unlike the case for direct objects, intransitive as well as transitive verbs

take absolute objects (which is why these objects are called absolute). For

example:

A �ÓA�J
�̄�
�ÐA��̄ qāma qiyāman

This literally means, “he stood a standing”. The gerund ‘qiyām’ (“stand-

ing”) serves as the absolute object of ‘qāma’ (“he-stood”). It signifies that

which has been firmly resolved upon by the actor. That which has been

resolved upon (“standing”) is thus the “confirmation” of the original willing

and resolving to stand, which is signified by the verb ‘he-stood’ (qāma). For,

Shaykh ’Ah.mad, the desiring (
�è �X @ �P@� ↩irādat), willing (

�é�J�
 ���
�Ó maš̄ı↩at), deter-

mining (P �Y��̄ qadar), executing (Z
�
A �	���̄

qad. ā↩), and accomplishing (Z
�
A �	�Ó@� ↩imd. ā↩)

28Here we are treating ta↩k̄ıd as the outcome of wakkada. This is a common usage.

For example, the gerund ‘ ��Ê �	g h
˘
alq’ means “creating”, but it also means “the outcome

of creating” i.e., “creation”. When used to signify the result or outcome of an acting,

the original gerund is called, in Arabic grammar, the “name of the gerund (P �Y��ÜÏ @ Õæ� @�
↩ism al-mas.dar)”. Some English abstract nouns also have this double usage. ‘Creation’

means both “the act of creating” as well as “something that is created” (MWCD). In the

terminology of Arabic grammar, ‘creation’ in the first instance functions as a gerund; in

the second, it functions as a “name of the gerund”. Similarly, ‘ta↩k̄ıd’ qua gerund means

“firmly aiming at” or “firmly resolving upon”. But qua name of the gerund it can also

signify “that which is firmly intended or resolved upon”.
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of qiyām constitute the existentiational motion (h. arakat ↩̄ıǧādiyyat) that is

precisely the denotation of the verb29. When the actor moves to stand, then

the act of standing results. The denotation of the gerund thus derives from

the denotation of the verb. And this is consistent with the Kufan position

which sees the verb as principle of derivation.

Someone may offer the following objection. One does not need the ab-

solute object to signify the completion or culmination of an acting. In the

sentence

ð �QÔ �« �H. �Qå�	� �YK
 �	P zaydun d. araba ↪amran

Zayd he-beat ‘Amr

d. araba signifies not only the existentiational motion of Zayd but also that

Zayd did in fact receive the beating. Shaykh ’Ah.mad might answer that,

when used without the absolute object, a transitive verb elliptically denotes

both the existentiational motion of the actor as well as its immediate out-

come, that is, the actual beating. When used with the absolute object, the

verb only signifies the existentiational motion.

From a metalinguistic perspective, one notices that we are in fact using

gerunds and abstract nouns — like ‘acting’ (fi ↪l) and ‘motion’ (h. arakat) — to

denote the denotations of verbs. This is because there is a problem in speak-

ing of the denotations of verbs. For intellectual purposes one uses gerunds to

name these denotations, but this does not mean that gerunds per se signify

the denotations of verbs. Failing to recognize this will lead to difficulties.

For example, ‘h. arakat ↩̄ıǧādiyyat’ (literally, “existentiational moving”) is a

29These five stages of the process of acting are discussed at the beginning of the Fourth

Observation.
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gerund. One may object that, since h. arakat (“moving”) is a gerund, it must

signify an outcome of another denotation of a verb, which in turn constitutes

an existentiational moving, which is an outcome of the denotation of a verb,

and so forth. The answer is that verbal nouns like ‘acting’ and ‘moving’ are

being used in a different context when the denotation of a verb is involved.

One must distinguish the common language usage of a gerund (or English

abstract noun) to signify the outcome of the denotation of a verb from the

strictly terminological usage of the gerund to intellectually indicate that very

denotation which is, strictly speaking, the denotation of a verb and not of a

gerund. Note that even the word for “verb”, ‘fi ↪l’, is a gerund, not a verb.

To distinguish between these two usages of the gerund, we have adopted the

following convention: When a gerund is used to signify the outcome or culmi-

nation of the denotation of a verb, we will occasionally prefix the expression

‘act of’ to that gerund. When a gerund is used to signify the denotation of

a verb, we will occasionally prefix the expression ‘process of’ to that gerund.

From observations three and four of the Fawā’id, it is clear that Shaykh

’Ah.mad views the Acting as a process consisting of a number of stages and

which constitutes the divine existentiation (XA�m.�'
@� ↩̄ıǧād). The outcome or

culmination of this process is the event ( �H �Y �g h. adat¯
) that constitutes the

act of existence (Xñ �k. �ð wuǧūd).

On the cosmological front, Shaykh ’Ah.mad’s distinction between deno-

tation of verb and denotation of gerund leads to positing the ontological

priority of existentiation over existence. Now ‘wuǧūd’ is a gerund whose de-

notation, metaphysically speaking, is the outcome of the denotation of the

verb ‘
�Y �g. ð

�
@ ↩awǧada’ (“he-existentiated”). This is the Acting (fi ↪l) of God
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Entity

Quintessence Actional Quality

Existentiational Motion Culmination

Figure 2.2: The kinds of entity (II).

(again, qua denotation of verb, not gerund). Shaykh ’Ah.mad, in observa-

tions three and four of the Fawā’id, offers a detailed analysis of this Acting.

It is very difficult because he is trying to explain and express details with

regards to what amounts to the denotation of a verb. It is very hard for the

intellect to deal with verbal denotations, for to speak of something is to fix

it mentally as the denotation of a noun. This is a problem that goes back to

Plato and Parmenides, and on the basis of which they were led to deny any

ultimate reality to processes altogether.

Figure 1.2 illustrates this added complexity in Shaykh ’Ah.mad’s ontology.

We now consider the relationships that obtain between quintessence, the pro-

cess of existentiational motion, and culmination of existentiational motion.

These relationships underlie Shaykh ’Ah.mad’s theory of God’s relation to the

world, as well as his cosmology and division of existence into Real Existence,

Absolute Existence, and delimited existence. Shaykh ’Ah.mad develops these

themes within the context of the problem of origin and derivative.
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2.5 The Metaphysics of Subsistence III: Ori-

gin and Derivative

2.5.1 Derivation in General

The Arabic word meaning “derivation” is ‘
��A ��®�J� ��@� ↩ǐstiqāq’; its active partici-

ple, ‘
�����J ���Ó muštaqq’, means “derivative”. The word ‘↩ǐstiqāq’ is ambiguous,

having a number of technical usages in the literature. The one concern-

ing us here is what is properly known as minor derivation (Q�
 	ª�
���Ë@ ��A ��®�J� ��B�

�
@

al-↩ǐstiqāq as. -s.aġ̄ır). According to ’Ah.madnagari (JU, under
��A ��®�J� ��@�), minor

derivation is a derivation of a word from its principle such that both words

share the same root letters, the root letters in each occur in the same or-

der, and such that both words mutually correspond through one of the three

modes of signification30. There is a class of nouns31 that consists of what are

called “derived nouns ( �HA
���®��J ���ÜÏ@ Z

�
A �ÖÞ�

�
B
�
@ al-↩asmā↩ al-muštaqqāt)”. This class

includes, among others, the class of gerunds (according to the Kufans); the

class whose members denote the place where the action signified by the root

occurs; the class whose members denote the time when the action signified

by the root occurs; the class whose members denote the instrument by means

of which the action signified by the root is occasioned; as well as that class

whose members may be characterized as what we call “participles”, though

the Arabic class of “participles” is far richer than the English variety. The

30That is, the signification of the derived word carries an idea of of activity that is either

more general, less general, or in exact accord with that signified by the principle word.

31Note that, in Arabic, the class of nouns (Z
�
A �ÖÞ�

�
@ ↩asmā↩, singular Õæ� @� ↩ism) is inclusive of

what we would call pronouns, adjectives, and adverbs.
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last class is of most concern to us here.

There are three basic classes of participle :

1. Active Participle (É«� A
�	®Ë @ Õæ� @� ↩ism al-fā ↪il, literally, “name of the

doer/actor”). It’s pattern is É«� A
�	̄

fā ↪il. So from ‘ �I.
��J
�
» kataba’

(“he-wrote”) we have ‘I. �K� A
�
¿ kātib’ (“writer”); from ‘ �H. �Qå�	� d. araba’

(“he-beat”) we have ‘H. P�A
�	� d. ārib’ (“a beater); from ‘ �P �Y��̄ qadara’

(“he-became-powerful”) we have ‘PX� A
��̄

qādir’ (“powerful”);

2. Passive Participle (Èñ �ª 	®�ÜÏ @ Õæ� @� ↩ism al-maf ↪̄ul, literally, “name of the

acted-upon”). Its pattern is Èñ �ª 	®�Ó maf ↪̄ul. So from ‘ �I.
��J
�
» kataba’

(he-wrote) we have ‘H. ñ
��Jº�Ó maktūb’ (“written”); from ‘ �H. �Qå�	� d. araba’

(“he-beat”) we have ‘H. ð �Qå	��Ó mad. rūb’ (“beaten”);

3. Participle-like Adjectives (Èñ �ª 	®�ÜÏ @ �ð É�«� A
�	®Ë @ Z�

�
A �ÖÞ�

�
AK.�

��é�î ��D.
����ÜÏ@ �Z

�
A �ÖÞ�

�
B
�
@ al-

↩asmā↩u ’l-mušabbahatu bi-↩asmā↩i ’l-fā ↪ili wa ’l-maf ↪̄ul, literally, “nouns

assimilated with the names of doer and acted-upon”). They have no

standard pattern, but are generally formed only from intransitive verbs.

For example, from ‘ �©�m.�
��� šaǧu ↪a’ (“he-became-brave”) we have ¨A�m.�

���

šuǧā ↪ (“brave”); from ‘�Õ
�
Î �g h. aluma’ (“he-became-forbearing”) we have

Õæ
Ê�
�g h. al̄ım (“forbearing”).

An important thing to keep in mind is that these participles are actually

verbal adjectives, even though we may render many of them as substantives

in English. For example, the sentence ‘ �I. �K� A
�
¿ �YK
 �	P zaydun kātibun’ can, de-

pending on the context be translated alternatively by, ‘Zayd is a writer’, as

well as by, ‘Zayd is writing’. However ‘ �I. �K� A
�
¿ kātibun is neither a noun in
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our sense, as in the case of ‘writer’, nor is it part of a verb phrase (as is the

case of ‘writing’). The closest translation of the above sentence is probably,

‘Zayd is writer’, where the dropping of the article is meant to indicate that

‘writer’ denotes a quality of Zayd. ‘Zayd is a writer’, on the other hand,

indicates a relation of, not predication, but class inclusion. Yes, the corre-

sponding Arabic sentence can also convey the sense of class inclusion, such

as if Zayd’s profession is writing. But this is an elliptical usage of the partici-

ple, extracted from its primary usage. That is, the Arabic participle may be

used as a substantive, but its original significance is verbal and attributional,

not substantival. At the same time, the Arabic participle must be distin-

guished from the gerund, because the former contains implicit reference to

either an agent (as in the case of the active participle) or to an object and

an agent (as in the case of the passive participle), whereas the gerund in it-

self carries reference to neither. This raises problems with respect to precise

translation. However, the philosophical problem of origin and derivative is

generally discussed in this grammatical context.

The problem may be stated as follows. Consider a derivative expression

like ‘Õç'�
�
A��̄ qā↩im’, an active participle and verbal adjective naming the quality

“standing” or “stander”. What is the extra-mental meaning (ú �	æª�Ó ma ↪nā)

or denotation of this derivative? In particular, where does the meaning of

the derivative stand in relation to the quintessence to which it is attributed?

Relatedly, what is the extra-mental meaning or denotation, called the ori-

gin of derivation (
��A ��®�J� ��B� @


@ �YJ. �Ó mabda↩ al-↩ǐstiqāq), which each member of

the general class of derivative nouns of a given particular root shares as an

element of its own meaning? And what is the relation of this origin to the
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quintessence to which it is attributed?

The extension, though not the intension, of the term ‘mabda↩’ appears

to roughly correspond to that of ‘property’. Here we are considering that

extension of ‘property’ which corresponds to its intension as “an attribute

common to all members of a class” (MWCD). This intension corresponds to

the technical usage of the Latin ‘proprietas [37, p. 255]. In our case, a given

mabda↩ is that which is shared by each member of a class of denotations of

derivatives of a particular verbal root. So we can think of the mabda↩ as a

kind of property.

We should perhaps point out that the terms ‘mabda↩’ and ‘muštaqq’ are

also used in a more general sense in Muslim philosophy of law and language.

In that case, the extension of the term ‘mabda↩’ is virtually identical with that

of ‘property’, and the extension of the term ‘muštaqq’ is virtually identical

with the members of the class of individuals that share a given property. To

do justice to this topic would require a major study in its own right32.

Before going on to Shaykh ’Ah.mad’s analysis of origin and derivative, let

us first be clear about what we mean by ‘meaning’. In addition, we must

mention Shaykh ’Ah.mad’s distinction between name (↩ism) and adjective

(s. ifat).

32For details on the modern debates in Muslim scholasticism surrounding this topic, see,

e.g., al-Khurāsānī 1989, pgs. 38–58; al-Khū’̄i 1990, Vol. 1, pgs. 215–295; al-Khumaynī

1995, pgs. 187–230; and al-Sīstānī 1994, pgs. 210–340.
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2.5.2 Expression and Meaning

Muslim scholastics, especially the philosophers of law, developed an intricate

and complicated machinery for dealing with problems in the philosophy of

language. According to Shaykh ’Ah.mad, that of which one has cognizance

through the medium of expressions (↩alfāz.) belongs to one of at least seven

divisions33. The first of these divisions that the author mentions is that

of meaning (ú �	æª�Ó ma ↪nā). Shaykh ’Ah.mad says that this division is the

most important and fundamental one in this regard. He defines the meaning

of an expression to be “that which is intended by an expression [on the

part of the assigner] at the point of its being assigned”34. He disagrees

with the more popular view that defines the meaning of an expression to be

the mental form in correspondence to which expressions are assigned. For

more on this disagreement, see the glossary, under ma ↪nā. We note that

Shaykh ’Ah.mad’s concept of meaning is close to that of “denotation” or

“extension”, signified in Arabic by ‘
��@ �Y�Ó� mis.dāq’. We can illustrate what

Shaykh ’Ah.mad means by considering the word ‘dodo’. The denotation of

‘dodo’ is the bird of that name, although the dodo bird is acually extinct.

The denotation of an expression is defined by Shaykh ’Ah.mad as that to

which an expression may be truthfully applied, regardless of whether it is

present or extinct. So it appears that, for Shaykh ’Ah.mad, ‘meaning’ and

33See the preliminary remarks in the Treatise in Response to Mirza Muhammad Ali

al-Mudarris, question 2.
34

. ©
�
	� �ñË@ É��

�
AK.�

	¡�
	®
��
ÊË @ �	áÓ�

�Y ���®�K
 A �Ó ú �	æª�ÜÏ A�	̄
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‘denotation’ are extensionally, though not intensionally, equivalent. Since

‘denotation’ carries less ambiguity than ‘meaning’, and since the term ‘mis.dā-

q’ does not arise in Shaykh ’Ah.mad’s discussion, I will generally translate,

in the following discussion, ‘ma ↪nā’ by ‘denotation’.

2.5.3 Name and Adjective

We mentioned earlier that in Arabic grammar, the class of nouns (asmā↩,

singular ↩ism) includes what we would call pronouns, adjectives, and adverbs.

Within this class there are various subclasses of noun. One distinction within

this class that Shaykh ’Ah.mad emphasizes is that which obtains between

name or substantive proper (↩ism) and adjective (s. ifat). When discussing

this issue in the Risālah Qat.īfiyyah I, question 3, uses the same word for the

subclass of names that is used for nouns in general.

After a detailed discussion, Shaykh ’Ah.mad summarizes the distinction

between name and adjective. He begins with ‘name’ (↩ism): [3, Vol. 1, pt. 2,

p. 116]

To summarize, a given name is assigned in correspondence to

a quintessence. It may even be taken from one of its qualities.

When using that name, such a quality is regarded [as applying to

the named] since one does not, when using that word, consider

the distinctness of that actual quality from the named35.

35

È�A
�Òª�J��B� @

�
ÈA �g �I �	¢k� ñ

�
Ë �ð é�

�J�
�	®�� 	á �« B

�
ñ ��® 	J �Ó �	àA

�
¿ 	à@�

�ð , �H� @
��	YË @ Z�

�
@ �	PA�K.�

�̈ ñ �	�ñ�Ó �Õæ�B� A
�	̄ , �é�

�
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�ð
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�Y 	J«� ù ��Ò ���ÜÏ@ 	á�

�« A�êk.� ð �Q �	k P�A
�J. �J�«@ Ð�
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Based on his earlier discussion, what Shaykh ’Ah.mad means by the second

sentence onward is that, not infrequently, a name is taken (manqūl) from

a quality of the named, whether that quality has real, imagined, posited,

or hoped for conformity (
�é�J. ��A

�	J �Ó munāsabat) with the named. For example,

someone may name his son ‘h. asan’, which means “good”, in the hope that

he grows up to be a good boy. Now as the son grows up, he may be good

sometimes, he may be bad other times, or he may turn out to be irredeemably

evil. That is, the quality of goodness is not quintessential to the named, in

the sense that the named will still be who he is, whether he is good or bad.

But his name will still be ‘h. asan’, and ‘h. asan’ will still mean “good”. This

is because, upon using the word ‘h. asan’ as a name for the son, we are not

considering the distinctness of the quality of goodness from the named. In

this example, the quality of goodness is regarded as applying to the named

only in the sense that the one who named him ‘h. asan’ hoped that he would be

good. Another example: Sometimes someone may be named, e.g., al-h. asan

(“the good”) because of some particularly good act he did at some time or

because he is particularly good at something. So someone says, e.g., “The

good one has just arrived”. Here, the quality of goodness is regarded as

applying to the named in the sense that the one who named him ‘al-h. asan’

(“the good”) had in mind that the named is particularly good at something

or has done something particularly good.

When discussing this issue in the Risālah Qat.īfiyyah I, question 3, Shaykh

’Ah.mad uses the same word ‘↩ism’ for the subclass of names that is used for

nouns in general. From the context, it appears that he is referring to the

subclass of nouns called proper names ( �H@
��	YË @ Z

�
A �ÖÞ�

�
@ asmā↩ ad

¯
-d
¯
āt or Õ

�
Î �ªË@ Z

�
A �ÖÞ�

�
@
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↩asmā↩ al- ↪alam).

Shaykh ’Ah.mad now describes ‘adjective’ (s. ifat) as follows: [3, Vol. 1, pt.

2, p. 116]

A given adjective is assigned in correspondence to that aspect

(
�é�êk.� ǧihat) [of the quintessence] whose distinctness from the

named may, at the time of using [the word], be considered36.

For example, ‘hungry’ and ‘full’ are adjectives. When I say, “Zayd is hungry”,

I am considering Zayd’s hunger distinct from his quintessence. For when Zayd

is full, he may no longer be called hungry. That is, ‘hungry’ and ‘full’ are

assigned in correspondence to, not the quintessence of Zayd, but to distinct

qualities of Zayd.

There is much more to Shaykh ’Ah.mad’s theory of names than what we

have mentioned here. We have only covered what we hope suffices for a brief

discussion of his theory of origin and derivative.

2.5.4 Denotation of a Derivative and its Subsistence

Consider the following statement on the part of an observer:

�Õç'�
�
A��̄ �YK
 �	P zaydun qā↩imun Zayd is standing/stander.

In the Treatise in Response to Mirza Muhammad Ali al-Mudarris, ques-

tion 2 [3, Vol. 1, pt. 2, pgs. 241–242], Shaykh ’Ah.mad explains that when one

36
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establishes the syntactical dependence relation(XA�	J�B�
�
@ al-↩isnād) of ‘stander’

on ‘Zayd’, that one does this in correspondence with the actual dependence

relation of the denotation of ‘stander’ upon the denotation of ‘Zayd’37. He

then claims that the denotation of ‘Zayd’ is not the denotation of ‘stander’.

This is because “Zayd” is a pure quintessence ( �Im��'. �H@ �	X d
¯
āt bah. t), while

“stander” is a quality: it is neither a quintessence nor a composite of a

quintessence and a quality “as some of them think”38.

Shaykh ’Ah.mad does not specify who “some of them” are. However,

according to JA (under), there are three views about the ma ↪nā — by which

Ah.madnagari, the author of the JA, probably means, not the denotation,

but the intension — of a given derivative (this is clear from his discussion,

where he emphasizes the Ðñ�ê 	® �Ó mafhūm or intension of the derivative as the

issue in dispute):

1. That it is a composite of the quintessence and the quality; this is the

view of the grammarians;

2. That it is a composite of the origin of derivation and of its relation

(
�é�J.�	�� nisbat) to the quintessence; this is the view of Jurjāni:

3. That it is simple, and that the derivative is just an expression for its

37This position is based on his theory of word assignment ( 	 A �	®Ë
�
B@ © 	� �ð wad. ↪ al-↩alfāz.),

that is, the theory of how words are assigned their meanings. To get into this would take

us far afield. A key element of this theory appears to be the conviction that Arabic, the

language of revelation, and its structure accurately mirror reality.
38

. Ñ�îD�	�ª�K. fé
��	J �	¢��
 Y��̄ A �Ò

�
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origin; the author of the JA attributes this to “the illustrious of the

scholars”. I have not as yet identified who this is.

So by “some of them”, Shaykh ’Ah.mad is probably referring to the grammar-

ians, as well as, most likely, those theologians who shared this view. Keep

in mind that Shaykh ’Ah.mad is concerned about, not the intension, but the

extension or denotation of the derivative (this is because of his concept of

ma ↪nā). This complicates the task of assessing his opinion with regards to

the other two views mentioned by Ah.madnagari. However, the fact that the

first view is followed by most of the grammarians may explain why Shaykh

’Ah.mad uses a grammatical line of reasoning to refute this particular claim.

In any case, Shaykh ’Ah.mad argues against the view that the denota-

tion of the derivative ‘stander’ is a composite of the quintessence of the one

to whom it is attributed and of the quality of standing. The argument is

presented somewhat more clearly in the Risālah Rashīdiyyah, question 4 [3,

Vol. 1, pt. 2, p. 234]. We paraphrase the relevant passage. First, he alludes

to a metaphysical distinction he has made elsewhere, that between the pure

quintessence ( �Ij�J. Ë @ �H@
��	YË
�
@ ad

¯
-d
¯
āt al-bah. t) and the self-manifesting quintes-

sence through qualities ( �HA �	® ���ËAK.�
�è �Që� A

��	¢Ë@ �H@
��	YË
�
@ ad

¯
-d
¯
āt az.-z. āhirat bi-’s.-s. ifāt).

This distinction is analogous to the Kantian distinction between noumenon

and phenomenon. For Shaykh ’Ah.mad, it is the “self-manifesting quintes-

sence through qualities” that directly and immediately manifests or appears

to our outer senses. The actual “pure quintessence” remains hidden from our

outer senses. One must be on guard against taking this analogy too far, for

Shaykh ’Ah.mad is an extreme realist. It does not appear that he would con-

sider the phenomenon to be some construct of our minds; the phenomenon
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or “self-manifesting quintessence through qualities” is quite real. Indeed, it

constitutes the extra-mental denotation of the derivative.

But we are getting ahead of ourselves. He warns the questioner that by

a given ‘self-manifesting quintessence through qualities’ he does not mean

a composite of a pure quintessence and a quality. When one says “Zayd is

stander” and “Zayd is sitter”, then the denotation of ‘stander’ is different

from the denotation of ‘sitter’. Now the pure quintessence in question is the

doer (fā ↪il) of the act of “standing”. As such, it is the existentiator (mū-

ǧid) of the act of standing. Now the existentiation ends with, that is, finds

its origin in, the pure quintessence’s very existentiational motion; it does

not reach into the quintessence of Zayd. This is because the quintessence

of Zayd, qua itself, is not motion. Rather, when it existentiates an acting

(fi ↪l), it existentiates it through itself, that is, through that very acting. This

motion is an emanation and quality of Zayd and is external to the reality of

Zayd. Indeed, it is the very acting (qua denotation of verb) of Zayd. Now

when the pure quintessence manifests through that existentiational motion,

it is actually manifesting through a quality of the quintessence. When one

says, “Zayd is stander”, that through which the act of standing (al-qiyām) is

supported ( é� J

�
Ë @� Y

�	J�����ÜÏ
�
@ al-mustanad ↩ilayhi) is not the quintessence of Zayd,

but rather the very existentiational motion which is an emanation of Zayd.

This is because the act of standing is supported by and ends with that very

quality of existentiational motion. However, the pure quintessence is not a

motion; it only existentiates the motion through that very motion.

Returning to the Treatise in Response to Mirza Muhammad Ali al-Mudar-

ris, the author says that a given actional quality is something other than
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the thing qualified. It does not subsist through the qualified quintessence

(through affectional or inhering subsistence); it only subsists through its

aspect of activity (
�é��J
Ê�«� A

�	®Ë @ �é�êk.� ǧihat al-fā ↪iliyyat). This aspect of activity

constitutes its process of manifesting through acting. Zayd is the “doer” of

the act of standing, that is, its originator ( �HY� m
�× muh. dit¯

); the originating

( �H@ �Yg@� ↩ih. dāt¯
) constitutes the process of the manifesting of the quintessence

due to and through the acting. In reality, this process of manifesting, this

aspect of the doer, is the very acting itself. So “stander” subsists through

the originating of Zayd (qua denotation of the verb
��H �Yg

�
@ ↩ah. dat¯

a or “he-

originated”).

This line of thought is very difficult and subtle. There is a strong phe-

nomenological element here that needs to be sorted out. One notices that

nearly wherever he gives this example, Shaykh ’Ah.mad always says some-

thing like “When you say ‘Zayd is stander. . . ”’. That is, one says this in

response to the experience of witnessing Zayd stand. But it is not the quin-

tessence of Zayd that is directly and immediately experienced. Rather, it

is Zayd’s manifestation through a field of activity that is an emanation of

his quintessence. That phenomenon or manifestation we call “stander”. But

the pure quintessence that is Zayd himself supposedly has not moved at all;

the existentiation of the standing is only an emanation of that quintessence.

Yet Shaykh ’Ah.mad calls the quintessence of Zayd “the doer of the stand-

ing”and its “originator”. The words ‘doer’ and ‘stander’ are also derivative

participles. Do they not also signify manifestations? In other words, how is

one to refer to the quintessence of Zayd? Although Shaykh ’Ah.mad does not

address this, the whole point appears to be that, in reality, you can’t refer
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directly to the quintessence of Zayd by means of a derivative qua participle

and verbal adjective. When one uses such a derivative, such as ‘doer’, to

refer to the quintessence of Zayd, perhaps it must be considered elliptically

or metaphorically. When one says, “Zayd is the doer of the act of standing”,

this is elliptical for something like, “the act of standing is the outcome of the

existentiational motion that constitutes an emanation of the quintessence of

Zayd”.

There may also be another way of looking at this. One can call the

quintessence of Zayd “the doer of the act of standing”; but then we are only

using the expression, ‘the doer of the act of standing’ as a name of Zayd

as opposed to a verbal adjective. As Shaykh ’Ah.mad has pointed out in

his discussion of the distinction between name and adjective, the name of a

quintessence may be taken from an adjective corresponding to a quality. For

example, God is Creator and Destroyer. ‘Creator’ and ‘Destroyer’ may be

used as names of God in any particular instance; but when used as names we

are not considering any particular instances of creating a particular thing and

of destroying that same thing. One can say, e.g., “The Destroyer is creating

something right now”. There is no contradiction because ‘Destroyer’ is a

name and ‘creating/creator’ is an active participle and verbal adjective. So

no infinite regress is entailed by calling Zayd the “doer of standing”, because

we are using ‘doer of standing’ either as a name, or as an elliptical expression.

Shaykh ’Ah.mad now tries to demonstrate the harmony of his position

with the structure of the Arabic language. Consider again the sentence

�Õç'�
�
A��̄ �YK
 �	P zaydun qā↩imun Zayd is standing/stander.
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In this sentence, ‘Zayd’ is the subject (

@ �Y��JJ. �Ó mubtada↩) and ‘standing/stander’

is the predicate. Both are in the nominative case, signified by the suffix ‘-

un’. One of the classic problems of Arabic grammar is as follows: what is

the governing word of the nominative (© 	̄� @ �P rāfi ↪) or regent (ÉÓ� A
�« ↪̄amil),

if any, due to which the predicate is in the nominative case, and what is

the governing word of the nominative regent, if any, due to which the sub-

ject is in the nominative case? According to Shaykh ’Ah.mad, each is the

governing word for the other; the subject is in the nominative due to the

predicate and vice versa. Once again, Shaykh ’Ah.mad is siding with the mi-

nority Kufan view, although he makes no mention of that here39. However,

his reasoning is unique. He says that each governs the other because, in a

sense, the denotations of subject and predicate each “govern” the other. He

defines this external regent or governor ( ↪̄amil) as “that through which the

denotation which necessitates declension or inflection (↩i ↪rāb) [of the word

which expresses it] subsists40.So through the dependence relation of the act

of standing (qiyām) on the previously discussed aspect (ǧihat) of Zayd, the ac-

tivity which culminates in the act of standing subsists — I assume through

manifestational subsistence; the author does not explicitly say — through

that very act of standing. So the act of standing is the external governor

through which Zayd’s aspect of activity subsists. This corresponds, for pur-

poses of syntax, to saying that the predicate ‘stander’, which represents the

39See Anbārī 1961, p. 44, for a discussion of this problem.
40

.H.� @ �Q«C� Ë� ú
æ
	��
��J �®�ÜÏ @ ú �	æª�ÜÏ @ �Ð ��ñ ��®��J�K
 é� K.� A �Ó �ñ �ë

�
ÉÓ� A �ªË

�
@
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act of standing, is the regent through which ‘Zayd’, to whose denotation

the aspect of Zayd is attributed, is in the nominative case. Shaykh ’Ah.mad

does not mention it but one may note that, in Arabic, a name does not take

any declension at all when it stands alone. Thus the quintessence of Zayd,

qua itself, neither “governs” nor is “governed”. So Shaykh ’Ah.mad seems

to be saying that the declension of ‘Zayd’ in ‘Zayd is standing’ comes about

through the mediation of this aspect of activity which is his emanation. The

author makes statements further on which clarify this point.

Shaykh ’Ah.mad now says that the relation of dependence between the

denotation of ‘stander’ (qā↩im) to Zayd’s aspect of activity is also one of sub-

sistence — presumably realizational subsistence; the act of standing signified

by ‘stander’ subsists through Zayd’s aspect of activity by means of its de-

pendence upon that activity. So that dependence necessitates that ‘stander’

be in the nominative case. I am not sure I fully understand and appreciate

either the relevance of this issue or Shaykh ’Ah.mad’s very dense discussion

of it. What follows appears to be more directly related to the problem.

In Arabic grammar, there are at least two situations wherein which an

inflected or declinable expression must take on the case (nominative, ac-

cusative, or genitive) of a previous expression:

1. Where the posterior expression is an adjective (s. ifat or �Iª�	K na ↪t) of

the previous expression;

2. Where the posterior expression is a permutative or substitute (È �Y�K.
badal) of the previous expression. It has a number of divisions. That

which concerns us is universal permutation or substitution of all for all

(
��
É
�
¾Ë@ �	áÓ�

��
É
�
¾Ë@

�
È �Y�K. badalu ’l-kulli mina ’l-kulli). An expression is a uni-
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versal permutative of a previous expression when the extension of the

second term is equivalent to that of the first. An example of this con-

sists of the expressions ‘Zayd’ and ‘your-brother’ (
�
¼ñ �	k

�
@ ↩ah

˘
ū-ka) in the

sentence ‘Zayd your-brother came’ (
�
¼ñ �	k

�
@ �YK
 �	P �Z

�
A �g. ǧā↩a zaydun ↩ah

˘
ū-

-ka). The expression ‘your-brother’ is in the nominative case because

‘Zayd’ is in the nominative case. You can substitute one for the other,

viz., “Your brother Zayd came” (
�YK
 �	P

�
¼ñ �	k

�
@ �Z

�
A �g. ǧā↩a ↩ah

˘
ū-ka zaydun).

Shaykh ’Ah.mad now asks us to consider the following sentence:

�Õç'�
�
A ��®Ë @ �YK
 �	P �Z

�
A �g. ǧā↩a zaydun al-qā↩imu

Zayd came while standing (literally, “He-came Zayd the stander”).

Shaykh ’Ah.mad points out that all are agreed that ‘the stander’ ‘al-qā↩imu’ is

a verbal adjective, not a permutative. If it denoted the quintessence of Zayd,

then it would be, not an adjective, but a permutative. Next, if it denoted a

composite of a quintessence and a quality, then it’s being in the nominative

case would be governed, not by ‘Zayd’, but by the verb ‘he-came’ ( �Z
�
A �g. ǧā↩a),

which itself already governs the inflection of ‘Zayd’; that is, ‘Zayd’ is in the

nominative case because of the verb preceding it. Shaykh ’Ah.mad points

out in the Risālah Rashīdiyyah, question 4 [3, Vol. 1, pt. 2, p. 234] that if

‘al-qā↩imu’ is governed by the same verb then this amounts to the same thing,

viz., that ‘al-qā↩imu’ is nominative because of permutativity, not adjectivity.

But ‘al-qā↩imu’ is clearly a verbal adjective, as agreed upon by all.

After this discussion, the author claims that when one has real cognizance

of the above, one can understand that the origin of derivation is that aspect

of activity of the doer which is the process of acting of the doer (again, qua
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denotation of the verb). The derivative just names the quality derived from

that origin. The author then clarifies the statement he made at the outset of

this discussion, namely, that when one establishes the syntactical dependence

relation of ‘stander’ on ‘Zayd’, one does this in correspondence with the

actual dependence relation of the denotation of ‘stander’ upon the denotation

of ‘Zayd’. He points out that it is more precise to say that the expression

‘stander’ has a relationship of syntactical dependence to the expression ‘Zayd’

only with respect to the latter expression’s being characterized de dicto by the

activity that generates the standing. Similarly, the denotation of ‘stander’

has a relationship of dependence de re, not directly to the quintessence of

Zayd, but to the activity that is emanated by the quintessence of Zayd.

This point may serve to clarify part of the previous discussion where Shaykh

’Ah.mad says in effect that zaydun is in the nominative case, not because the

quintessence of Zayd himself directly subsists (manifestationally) through the

act of standing, but because the field of activity that constitutes an aspect

and emanation of Zayd directly subsists through the act of standing that is

the outcome of that activity.

Shaykh ’Ah.mad does not mention it explicitly, but it appears that he has

made a direct correspondence between a given principle of derivation (↩as. l al-

↩ǐstiqāq) (which for Shaykh ’Ah.mad is the verb) and the corresponding origin

of derivation (mabda↩ al-↩ǐstiqāq) (which is the property shared in common

by the denotations of the participles derived from that verb). That origin or

property is the emanated aspect of activity (ǧihat al-fā ↪iliyyat) of a quintes-

sence, but is not the quintessence itself. Given an emanated property of a

quintessence, it is not identical to or part of the quintessence which emanates
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it. Now verbal adjectives (like ‘qā↩im’ or ‘stander’) and gerunds (like ‘qiyām’

or ‘standing’) are, de dicto, derived from the verb. Correspondingly, both

phenomenological actional qualities (like qā↩im or “stander”) and ontological

actional qualities (like qiyām or “the act of standing”) are, de re, derived

from that emanated property that is the aspect of activity of a quintessence.

The Paradigm of the Lamp

Shaykh ’Ah.mad now gives an illustration of his view by means of a classic

paradigm (ÈA
��JÓ� mit

¯
āl) of the proof of wisdom, that of the lamp (h. @ �Qå

���Ë
�
@ as-

sirāǧ). Consider an oil lamp with a burning wick. From the tip of the wick a

bright flame can be seen. Apparently, this flame is the very fire itself. Now

the rays of light that one sees are analogous to the denotation of ‘stander’;

they are in a dependence relationship with respect to the flame. The flame

has the status of “origin of derivation”; the rays have the status of “deriva-

tive”. Apparently, the rays stand in a relation of direct dependence with

respect to the fire itself, where the fire — according to the standard chem-

istry of Shaykh ’Ah.mad’s time — is an element composed of the fundamental

natures of heat and dryness. Similarly, when one says “Zayd is standing (za-

ydun qā↩imun)”, then, apparently, one is suggesting that “stander” directly

depends on Zayd. In reality, however, the rays depend directly on the flame,

not the fire. And the flame, contrary to first glances, does not affection-

ally subsist through or inhere in the fire itself. Rather, it inheres in those

parts of the oil which the fire burns and calcines until it turns them into

smoke-particles. These smoke particles, in turn, become acted upon by the

fire through the giving off of light. When one puts out the fire, the particles
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separate as smoke.

So, Shaykh ’Ah.mad concludes, the origin of derivation is not the pure

quintessence. Rather, it only subsists through the quintessence through real-

izational subsistence (taqawwuma tah. aqquqin), not through affectional sub-

sistence (taqawwuma ↪urūd. in), nor in the way a whole subsists through its

parts. As we pointed out earlier, in this case the author means, by ‘realiza-

tional subsistence’, emanational subsistence. While he is not explicit about

this in this particular treatise, he is quite clear about this in his Observations

in the Philosophy of Law, part 4, problem 2 [3, Vol. 1, pt. 3, p. 39], where he

discusses the same issue, though in a slightly different context. In the latter

treatise, Shaykh ’Ah.mad seeks to show that, for the denotation of a deriva-

tive to be truly predicated of a quintessence, it is not a condition that the

denotation of that derivative affectionally subsist through that quintessence.

Although the line of thought laid out in that treatise provides an excellent

complement to the present discussion, we will not pursue it at present.

If it appears that we have belabored this issue, it is because familiarity

with it may provide a key for the reader to Shaykh ’Ah.mad’s Fawā’id. The

author himself placed a lot of importance upon this issue, as the last lines of

his discussion of origin and derivative confirm:

For sure, great obscurities and grave confusions have occurred

as a result of their supposing that the origin of derivation is the

Pure Quintessence, and that the derivative denotes it and inheres

within It. This entails the corruption of their professions of God’s

Unity (tawh. ı̄d) as well as the nullification of their religion. I have

extended this discussion and have continually repeated myself



CHAPTER 2. THE METAPHYSICS OF SUBSISTENCE 204

due to the difficulty of these ways and the lack of familiarity with

them. So if you desire to provide your beliefs about the matter of

existence with a firm base, then you must grasp this foundation.

So correctly build upon it!

At the end, we see, Shaykh ’Ah.mad has returned to his most fundamen-

tal metaphysical concerns. The whole purpose of the paradigms of Zayd

standing and the lamp burning are, in the final analysis, meant to illustrate

the relationship of God to the world. He does not specify who it is that

maintains that the origin of derivation is identical to or inherent in the Pure

Quintessence, but it would appear that he has in mind the ’Ash‘arites, who

believe that God’s speech affectionally subsists through His Quintessence (he

forcefully refutes this in his Observations in the Philosophy of Law, part 4,

problem 2 [3, Vol. 1, pt. 3, p. 39]); those among the Peripatetics and Illu-

minationists who hold that God’s Desiring is identical to his Quintessence;

the later Illuminationists of Mulla S. adra’s school who believe in the univoc-

ity of ‘existence’ and ontological gradation of existence; and those Sufis who

believe in the oneness of existence (Xñ �k. �ñË @ �è �Yg �ð wah. dat al-wuǧūd).

2.5.5 Cosmological Applications

We are now in a position to better appreciate Shaykh ’Ah.mad’s answer, in-

troduced in the last chapter, to the fundamental problem of his metaphysics.

Once again, the ultimate aim of Wisdom is knowledge of God. Yet God is

utterly unknowable. How then can we know God?

From the ontological point of view, Shaykh ’Ah.mad considers God as a

Pure Quintessence about which we can know nothing at all nor with which
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we can come into direct contact. He emanates a field of existentiational mo-

tion which constitutes the denotation of verbs like He-existentiated, (
�Y �g. ð

�
@

↩awǧada), He-Commanded ( �Q �Ó
�
@ ↩amara) or Become! ( 	á

�
» kun). In the Qur’an

we read: His Commanding is such that, when He Desires some-

thing, He says to it, “Become!”, and it becomes.41 The culmination

of this process of the Commanding that is the Acting ( �ú
Î�ª
	®� Ë @ QÓ

�
B
�
@ al-↩amr

al-fi ↪liyy) is the act of existence, or the Commanding that is the outcome of

Acting ( �ú
Í�ñ
�ª 	®�ÜÏ @ QÓ

�
B
�
@ al-↩amr al-maf ↪̄uliyy). That is, it is the ontological

correspondent to the absolute object of Arabic grammar. As the denotation

of a gerund, it is still active, in accordance with the rule: Every impression

resembles the actional quality of its proximate agent. Existentiation (XA�m.�'
 @�
↩̄ıǧād) is thus prior to existence (Xñ �k. �ð wuǧūd). Since existence is an impres-

sion of God’s Acting, that Acting is an affection of existence, just as the act

of beating is an affection of the one who is beaten. So although existence

with respect to its own impressions is active, it becomes-in-yielding-to-Acting

(
�
Éª�

�	® 	J�K
 yanfa ↪ilu) coincidentally to God’s existentiation of it. We will return

to this idea in the next chapter.

Phenomenologically, however, one does not initially “see”, through the

heart-flux, existence qua existence and existentiation qua existentiation. One

sees the manifestation of God qua what corresponds to the denotation of a

derivative verbal adjective. For example, when one looks at Zayd standing,

one is immediately aware and cognizant of, not the actual process of existenti-

ation of the act of standing, nor of the act of standing that is the culmination

of that process, but of the manifestation of Zayd that is his quality denoted by

41Qur’an 36:82.
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Entity

Quintessence

(Noumenon)
Actional Qualities

Manifestation of

Quintessence

(Phenomenon)

Ontological Qualities

Process of

Existentiational

Motion

Act of

Culmination of

Existentiational

Motion

Figure 2.3: The kinds of entity (III).

the derivative ‘stander’, and which derives from the actional qualities consist-

ing of process of existentiation of the act of standing and of the actual act of

standing. That is, there are two ontological actional qualities involved here:

the act of standing and the process of existentation of which it is the culmi-

nation. Then there is the phenomenological actional quality or phenomena:

the manifestation of Zayd as “stander” (See Figure 1.3). The manifestation

of Zayd is not identical to the quintessence of Zayd, the noumenon. However,

it is through that manifestation or phenomenon that we are cognizant of the

quintessence or the noumenon. That is, our cognizance of the phenomenon

is exactly our cognizance of the noumenon. Yet the phenomenon is definitely

not the noumenon.

In the case of the mystical cognizance of God, a similar situation obtains.

Corresponding to the phenomenological qualities of “stander”, “sitter”, and
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other manifestations of a quintessence are what Shaykh ’Ah.mad calls the

Stations ( �HA�ÓA ��®�Ó maqāmāt) and Signposts ( �HA�ÓC
� �« ↪alāmāt) of God. In the

Second Observation, the author gives an an analysis of the propositions of a

negative theology of the strictest sort. At the end of this chapter, he gives

a plethora of titles to the division of Real Existence. Then he explains that

these titles and the propositions pertaining to this division are all “created

expressions denoting His Signs and Stations for which there is no divesting of

them in any place” (the slanted text translates a part of a supplication of the

Twelfth Sh̄i‘̄i Imam). When one experiences one of these Stations through

the heart-flux, one describes it through statements which are expressive of

the propositions of negative theology, e.g., “there is nothing like it”.

Based on the above, we may now better appreciate the proof of the ex-

istence of God, based on the proof of Wisdom, mentioned in the previous

chapter: [2, p. 7–8]

Every impression resembles the actional quality of its agent; it

subsists through its agent [the noumenon], that is, through its

acting, by means of processional subsistence. This is like the

case of speech: it subsists through the speaker by means of pro-

cessional subsistence. Similar is the subsistence of rays through

sources of light, and images in mirrors. Thus, things constitute a

self-manifesting of the Necessary to them and through them. This

is because He (Exalted is He!) does not self-manifest through His

Quintessence. Otherwise, He would differ from state to state.

Now nothing is more intense in self-manifesting, presence, or ev-

identness than that [phenomenon] which self-manifests with re-
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spect to the act of its self-manifesting. This is because that which

self-manifests [i.e., the phenomenon] is more manifest than its

act of self-manifesting [i.e., culmination of existentiation], even

though it is not possible to reach cognizance of it [i.e., the phe-

nomenon] except through its act of self-manifesting. Consider the

acts of standing and sitting. The stander [i.e., the phenomenon]

is more manifest, in the very act of standing, than the act of

standing itself, although it is not possible to reach [cognizance

of] him except through the act of standing. So you may say: “O

stander!”, or “O sitter!”. You are only referring to the stander

[i.e., the manifestation of the noumenon], not the act of stand-

ing. This is because, through his act of self-manifesting to you

through the act of standing, he [in effect] prevents you, initially,

from witnessing the act of standing [itself]. [This is the case]

unless you focus on the act of standing itself, in which case the

stander through the act of standing becomes hidden from you.

So by means of this inference, which is from the proof of Wisdom,

He [the Pure Quintessence or Noumenon] (Glorified is He!) is,

for the one who has cognizance, more manifest than anything.

This is like what the Chief of the Martyrs [Imam Husayn] (upon

whom be peace) has said [in the course of a supplication]: Can

something other than You have an act of self-manifesting which

You do not have, so that it comes to be that which manifests

You? So through it [i.e., this type of inference], cognizance [of

Allah] occurs, and it cannot occur through [a proof] other than
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this at all.

When the mystic, through ousiological intuition, reaches one of the stations

of Real Existence, then that station becomes for him more manifest than

anything. Once the station has become manifest to the observer through his

heart-flux, he has seen God and has demonstrated his existence to himself,

just as when his eyes have seen the phenomenon of Zayd qua stander, he has

seen Zayd and has demonstrated his existence to himself. In the course of

the Ninth Observation, Shaykh ’Ah.mad points out that there is an infinite

number of these states — indeed, Zayd too has multiple phenomenal states;

‘stander’, ‘sitter’, ‘eater’, ‘sleeper’, etc. — Whenever a servant of God pro-

ceeds to a higher station, he recognizes the lower one as a creation. That

is, upon reaching a station where one experiences God, he experiences that

station as non-delimited, infinite, indeed, as God qua phenomenon. Upon

reaching a higher state, he can look back on the earlier state and see that the

previous station is actually a creation, and not God qua noumenon. When

one focuses on that stage qua aspect of the culmination of Absolute Exis-

tence, then God qua phenomenon in that station becomes hidden from the

observer, just as if one focuses on Zayd’s act of standing qua act of standing,

then Zayd qua stander becomes hidden.

In the course of his comments on the Ninth Observation, Shaykh ’Ah. -

mad explains that these Stations and Signs constitute Names of God. These

names are not to be confused with written symbols and signposts, although

there is a correspondence in the following sense. Arabic grammarians fre-

quently named a given part of speech after its actual denotation. In Arabic

grammar, one calls the subject of the verb the doer (fā ↪il) of the verb (fi-
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↪l). Note that the words ‘fā ↪il’ and ‘fi ↪l’ originally denote, respectively, the

corresponding real “doer” (fā ↪il) and its “acting” (fi ↪l). Similarly, as we men-

tioned above, the word ‘s. ifat’ denotes both “adjective” and “quality”. Now

once again consider the sentence

�Õç'�
�
A ��®Ë @ �YK
 �	P �Z

�
A �g. ǧā↩a zaydun al-qā↩imu

Zayd came while standing (literally, “He-came Zayd the stander”).

Grammatically, ‘Zayd’ is the subject or “doer de dicto”, ‘he-came’ is the

verb or “acting de dicto”, and ‘stander’ is an adjective or “quality de dicto”

of the subject. The adjective ‘stander’ (qā↩imun) is an active participle. In

Arabic grammar this is called the name of the doer (↩ism al-fā ↪il). Applied

to Shaykh ’Ah.mad’s correspondence theory of language, this means that the

quality, manifestation, and phenomenon “stander” also constitutes a “name”

de re of the actual “doer” de re.

In his comments on the Ninth Observation Shaykh ’Ah.mad says: [2, p.

177]

I said: These stations alluded to are the “Stations for which there

is no divesting of them in any place”. Al-Hujjah [the Twelfth

Imam] (upon whom be peace) said [in the course of a supplica-

tion]: . . . and by Your Stations for which there is no divesting

of them in any place. Whoever has cognizance of You has cog-

nizance of You through them. There is no difference between You

and them except that they are Your servants and Your creation.

The rending of them and sewing them up is in Your hands. Their

genesis is from You; their returning is to You. . . .
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I now say:. . . Those Stations are the Names of the Doer (to Whom

belong Might and Majesty). This is because a given station is

composed of and self-subsists through the matter of the Acting

of the Doer and its form. Its matter is its own reality, and its

form is its impression [i.e., culmination of the Acting]. Together

they constitute the Name of the Doer. The paradigm of that

impression that comes about through the Acting of the Doer is

“stander” in relation to Zayd. It is a composite of the motion of

originating the [act of] standing with the [act of] standing itself,

which is the actual event (h. adat¯
) and impression; from these two

is composed the name of the doer of the act of standing, that is,

[the name of] Zayd during the period of his originating the act

of standing, not Zayd absolutely. So ‘stander’, ‘sitter’, ‘eater’,

‘drinker’, ‘sleeper’, and what are similar to these constitute the

stations of Zayd and his signposts. And the acts of “standing”,

“sitting”, “eating”, “drinking”, and “sleeping” are the meanings

(ú

	G� A
�ª�Ó ma ↪̄an̄ı) of Zayd, that is, the meanings of his actings,

that is, their impressions, because they are the loci (
�
È
�
A�m �× mah. āll,

singular
�
É�m �× mah. all; Latin materia subjecta) of his actings42.
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Note that the author describes the impression or culmination of the process

of Acting as the form of the Acting. As we will discuss in the next chapter,

for Shaykh ’Ah.mad, ‘form’ and ‘becoming-in-yielding-to-acting’ are coexten-

sive. What this implies is that, with respect to the Acting, the impression —

which turns out to be existence — is an act of becoming and is receptive.

With respect to its own impressions, viz., all other delimited existents, it is

active, and “resembles the quality of its agent”. This implies that existence

constitutes an extensive continuity of becoming. This, in turn, is in contrast

to Whitehead’s doctrine, which we will mention in the next chapter.

From here we can see the outlines of Shaykh ’Ah.mad’s doctrine of the Lo-

gos. The Logos is for Shaykh ’Ah.mad that phenomenon through which one

has cognizance of God and through which His Will is manifested in the world.

It is the Name of the Doer (↩ism al-fā ↪il), the Designation ( 	à@ �ñ 	J �ªË
�
@ al- ↪unwān),

the Quintessence that Self-manifests through Acting (Éª 	®� Ë AK.�
�è �Që� A

�	¢Ë @ �H@
�	YË
�
@ al-

d
¯
āt al-z. āhirat bi-’l-fi ↪l), the Highest Similitude (ú

�
Î«

�
B@ É

��J�ÜÏ
�
@ al-mat

¯
al al-↩a ↪lā),

and is called by other titles. The author considers the Logos as rooted in the

realities of Muhammad, Fatimah, and the Twelve Imams of the household of

the Prophet. In the philosophy of Islam, this Logos is entitled the Muham-
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madi Reality (
�é��K
Y�

��Ò �j�ÜÏ@ �é ��®J
�®�
�mÌ'
�
@ al-h. aq̄ıqat al-muh. ammadiyyat). Although he

rarely alludes to this directly in the Fawā’id, one cannot overestimate the

importance of this doctrine for the metaphysics and overall philosophy of

Shaykh ’Ah.mad. Indeed, he considers this Logos to be the true subject of

theology, which he calls the science of the declaration ( 	àA�J
�J. Ë @ �ÕÎ«� ↪ilmu ’l-

bayān). The author’s magnum opus, the vast Commentary on the Grand

Comprehensive Visitation, is devoted to this topic and is undoubtedly the

most important work on the Logos written in the philosophy and mysticism

of Muslim civilization. We should point out that, for Shaykh ’Ah.mad, the

term ‘Muhammadi Reality’ is ambiguous, as the author himself discusses [2,

p. 35–36]. Sometimes he means the phenomenological division of Logos,

and sometimes he means the immediate outcome of the Acting, the act of

existence qua negatively conditioned (bi-šart.i lā)43.

There is an point here that should be noticed. Although a given name

of the actor or phenomenon is ontologically posterior to the acting or exis-

tentiational motion through which it realizationally subsists, the acting or

existentiational motion inheres (
��
Ém��

�'
 yah. illu) in both its culmination and in

the phenomenon. Applied to the Logos doctrine, this means that God acts

through the Muhammadi Reality.

Earlier we mentioned that there are three actional qualities involved in the

denotation of a derivative: the two ontological qualities of existentiation and

its culmination or immediate impression (↩at
¯
ar), and the phenomenological

quality of the manifestation of the noumenon that emanates the process of

43The terms ‘science of the declaration’ ( ↪ilmu ’l-bayān) and ‘the meanings’ (al-ma ↪̄an̄ı)

derive from a very cryptic tradition of the Imams. See the glossary, under 	àA�J
�K. bayān.
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existentiation. From these two ontological qualities and one phenomenolog-

ical quality we obtain Shaykh ’Ah.mad’s tripartite division of existence into

Real Existence (ultimate phenomenological division), Absolute Existence (ul-

timate division of existentiation), and Delimited Existence (culmination of

Absolute Existence). The Pure Quintessence or Noumenon is Something we

can know nothing about except through the Self-Manifesting Quintessence

Through Actional Qualities that is the Phenomenon. So the Noumenon itself

is not an object of investigation because It is utterly unapproachable; even

the negative propositions and tautologies that seem to apply to It actually

apply to Its Stations and Signposts. See Figure 1.4 for a visual and algebraic

representation of the relationships between God, the process of existentiation,

the act of existence, and the Logos.

This aspect of Shaykh ’Ah.mad’s metaphysics is one of the most diffi-

cult to follow, as the author himself recognizes. There is no doubt that

our own interpretation of the doctrine is in much need of improvement and

clarification. Some of the followers of Shaykh ’Ah.mad also recognized the

difficulties involved here. At the end of the Tabriz edition of the Fawā’id and

its commentary there is a treatise by Sayyid Kāz.im Rasht̄i, one of the au-

thor’s most important students, pertaining to the issues of quintessence and

noumenon, manifestation and phenomenon, and the denotations of names

and verbal adjectives. The treatise was written in response to questions of

another important student of the Shaykh, Mīrzā Muh. ammad Shaf̄i‘ Tabr̄iz̄i,

who complains about his confusion on this topic. So it is clear that this issue

was considered a thorny one even by the author’s students. After a dense

and systematic elaboration that goes much further and deeper than anything
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7−→ stands for the relation of emanational subsistence. The T-bar at the end of the arrow symbolizes that there

is no nexus between the emanation and its source.

−→ stands for base or manifestational subsistence.

P Process of Existentiation.

A stands for Act of Existence.

M stands for The Muhammadi Reality or Logos. It is a noncommutative, nonsymetrical product (symbolized

by ⊗) of P and A. By this we mean that, although P combines with A to produce M , P is still ontologically

prior to A.

Figure 2.4: The basic cosmological scheme.
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we have said here, Rasht̄i concludes: [2, p. 28]

If you understand what I have written, then all praise is due to

Allah. If not, then it is not due to any lack of ability to grasp

or understand on your part. Rather it is due to the profundity

of the issue and the absence of a clear way to perceive it. And

Allah is the Master at granting success . . . .

2.5.6 Looking Ahead

One must be on guard not to read more than what is intended into paradigms

like that of the quintessence of Zayd and its manifestations. For the quintes-

sence of Zayd is actually knowable, though not directly through the external

senses. Through ousiological intuition, one has cognizance of, not just God,

but of the realities of things. As Imam Ja‘far al-S. ādiq said: Beware of the

penetration of the faithful; for he contemplates through the light of God.

The intimation of inaccessibility to Zayd’s or any other object’s quintessence

is only meant in a particular context. Taken by itself, this paradigm makes it

appears that Shaykh ’Ah.mad is really committed to some version of the tradi-

tional substance-attribute framework which views substances as unchanging.

This is not the case. Rather the given quintessence of a thing which em-

anates its own existentiational motions is actually, to use Whitehead’s term,

a concrescence, a process of dynamic interplay between existence and essence,

acting and becoming, active matter and receptive form. Like an actual entity

of Whitehead, it does not move in any traditional accidental sense. It is to

this issue that we will now turn.



Chapter 3

The Polarity of Essence and

Existence

3.1 The Essence-Existence Distinction

3.1.1 Preliminary Remarks

In the last chapter, we suggested that one can, at least for propaedeutic pur-

poses, take the quintessence/actional-quality distinction as the most basic

starting point for Shaykh ’Ah.mad’s ontology. We also outlined the subdivi-

sions of actional quality to which Shaykh ’Ah.mad is committed. We will now

take a closer look at the category of quintessence. In this chapter we intend

to demonstrate that Shaykh ’Ah.mad is committed to a position that sees

any given quintessence, not including the Divine Quintessence, as a process

characterized by the polarity and dynamic interplay of active existence and

receptive and becoming essence. From here, we will try to show how the

217
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doctrine of the polarity, coterminousness, and codependent origination of

existence and essence leads to an undermining of the traditional substance-

accident distinction. Finally, we will very briefly compare and contrasts

aspects of Shaykh ’Ah.mad’s doctrine with that of Whitehead.

Exactly what is that thing which emanates existentiational motion pro-

cesses and acts? At first glance, it appears to be some version of a traditional

Aristotelian substance, and in some sense it is. Upon closer look, however,

we see that the quintessence considered qua itself, that is, considered without

regard to its existentiational motions, is also a dynamic entity. Shaykh ’Ah. -

mad expresses this idea through a development of the traditional distinction

between existence and essence.

At the crux of Shaykh ’Ah.mad’s approach, and from where he departs

from Peripateticism, is the framework of extensional (though not intensional)

identity he posits across the distinctions between existence and essence, mat-

ter and form, and acting and becoming-in-yielding-to-acting. For Shaykh

’Ah.mad ‘existence’, ‘matter’, and ‘acting’ on the one hand, and ‘essence’,

‘form’, and ‘becoming-in-yielding-to-acting’ are extensionally identical.

The notion of extensional identity between ‘existence’ and ‘act’ is not

unusual. We find it in Aquinas and even Mulla S. adra. The coextensiveness

of ‘essence’ and ‘form’ was also not uncommon, especially in Latin scholasti-

cism1. The identification of matter with existence, however, is rather unusual,

although language suggestive of such a correspondence, if not identity, may

be found in Reinhardt Grossmann2. The identification of matter with act,

1See Gracia 1982, p. 234.
2See Grossmann 1992, p. 108.
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and of form with becoming-in-yielding-to-acting, is closely related to Shaykh

’Ah.mad’s reversal of traditional hylomorphism. For him, in contrast to Aris-

totle, matter is active and form is receptive. But this receptivity is itself

to be understood actively, as an act of becoming, which he identifies with

essence.

3.1.2 Historical Background

Although adumbrations of it may be found in Aristotle, it is now generally

accepted that the distinction between essence and existence was first set forth

by al-Fārāb̄i and made famous by Ibn S̄inā3. What al-Farāb̄i and Ibn S̄inā

emphasized was that the question of what a thing is, i.e., its essence (al-

māhiyyah), is distinct and separate from the question of whether, i.e., that

a thing is, i.e., its existence (al-wuǧūd). The essence of a contingent entity

is that through which the contingent entity is what it is and not something

else. The existence of a contingent entity is that through which the essence

is realized in concreto. A general statement of this distinction is that every

contingent entity is a composite of essence and existence.

The philosophical problems and controversies engendered by this doctrine

played a major role in the development of both Muslim and Latin scholasti-

cism. For example, is the proposition “every contingent thing is a composite

3See Izutsu 1971, p. 95. See also Hyman & Walsh 1973. Hyman and Walsh mention

that the authorship of certain works attributed to al-Farāb̄i, works where the distinction

is explained, is a matter of dispute. Corbin [32, p. 159] rejects the doubts upon the

authenticity of the Fus.ūs. al-H. ikam (Gems of Wisdom) as baseless. It is the latter work

that Izutsu cites to show that al-Farāb̄i is the first to state the distinction.



CHAPTER 3. THE POLARITY OF ESSENCE AND EXISTENCE 220

of essence and existence” one of epistemic or ontic import? That is, does the

distinction occur only at the level of conceptual analysis or does it have real,

extra-mental reference? In a move fateful for the development of Muslim

scholasticism, both the Platonist Suhrawardi (d. 1191) and the Peripatetic

al-T. ūs̄i argued that existence was a purely subjective factor or secondary

intelligible. As a result, the metaphysics of Muslim scholasticism was dom-

inated by essentialism for the next four hundred years, during which time

that essentialism acquired a rather high degree of sophistication4. We should

also note that, as Mut.ahhar̄i points out [49, p. 119–120], the problem of

the principality (
�é
�
Ë A ��

�
@ ↩as. ālat) of either existence or essence but not both

was precisely formulated first by Mīr Dāmād (d. 1631–2). That is, he was

the first clearly and forcefully to formulate the position that it was only a

conceptual, epistemic distinction, and that only one of the two components

at issue could have a referent in external reality. It is due to Mīr Dāmād

and the attention given to this issue by his student Mulla S. adra that this

problem became one of the most fundamental in later Muslim scholasticism.

This does not contradict the fact that al-T. ūs̄i and especially Suhrawardi

were essentialists who viewed essences as real and existence as subjective

or as a secondary intelligible5. Mulla S. adra emphasized the supposed epis-

4See Izutsu 1974 for a discussion of some key problems in the essentialism of Muslim

scholasticism.

5The term ‘ú
�
Íð

�
@ �é

�
Ëñ ��®ª�Ó ma ↪qūlat ↩̄ulā’ (first intelligible) is elliptical for Ibn S̄inā’s

‘ú
�
Íð

�
@ �é

�
Ëñ ��®ª�Ó ú �	æª�Ó ma ↪nā ma ↪qūlat ↩̄ulā’ (first intelligible intention; Latin prima intentio

intellecta). The term ‘ �é�J
 	K� A
��K �é

�
Ëñ ��®ª�Ó ma ↪qūlat t

¯
āniyat’ (secondary intelligible) is elliptical

for Ibn S̄inā’s ‘ �é�J
 	K� A
��K �é

�
Ëñ ��®ª�Ó ú �	æª�Ó ma ↪nā ma ↪qūlat t

¯
āniyat’ (secondary intelligible intention;

Latin secunda intentio intellecta). See the glossary in Ibn Sīnā 1960, p. 470. Note that
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temic import of the distinction, but vigorously established a metaphysics of

existence in place of the previously prevalent essentialism. By the time of

Shaykh ’Ah.mad, the philosophy of Mulla S. adra was well entrenched in many

scholastic circles. We now turn to Shaykh ’Ah.mad’s interpretation of the

essence-existence distinction.

3.2 On Existence and Essence

3.2.1 Introduction

In the course of chapters seven and eleven of his book Observations in Wis-

dom, Shaykh ’Ah.mad addresses the essence-existence distinction. The fol-

lowing passage (lines 17–27 of the Seventh Observation of the critical edition)

summarizes the author’s approach to this issue:

Furthermore, know that there is very much disagreement about

here we have translated ‘ma ↪nā’, a notoriously ambiguous term, with ‘intention’. This

corresponds with its usage in Latin scholasticism. In general, however, it is best translated

with ‘meaning’. See the glossary, under ú �	æª�Ó.
According to Jurjān̄i [13, p. 197], a first intelligible (ma ↪qūlat ↩̄ulā) is that concept to

which there corresponds an actual existent in external reality of which it may be pred-

icated. Examples include “man” and “animal”, as in the statements, “Zayd is a man”,

and “the horse is an animal”. On the other hand, a secondary intelligible (ma ↪qūlat t
¯
ā-

niyat) is that concept which to which nothing in external reality corresponds of which it

can be predicated. Examples include “species”, “genus”, and “specific difference”. Mulla

S.adra [10, p. 8] gives other examples such as “thingness”, “substantiality”, “accidental-

ity”, and “blackness”. The distinction between first and second intelligibles is analogous

to the distinction between first-order and second-order concepts in analytical philosophy.
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what a “thing” is. These disagreements are reducible to four

views, no regard being due to mentioning any others:

The first view is that a thing is [constituted by] existence, and

essence is an accident inhering in existence;

The second is that a thing is [constituted by] essence, and exis-

tence is an accident of essence;

The third is that a thing is [constituted by] existence, and essence

is only in succession to existence;

The fourth is that a thing is [constituted by] existence and

essence. It is thus a composite of both of them because the condi-

tion for existence’s generation, by way of emanatiing and perdur-

ing, is essence; the condition for essence’s becoming-generated, by

way of becoming-emanated and perduring, is existence. As long

as each is existent and conjoined with the other, then the thing is

existent. There is no “thingness” to a thing with the absence of

either one or the other of them. Existence is its own matter; its

own form is the attachment of essence to it. Essence is its own

matter; its own form is the connection of existence to it. Allah

(Exalted is He!) has said: They [your wives] are a garment

for you and you are a garment for them. So they both

make up a given thing. Thus, it is forever a composite of both of

them.

At the outset of the author’s commentary [2, p. 140] on this passage,

Shaykh ’Ah.mad first gives a very brief synopsis of his position, which he
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further develops later on in his discussion. First he makes clear that he

considers existence, that is, the immediate outcome of God’s Act, to be

a substance (ǧawhar) and not an accident ( ↪arad. ). Here he is using the

traditional Muslim scholastic terminology with which his readers are familiar.

We have already mentioned that he considers this “delimited existence” to

be an active, dynamic entity; it is the Act of God, the Culmination of His

Process of Existentiation. Shaykh ’Ah.mad says that this act is a substance

because, otherwise, it would be an accident. If it were an accident, then

it would be ontologically preceded by a subject of affection (ma ↪rūd. ). The

author does not say why this is unacceptable. This may lead to the an

objection.

The objection is as follows: Is not existence just an affection of God’s

Willing and Acting, and thus an accident? The answer is that Shaykh ’Ah. -

mad does not consider the relation between God’s Willing or Acting (Ab-

solute Existence), and the immediate outcome or culmination of that Will

(delimited existence) as a strict substance-accident relation in the Peripatetic

sense. Rather, it is one of realization and manifestation. Existence is not

an accident in the sense that it inheres in the Divine Acting, that is, it does

not subsist through the Acting by means of affectional subsistence. On the

other hand, the Process of Acting is an affection of existence — although the

act of existence is ontologically posterior to the Acting — in the sense that

the act of existence receives that Acting. This is analogous to a beating’s

subsistence through the one who is beaten. The beating ultimately comes

from the beater. However, it is the one who is beaten who feels, receives,

and is affected by the beating. But it is also the case that existence is an



CHAPTER 3. THE POLARITY OF ESSENCE AND EXISTENCE 224

outcome of the Acting. Thus existence is an “accident” of the Acting in the

sense that, coincident to its own generation, existence reflexively generates

its own receptivity to the Process of Existentiation, a receptivity which con-

stitutes its own form. We will see later that Shaykh ’Ah.mad will call the

act of existence an accident of the Acting in this latter sense, while it is a

substance with respect to its own impressions and effects. With respect to

each delimited existent entity, existence is active. With respect to the Divine

Acting, existence is receptive in that, in addition to being the culmination

and outcome of the Process of Existentiation, it also receives that very exis-

tentiation so that it itself may be active with respect to its own effects and

impressions.

This may be compared to the process of momentum transfer in physics.

A baseball may receive the acting generated by the swinger of a bat, but

when that ball hits someone in the head as a result, the ball is now active.

The one hit by the ball then receives the activity which was generated by the

batter. This activity then inheres in the ball and is absorbed by the head of

the person hit by the ball. We will return to this point in a succeeding section

where we discuss Shaykh ’Ah.mad’s doctrine that substances and accidents

are actually correlational accidents.

After saying that existence is a substance, Shaykh ’Ah.mad then goes

on to claim that existence is the substratum of all created entities. As the

substratum of all entities, it can be called the matter (māddat) of all entities.

Now every contingent thing is a composite-pair (zawǧ tark̄ıbiyy). Shaykh

’Ah.mad then claims that composition is always preceded by a substrate of

matter; the composition comes about through that matter’s configuration,
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its form. For example, a seal or stamp is a configuration of preexisting silver;

a door is a configuration of preexistent wood. Thus every contingent entity

is a composite of matter and a form the fashioner originates from the matter.

Matter is the first creation that exists through itself, that is, not through any

other substratum; essence is the configuration of that existence, just as form

is the configuration of matter for Aristotle.

After this brief synopsis, Shaykh ’Ah.mad then discusses four interpreta-

tions of the essence-existence distinction. Before going on to this, I would

like to make the following observations:

• Shaykh ’Ah.mad’s extensional identification of ‘matter’ and ‘existence’,

as well as ‘form’ and ‘essence’, suggests that the author’s approach to

the problem of existence and essence has strong naturalist overtones.

As we discussed in Chapter 1, Shaykh ’Ah.mad frequently uses natu-

ral science, including chemistry, physics, and astronomy, as paradigms

upon which to model much of his metaphysics and cosmology. So here

we see one of the author’s applications of “the cosmological correspon-

dence principle”, the epistemic principle according to which the infer-

ence of truths about realms higher in the vertical hiearchy of condi-

tioned existence can not be attained without a knowledge of the state

of affairs of the sensible realm. This is in contrast to traditional Neopla-

tonism, according to which truths about the world are best modelled

on the ideal, intelligible, and fixed structures of mathematics;

• This discussion is closely related to Shaykh ’Ah.mad’s reversal of tra-

ditional hylomorphism. The author explicitly claims during the course

of the Fifth Observation, which we have not translated, that this is
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what he is doing. His attempt there at justifying this approach is

anthropological, and we will not pursue it. However, it is not diffi-

cult to see that the author has committed himself to such a reversal.

This is because, as we will see in the sequel, he posits an extensional

correspondence between ‘matter’, ‘acting’, and ‘existence’, on the one

hand, and between ‘form’, ‘becoming-in-yielding-to-acting’, ‘essence’,

and ‘receptivity’ on the other. So Shaykh ’Ah.mad conceives of matter

as a dynamic quantity. Form is also dynamic in the sense that it con-

stututes an effective act of receptivity. This reversal marks something

of a Copernican revolution in the metaphysics of Muslim civilization,

just as Mulla S. adra’s affirmation of the principality of existence over

essence was itself a revolutionary development in Muslim scholasticism.

On the other hand, due to reasons discussed in Part I, the philosophy of

Shaykh ’Ah.mad was heavily censored and marginalized throughout the

century following his death, and its long-term impact on mainstream

Muslim scholasticism was slight.

Shaykh ’Ah.mad’s reversal of traditional hylomorphism links his spec-

ulations with Joanna Seibt’s very insightful remark that the transition

from a scholastic substance ontology paradigm to a process ontology

paradigm can be viewed as a transition from “an ontology based on

substance in the [traditional] philosopher’s sense to an ontology based

on (abstractions of) substances in the chemist’s sense [57, p. 485]”

(my emphasis). Given that Shaykh ’Ah.mad was a practicing chemist

himself, this statement rings particularly true here.

• The notion that existence is the substratum of the world finds a parallel
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in the work of Reinhardt Grossmann, as we alluded to earlier. In fact,

Grossmann says just that [40, p.107]: “Existence is the substratum of

the world” (his emphasis). He acknowledges the similarity between his

conception of existence and the notion of matter. But Grossmann tries

to distinguish the “world” of the ontologist and the “universe” of the

physicists: [40, p.107]

If we allow ourselves some poetic freedom, we could say that

existence is the “matter” or “stuff” of the world. From our

ontological point of view, there exists a physical universe and

there also exists a world. The “matter” of the physical uni-

verse is not the “matter” of the world. While the former con-

sists of the ultimate building blocks discovered by physicists,

the latter is the ontologist’s entity. (Grossmann’s emphasis)

Shaykh ’Ah.mad would probably say that the sensible realm, which

Grossmann calls the physical universe, is just one level in the graded

hierarchy of existents which constitutes the world. Hence physical mat-

ter is only a special case of that more general matter which is existence

itself.

3.2.2 Critique of the First Three Views

Let us now return to Shaykh ’Ah.mad’s commentary on the above-quoted

passage. He now proceeds to discuss the four views on essence and existence

mentioned in the main text. The fourth is the author’s own. In this chapter

we are primarily concerned with explaining the author’s own view and the
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process commitments it entails. We will give only the briefest summary of

his criticism of the first three. Shaykh ’Ah.mad says that he and the rest of

the theologians and philosophers are all agreed that the proposition “every

contingent thing is a composite of essence and existence” is true (at least,

presumably, at the level of conceptual analysis). He then proceeds to discuss

various views on its ontological significance.

The view that a given existing thing is constituted by just existence (al-

wuǧūd), and that essence (al-māhiyyat) is an accident which inheres in exis-

tence, is attributed by Shaykh ’Ah.mad to the Sufis. For them there is only

one existent, God, who is existence, while everything else is just an accident

or modality of Him. Some of them posit that God’s Will is the one existent

after Him. This is an uncharitable interpretation of Sufi doctrine, but Shaykh

’Ah.mad in the course of this and many other works tries hard to show that

nearly every attempt to formulate a non-pantheist formulation of the Sufi

doctrine of the “oneness of existence” (Xñ �k. �ñË @ �è �Yg �ð wah. dat al-wuǧūd) or

existential monism is doomed to failure;

The second view is that of some of the Peripatetics and theologians,

namely, that a given thing is its essence, while existence is an accident which

inheres in essence. Shaykh ’Ah.mad claims that this false because of the fol-

lowing: essence constitutes the ipseity (
�é��K
ñ�

�ë huwiyyat) or inner reality of a

thing. Now the subject of affection is prior to the affection itself. If essence

were that which is originally and primarily “made”, while existence is only

an affection of it, then it would necessarily be the case that essence pre-

cede existence. But essence can only precede its existence through existence.

This entails an infinite regress. Rather, existence is a necessary condition
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for the realization of essence. Shaykh ’Ah.mad then proceeds to develop this

argument. He does not mention here the related view of the Illuminationists

and some of the other Peripatetics, namely, that the essence-existence dis-

tinction is a purely conceptual one, with only essence having a correlate in

concreto. Possibly this is because, by Shaykh ’Ah.mad’s time, that view had

been completely supplanted by Mulla S. adra’s doctrine.

The third view is that of Mulla S.adra. Before giving Shaykh ’Ah.mad’s

critique, let us note the following: According to Mulla S. adra, existence is

that which primarily and essentially is. Essence is a subjective feature of

reality. This follows if one argues, as Mulla S. adra does, that the essence-

existence distinction is purely a conceptual one. The problem is, how does

one then account for the multiplicity of existents? For Mulla S.adra, exis-

tence is a unitary, dynamic reality that is “self-unfolding” (¡��
��. 	J �Ó munbasit.)

and descending from Absolute Existence or God, and whose modes or “ex-

istences ( �H@ �Xñ �k. �ð wuǧūdāt)” reveal themselves to the mind as essences.

These modes are concomitant to the dynamic nature of existence itself. The

essences generated in the mind by these modes represent negations or lim-

itations of the act of existence. This is what Mulla S. adra means when he

says that essence comes about “in succession (
�é�
��J
ª� �J.

��JK.� bi-taba ↪iyyati)” to ex-

istence. These negations and limitations have no reality of their own, and

the essences representing them cannot capture the dynamic flow of existence

(See Rahman 1975, p. 29).

Shaykh ’Ah.mad shares much of the spirit, if not the letter, of Mulla

S. adra’s notion of existence as a dynamic reality. However, he takes strong

issue with the notion that essences are unreal. In his vast commentaries
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on Mulla S. adra, especially the Commentary on the Metaphysical Penetra-

tions, this issue is dealt with at great length. In his commentary on the

above-quoted passage of the Fawā’id, Shaykh ’Ah.mad gives the gist of his

objections:

• If essence does not exist at all, then it would not be the case that a

contingent existent is a composite-pair. If essence is only a thing in

the mind but not in concreto, then again, each contingent thing would

constitute a simple reality, not a composite, whereas only God is a

simple reality;

• If one tries to say that a given thing is a composite of two realities or

existences, one contingent and one preeternal, then this amounts to the

first view. However, any composition and marriage with contingents is

inconsistent with God’s nature;

• If one says that essence is not made with a making specific to it, rather,

it is made through the making of existence, then this is wrong because

one simple making cannot generate two opposing things. For example,

the act of making through which water is boiled cannot be the same

act of making through which it is frozen (my example). Since essence

cannot be made directly from the very act of making existence, and

since it has no act of making specific to it, then it is not made at

all. If it is not made, then it is either preeternal or not a thing. The

essence of a contingent thing cannot be preeternal. But if essence is

not a thing (Zú
æ
��� šay↩), then that contradicts the proposition that a

contingent is a composite-pair. This is also inconsistent with there
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being anything, because that which has no essence has no thingness. If

one objects that God has no essence, only existence, then Shaykh ’Ah. -

mad, consistent with his own theory of coincidentia oppositorum, says

that this is wrong; God’s Essence is his Existence. Furthermore, the

affirmation of essence as subjective or in the mind does not establish it

in reality; a thing can have no essence unless essence subsists outside

the mind. Without essence, the thing cannot be said to be a thing;

• Finally, opposing inclinations may emanate from a single thing such as

a human being. For example someone, say Zayd, sometimes acts obedi-

ently and sometimes disobediently. The followers of Mulla S.adra claim

that obedience of God emanates from existence and that disobedience

of Him emanates from essence. Now the act of disobedience is a thing.

So how does a thing emanate from nothing?

We have discussed Shaykh ’Ah.mad’s objections to Mulla S.adra in more

detail because the latter is in many ways a point of departure for Shaykh

’Ah.mad. In marked contrast to his predecessors, however, he vigorously

espouses the essence-existence distinction as a real ontological distinction.

Although he never directly says it, his position is actually a reformulation of

the Avicennan position, if we accept Rahman’s interpretation of Ibn Sina.

According to Rahman [52, p. 27], Ibn Sina held that, given a contingent

entity, its existence is “borrowed” from God and is additional to its essence.

On the other hand, existence is not additional to the actual contingent entity.

Shaykh ’Ah.mad reformulates this in the course of explaining the fourth view

(which is his own), namely, that a given thing Zú
æ
��� šay↩) is a composite in

concreto of existence and essence. Shaykh ’Ah.mad starts by stating that
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every originating entity has two factors ( 	à@ �PA�J. �J�«@� ↩i ↪tibārān): one reality

(
�é ��®J
�®� �k h. aq̄ıqat) from its Lord and one reality from itself. The reality from

its Lord is existence and the existentiation of existence. The reality from

itself is its essence, thingness, and ipseity. Without a real aspect (
�é�êk.� ǧihat)

from its Lord, it would be free of need of God and thus no longer contingent;

without an aspect from itself, it would not be a thing at all.

3.2.3 Acting and Becoming-in-Yielding-to-Acting

At this point in his exposition, Shaykh ’Ah.mad begins to make what I con-

sider to be the crucial metaphysical point which lies at the heart of his process

metaphysics. “The created thing”, he proclaims [2, p. 140],

is not realized except through an “acting (fi ↪l)” and a “becoming-

in-yielding-to-acting (↩infi ↪̄al)”. The acting is from the agent;

the becoming-in-yielding-to-acting is from the very created thing.

Consider the proposition “He-created it; so it-became-created”.

Existence, which is matter, comes from “He-created”. Essence,

which is form, comes from “it-became-created”; it is that which

comes from itself. Just as “acting” does not become-realized ex-

cept through “becoming-in-yielding-to-acting”, analogous to the

case of “breaking” and “becoming-broken”, existence does not

become realized except through essence6
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In presenting his position here, Shaykh ’Ah.mad is in part making use of

an interesting feature of the Arabic language. We explained in the previ-

ous chapter that the overwhelming majority of Arabic nouns and verbs are

derived from a verbal root of three consonants (four in a few cases). This

verbal root connotes the general idea of a particular activity. Again, the sim-

plest word that can be formed from this root is a three-syllable, past-tense,

third-person verb. For example, from the root ¼ k � s P r (connoting the

idea of “breaking”) we have the base verb ‘ �Qå��
�
» kasara’ (“he-broke”). We

also explained that from the base verb is derived a plethora of verbal, sub-

stantival, and adjectival derivatives, each of whose connotations are generally

in correspondence to a set pattern of derivation through specific letters of

increase. Furthermore, from each base or ground-form verb there is a total

of fourteen possible derivative verbs, although few if any actual roots may be

found in all fifteen forms. Each derivative form connotes a certain modifica-

tion of the connotation of the original verb. For example, one signification

of the second form is an occasioning of the idea expressed by the first form.

So from �ÕÎ�
�« ↪alima (“he-knew”) we have �Õ

��
Î �« ↪allama (“he-made know”, that

is, “he-taught”). Of the various verb forms, some signify the reflexive, yet

effective act of complying or yielding (
�é �« �ðA �¢�Ó mut.āwa ↪at) to the act signified

by another form. For example, given a transitive ground-form verb, it can

generally be associated with a verb of the seventh derivative verb form that

denotes the idea of becoming through compliance with an action. Consider

the base verbs ‘ �Qå��
�
» kasara’ (“he-broke”), ‘ �H. �Qå�	� d. araba’ (“he-beat”), and

. �é�
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‘
���
�
Ê �	g h

˘
alaqa’ (“he-created”). The seventh form gives us ‘ �Qå��

�
º	K @� ↩inkasara’

(“it-became-broken”), ‘ �H. �Qå�	� 	� @� ↩ind. araba” (“he-became-beaten”), and ‘
���
�
Ê�	m� 	' @�

↩inh
˘
alaqa’ (“it-became-created”). The most general word for action is ‘Éª 	̄�

fi ↪l’, the gerund corresponding to the base verb form
�
É �ª�	̄ fa ↪ala (“he-did”

or “he-acted upon”). To express the dyad of acting-becoming, one contrasts

‘Éª 	̄� fi ↪l’ (“acting”) with the corresponding gerund derivative of the seventh

verb form, namely, ‘ÈA �ª 	®� 	K @� ↩infi ↪̄al’ (“becoming-in-yielding-to-acting”).

I have belabored this point because it is crucial to an understanding of

what I consider to be Shaykh ’Ah.mad’s philosophy of acting and becoming.

Indeed, it is no exaggeration to say that the dynamic interplay of acting and

becoming-through-compliance is the engine that drives his philosophy. In

addition, it points towards the natural way in which a processual approach to

philosophical issues is accommodated by the structure of the Arabic language.

Arabic is a language based on verbs and gerunds; anyone who has ever had

to use an Arabic dictionary knows that one always looks up a given word by

the ground verb form from which it is precisely derived in accordance with

that given word’s grammatical function. On the other hand, Arabic only

unnaturally fits the demands of Greek philosophies of being, be they idealist

or naturalist7. For example, Arabic has neither a copula nor a precisely

present tense of any given verb. Shaykh ’Ah.mad, more than any major

Islamic philosopher before or since, developed these processual ideas latent

in the Arabic language.

Let us return to the last passage we quoted from the commentary. Shaykh

’Ah.mad claims that every created thing is a product of an act and of a

7See Afnan 1963.
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becoming-through-yielding-to-that-act. The act is from the agent and the

becoming is from the created thing itself. The point that may be easily

missed here is that Shaykh ’Ah.mad is contending that the act of becoming

constitutes the very essence of the thing; he is not saying that there is a

preexistent thing which then becomes created. He makes this more explicit

in other places. In the Treatise in Response to Mirza Muhammad Ali al-

Mudarris, the author states: [3, Vol. 1, pt. 2, p. 242]

Existence is an acting and essence is a becoming-in-yielding-to-

acting, analogous to [the acts] of breaking and becoming-broken.

This is because when its agent of existentiation (Yg.� ñ�ÜÏ
�
@ al-mūǧid)

existentiated existence, existence became-existentiated (
�Y �g. �ñ 	K @� ↩inwaǧada).

The acting [that is existence] is from the Acting of Allah (Glori-

fied is He!); becoming-in-yielding-to-acting is from the very acting

[that is existence]. A given thing is a composite of both of them8.

Existence constitutes a secondary act which is a fulfillment or culmination

of God’s Acting which, in turn, is His Existentiational Motion. An act of

existence becomes in compliance with and in yielding to God’s Acting. That

act of becoming constitutes the essence of the thing which subsists through

that act of existence.

We can see here how Shaykh ’Ah.mad escapes Mulla S. adra’s dilemma.

According to the latter, since existence is a dynamic, unfolding reality, its

8
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constantly changing modes cannot be captured by static essences. By iden-

tifying the essences of those modes with acts of becoming, Shaykh ’Ah.mad

can have essences which are both real and yet distinguishable in re from ex-

istence. As existence unfolds, the acts of becoming constitute the very acts

of responding to, yielding to, and riding of the flow of existence.

Note that the word ‘ÈA �ª 	®� 	K @� ↩infi ↪̄al’, which we translate by ‘becoming-in-

yielding-to-acting’, was used by the Muslim scholastics to denote the Aris-

totelian category of passion. Najm al-Dīn al-Kātibi al-Qazw̄ini [3, p. 225] de-

fines ÈA �ª 	®� 	K @� ↩infi ↪̄al generally as “a given thing’s receiving of another thing”9.

Shaykh ’Ah.mad frequently speaks of ÈA �ª 	®� 	K @� ↩infi ↪̄al in terms of receiving (Èñ�J.
��̄

qabūl) or receptivity (
�é��J
Ê�K.� A

��̄
qābiliyyat). It must be pointed out that the orig-

inal intension of the verb form
�
É �ª �	® 	K @� ↩infa ↪ala is not one of receiving (qabūl),

but of becoming-in-compliance (mut.āwa ↪at). That Shaykh ’Ah.mad’s notion

of ↩infi ↪̄al is rooted in the concept of becoming-in-compliance is clear from his

discussion of free will in the Twelfth Observation of the Fawā’id. There he

makes ↩infi ↪̄al the principle of freedom of choice. He tries to justify this, in

part using the fact that the intension of ‘↩infi ↪̄al’ includes the notion of com-

pliance, and that compliance is an effective act, not a passive occurrence.

Shaykh ’Ah.mad thus unites the original signification of ‘↩infi ↪̄al’ with that

of its scholastic usage. So Shaykh ’Ah.mad is suggesting that the effective

becoming which constitutes the essence of an entity is its very “passion”, its

reception of the act of existence.

For Shaykh ’Ah.mad, existence and essence are polar entities. He illus-

trates this by the proposition “He-created it; so it-became-created”. ‘So’

9 . Z�ú
æ
����ÊË� Z�ú
æ

����Ë @
�
Èñ�J.

��̄
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translates the Arabic conjunction
�	¬ fa . One of the functions of this

conjunction is to signify that the second conjunct is immediately and coin-

cidently entailed by the first. In the Treatise in Response to Some of the

Brothers of Isfahan the author asks a question which generates a dilemma:

When God creates, does the created thing become-created or not? If one

answers that it becomes created, then one can respond that the pronoun

implicit in ‘it-became-created’ refers to the created thing. But the created

thing cannot exist before it is created, so how can the pronoun refer to it

when it is nothing? On the other hand, if one says that when God creates it,

it did not become-created, then this makes no sense. The solution is given by

the proposition, “He-created it; so it-became-created”. The conjunction fa

signifies that the act of existence and the act of becoming are coincident and

coterminous to one another ( 	àA��̄ð� A
����� �Ó mutasāwiqān). Neither exists without

the other. Furthermore, any given, existent thing, in order to be a thing,

must be a composite of both of them.

We may interpret Shaykh ’Ah.mad’s view then as implying that a thing

or quintessence is actually a concrescence, a process of dynamic interplay

between the subprocesses of acting and becoming. We have adopted the

term ‘concrescence’ from Whitehead’s philosophy. Whitehead [68, p. 210],

following Locke, says that a concrescence is a “fluency” or process which is

“the real internal constitution of a particular existent”. According to Sher-

burne [59, p.212], “concrescence is the name given to the process that is an

actual entity”. Now there appears to be a difference between Whitehead’s

actual entity and Shaykh ’Ah.mad’s quintessence in that an actual entity is

atomic whereas a quintessence is bipolar (we will return to this point in the
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sequel). Yet it seems that the word ‘concrescence’, the root of which means

“growing together” (MWCD, under “concrescence”), is particularly suited

for the expression of what Shaykh ’Ah.mad considers to be the inner reality

of a quintessence. This state of affairs is precisely analogous to the relation-

ship between yin and yang in Chinese philosophy. Yin is the subprocess

of yielding to yang, which in turn is the subprocess of acting. Neither can

perdure without the other, and together they form a concrescence which is

actually existent.

An objection to Shaykh ’Ah.mad’s interpretation of the existence-essence

distinction may be raised here, one which Shaykh ’Ah.mad notes in his com-

mentary [2, p. 143]. If one says that every contingent is a composite of

existence and essence, the following problem arises. Existence is itself con-

tingent, and so is a composite of existence (or matter) and essence (or form).

Essence is itself a contingent, and so is also a composite of existence (or

matter) and essence (or form). This leads to an infinite regress. Shaykh

’Ah.mad immediately proceeds to answer this objection. He first reiterates

that in a given thing, neither existence nor essence can subsist without the

other, neither at the moment of the thing’s origination nor during its per-

durance. The principle that the created thing must have two factors, one

from its Lord or cause, and one from itself, always applies because any given

created thing emanationally subsists through God’s Acting or Will. What

this means is that the relation of an existent to the Will of God is like the

relation of the Sun to its rays. The rays may only subsist as long as the sun

subsists. This is emanational subsistence. For the duration of the created

thing, the particular acts of existence and essence that constitute a given
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thing are continuous.

The author then reminds us that what is created (
��ñ
�
Ê	m �× mah

˘
lūq) cannot

be absolutely simple because of the following: The existentiation of a given

created entity entails two acts, one of acting and one of becoming-in-yielding-

to-acting. These two acts are mutually contrary, because acting is from

the actor and becoming-in-yielding-to-acting is from the outcome of acting;

acting qua transitive generation ( 	áK
ñ�º
���JË
�
@ at-takw̄ın) of the created thing

descends from the higher to the lower while the act of becoming-generated

( 	à ��ñ
�
º
���JË
�
@ at-takawwun) ascends from the lower to the higher10. Since these

two contraries go into the make up of a thing, it is impossible that a given

originated thing ( �H �Ym �× Zú
æ
��� šay↩muh. dat¯

) subsist without that through which

it is realized i.e., each of these two contraries. Simplicity is inconsistent with

this state of affairs.

Finally, Shaykh ’Ah.mad has us reconsider the proposition that existence

is composed of matter and form, and that essence is composed of matter

and form. Although Shaykh ’Ah.mad considers existence to be identical to

matter, and essence identical to form, he appears to be suggesting that there

is a relative sense in which one can also speak of existence and essence as

each being composed of matter and form. According to Shaykh ’Ah.mad, if

10Note that just as the seventh derivative verb pattern
�
É �ª �	® 	K @� ↩infa ↪ala (with gerund

given by ÈA �ª 	®� 	K @� ↩infi ↪̄al) is the ¨ð� A
�¢�Ó mut.āwi ↪ or compliant form for the ground or base

verb-pattern, the fifth verb pattern
�
É ��ª �	®��K tafa ↪↪ala (with gerund given by É ��ª �	®��K tafa ↪↪ul)

is the mut.āwi ↪ form for the second verb pattern
�
É ��ª�	̄ fa ↪↪ala (with gerund given by ÉJ
ª�

	®��K
taf ↪̄ıl). So the second derivative verb pattern

�	à ��ñ
�
» kawwana (“he-generated”, with gerund

given by 	áK
ñ�º
��K takwı̄n) finds its mut.āwi ↪ correlate in the fifth derivative verb pattern

�	à ��ñ
�
º��K takawwana (“he-became-generated”, with gerund given by 	à ��ñ

�
º��K takawwun).
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one considers the concept of existence, one notices that the very conception

of it entails essence. The matter of this concept of existence is itself; its form

is the becoming-conjoined of essence to it so that it can be conceived at all. If

one considers an essence in one’s mind, the very fact of it being in one’s mind

entails the existence, at least in the mind, of the concept. The matter of the

concept is itself; its form is the attachment of existence to it in the mind so

that it can be conceived at all. The point is that existence and essence are

coincident and correlational. If one is nonexistent, then both are nonexistent.

If one is existent, then both are existent. In a complete, composite thing,

existence constitutes its matter and essence constitutes its form, but only for

as long as they are conjoined. If we consider one factor alone, then its matter

is itself and its form is its entailment of or attachment to the other. If one

attempts to conceptualize one of them in total isolation of the other, then its

matter is itself and its form is the configuration of the mind of the conceiver.

The last case Shaykh ’Ah.mad compares to the image in a mirror. Neither

can be separated from the other. The matter of the image is an emanation

of the form of the one facing it. The form of the image in the mirror is the

configuration of the mirror in the way of straightness or crookedness, tint,

smoothness, and limpidity or opaqueness. Shaykh ’Ah.mad’s theory of the

mind qua mirror belongs to his epistemology and we cannot discuss it here,

but the pertinent point for us is that there is no contingent entity that is not

a composite of existence and essence, and that no infinite regress is entailed

by this doctrine.

We see that Shaykh ’Ah.mad adheres to a version of Morris Cohen’s prin-

ciple of polarity. Cohen states in A Preface to Logic: [25, p74]
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. . . the empirical facts are generally resultants of opposing and

yet inseparable tendencies like the north and south poles. We

must, therefore, be on our guard against the universal tendency

to simplify situations and to analyze them in terms of only one

of such contrary tendencies.

3.2.4 The First Creation and the Second Creation

There is an ambiguity in Shaykh ’Ah.mad’s doctrine of the polarity of exis-

tence and essence that must be addressed here. Shaykh ’Ah.mad claims that

the act of existence which is the fulfillment or culmination of God’s Will

entails an act of becoming. Is this act of becoming coterminous with the

act of existence in its entirety or is it coterminous with the particular act

of existence which constitutes an individual existent? Shaykh ’Ah.mad deals

with this issue by making two divisions of existence and essence:

1. When the act of delimited existence first emanates as the culmination

of the Will of God, then its global essence or act of becoming is coin-

cidentally generated. Shaykh ’Ah.mad calls this composite of existence

and essence the first creation (È ��ð
�
B@ ��Ê�	mÌ '

�
@ al-h

˘
alq al-↩awwal) or the

first hylē (ú
�
Íð

�
B@ ú

�
Íñ�J
�êË

�
@ al-hayūlā ’l- ↩̄ulā). The author compares it to

the ink from which letters are drawn. The existence from which the

first creation concresces is called “primary existence” (È ��ð
�
B@ Xñ �k. �ñË

�
@ al-

wuǧūd al-↩awwal); the corresponding essence is called “primary essence”

(ú
�
Íð

�
B@ �é��J
ë� A �ÜÏ

�
@ al-māhiyyat al- ↩̄ulā). Note that the author frequently

refers to the first creation as just “existence” or “delimited existence”
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(Y��J

��®�ÜÏ @ Xñ �k. �ñË

�
@ al-wuǧūd al-muqayyad), inclusive of its global essence

or form. This appears to be equivalent to the subdivision of delimited

existence that Shaykh ’Ah.mad calls “existence qua negatively condi-

tioned” (al-wuǧūd bi-šart.i lā);

2. As this dynamic matter unfolds into the plethora of existents, quanta

of that dynamic matter coincidentally generate other acts of becom-

ing in what the author calls the second creation (ú

	G� A
���JË @ ��Ê�	mÌ '

�
@ al-h

˘
alq

at
¯
-t
¯
ān̄ı). These acts of becoming constitute the essences of individuals

and species. What the second creation consists of are, according to the

author, like the letters drawn with the ink. Each act of existence from

which a quintessence in the second creation concresces is called “sec-

ondary existence”; each corresponding essence is called a “secondary

essence”. This appears to be equivalent to the subdivision of delim-

ited existence that Shaykh ’Ah.mad calls “existence qua conditioned by

something” (al-wuǧūd bi-šart.i šay↩);

Important to Shaykh ’Ah.mad’s arguments, especially in observations

eleven and twelve, are the subsistence relationships that obtain between ex-

istence and essence in the second creation, delimited existence, and Absolute

Existence or the Process of existentiation. We summarize the most important

of them:

• The existence of an entity in the second creation subsists through Ab-

solute Existence, variously called the Quintessential Commanding of

God ( �ú

�G� @
��	YË @ é

��<Ë @ QÓ
�
@ ↩amr al-lāh ad

¯
-d
¯
ātiyy) and the Commanding that

is the Acting ( �ú
Î�ª
	®� Ë @ QÓ

�
B
�
@ al-↩amr al-fi ↪liyy), by means of emanational
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subsistence;

• The existence of an entity in the second creation subsists through the

act of existence which constitutes the first creation, variously called

the Accidental Commanding of God ( �ú
æ
	��
�Q �ªË @ é

��<Ë @ QÓ
�
@ ↩amr al-lāh al--

↪arad. iyy) Light of the Commanding (QÓ
�
B@ Pñ�	K nūr al-↩amr) and the

Commanding that is the outcome of Acting ( �ú
Í�ñ
�ª 	®�ÜÏ @ QÓ

�
B
�
@ al-↩amr al-

maf ↪̄uliyy), through realizational or base subsistence;

• The essence of an entity in the second creation subsists through the

act of existence which constitutes the first creation by means of ema-

national subsistence;

• The essence of an entity in the second creation subsists through the

quantum of existence belonging to that very entity through realiza-

tional or base subsistence.

Based in part on these relationships, Shaykh ’Ah.mad works out his theory

of good and evil as well as free will and predestination in the course of

observations eleven and twelve.

Shaykh ’Ah.mad also extensively applies the concepts of first and second

creation to anthropology and soteriology. According to Shaykh ’Ah.mad, the

act of becoming-generated constitutes an act of choice on the part of the

created entity in the second creation. In the inner reality of things, each

of us chooses, at the very moment of our creation, whether we accept our

existentiation or not. This accepting or rejecting is regarded as constituting

an essential modality of a quintessence’s act of becoming. In other words,
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essences are in a sense acts of self-creation. The author considers the following

enigmatic verse of the Qur’an as alluding to this state of affairs (7:172):

And when your Lord took, from the backs of the Chil-

dren of Adam, their progeny, and made them testify

concerning themselves [saying]: “Am I not your Lord?”,

they replied: “Yes Indeed! We so testify!”

For Shaykh ’Ah.mad, God’s question symbolizes the giving of existence. The

affirmative reply symbolizes the receiving of this existence. The author builds

his anthropology around this idea. Although we cannot go into the details

of this, we must note that the importance of this anthropology to Shaykh

’Ah.mad’s thought can hardly be overemphasized.

3.2.5 The Categories of Essence

With all of Shaykh ’Ah.mad’s building upon the quintessence-actional quality

distinction, one may wonder what happened to the rest of the traditional

Aristotelian accidents. Shaykh ’Ah.mad replaces Aristotle’s nine accidental

categories with six subsistence factors ( �HA�Ó ��ñ ��®�Ó muqawwimāt) of essence. The

author lists them at the beginning of the Seventh Observation and discusses

them in his commentary [2, pgs. 135–139]. He gives some further discussion

in the Eighth Observation. We cannot embark upon an investigation of his

categorical scheme here; we will confine ourselves to just outlining it here

for ontological completeness. The six subsistence factors of the essence of a

given quintessence are as follows:

1. Quantity (
�Ñ
�
ºË
�
@ al-kamm). In his commentary [2, pgs. 136], Shaykh
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’Ah.mad says that this quantity is not the traditional accident, but

is the amount of matter or substantial measure ( �ø
 Q�
�ëñ �k. P

�Y��̄ qadar

ǧawhariyy) attached to a given essence;

2. Quality (
	J

�
ºË
�
@ al-kayf, not to be confused with qualities or s. ifāt in

general). The author says that all of the traditional divisions of quality

(al-kayf) apply here;

3. Durational mode ( �I�̄ �ñË
�
@ al-waqt). There are three primary modes of

duration:

(a) Sempiternity (Y�ÓQå���Ë
�
@ as-sarmad). This is mode which applies

to the Process of Existentiation, the Acting, and the realm of

Possibility;

(b) Meta-time (Që
��YË
�
@ ad-dahr). This mode applies to the mundus

intelligibilis and its strata;

(c) Time ( 	àA �Ó ��	QË
�
@ az-zamān). This mode applies to physical bodies,

the heavens, and the mundus imaginalis ;

4. Space or Place ( 	àA
�
¾�ÜÏ

�
@ al-makān). This is the envelope (

	¬Q �	£ z.arf)

within which a given quintessence abides. An interesting feature of

Shaykh ’Ah.mad’s thought is that, as he explains in the course of his

commentary on the Eighth Observation [2, pgs. 159], the view that

space is preexistent with respect to body is incorrect; rather, both are

coincident features of a given essence, coming into existence together.

So the space of the physical universe is one of its essential features;

without the material “body” (Õæ�k.� ǧism) that constitutes the physical
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realm, space cannot be said to exist;

5. Orientation or Aspect (
�é�êm.�Ì'

�
@ al-ǧihat). The definition of orientation

given by the author is rather dense and abstract [2, pgs. 136–137]:

“Orientation is the face ( ék. �ð waǧh) of a given thing with respect to its

principle (É�
�
@ ↩as. l) and with respect to its own self-orienting ( é ��k. �ñ

��K
tawaǧǧuh) with respect to it. It is also the direction [also ǧihat] of

drawing support (X@ �YÒ�J��@� ↩istimdād) from its origin (

@ �YJ. �Ó mabda↩)”11.

This appears to be some metaphysical generalization of the notions of

dimension and direction, for when the author mentions these six in the

course of his Commentary on the Throne Wisdom [4, p 94], he says

that orientation pertains to the classic six directions: A given thing

may be in front of, behind, to the right, to the left, above, or below

another given thing. A full understanding of Shaykh ’Ah.mad’s meta-

physical generalization of the concept of orientation may need to await

a study of his astronomical models of the dynamic interplay between

the various strata of essence and existence. Here is a very tentative

first step towards deciphering what Shaykh ’Ah.mad has in mind:

• Orientation is the face of a given thing towards its principle. Per-

haps by ‘principle’ the author means that wherein a thing is firmly

rooted. Consider a person standing. If the Earth is his principle,

then with respect to the Earth, the head of the man is directed or

11

. é�
K�
�YJ. �Ó 	áÓ� X� @

�YÒ�J��B� @
��é�êk.� �ù
 ë�

�ð . é� J

�
Ë @� é� ê�

��k. �ñ
��K ú

�
Í@�

�ð , é� Ê��
�
@ ú

�
Í @� Z�ú
æ

����Ë @ �ék. �ð �ù
 ë�
�ð : ��é�êm.�Ì'

�
@
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oriented towards the sky and away from the Earth;

• And with respect to its own self-orienting with respect to it. Con-

sider someone facing east who then turns south. Even before he

actually faces south, south is the orientation and direction he is

aiming at, and may thus be called his orientation;

• It is also the direction of drawing support from its origin. Note

that the root of ‘X@ �YÒ�J��@� ↩istimdād’ (“drawing support”) connotes

the idea of extending, and the related word ‘X@ �Y�J�Ó@� ↩imtidād’ ac-

tually means “extension” in the geometrical sense. Earlier we

mentioned Shaykh ’Ah.mad’s principle that existence is the aspect

(another translation of ‘ǧihat’) of a quintessence that comes from

its Lord, whereas essence is the aspect that comes from itself.

That is, existence and essence constitute the two directions (yet

another translation of ‘ǧihat’) of a quintessence through which it

draws support for itself. Existence and essence are thus two meta-

physical orientations of a given quintessence.

One of the problems in translating Shaykh ’Ah.mad is that it is difficult

to translate the various shades of ‘ǧihat’ by a single word. If one uses a

different word for each shade of meaning, then there is the problem of

precisely determining which shade of meaning is intended within any

given passage. In any case, Shaykh ’Ah.mad claims that orientation is

one of the essential modalities of essence;

6. Rank (
�é�J. �K ��QË

�
@ ar-rutbat). Given an impression of an agent, Shaykh ’Ah. -

mad says that its rank is its degree of proximity to the agent. What
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he means is as follows: Everything is an impression of God. Now the

Process of Existentiation is prior to the act of existence. Shaykh ’Ah. -

mad expresses this ontological priority by saying that the Process of

Existentiation and the act of existence belong to different ranks. These

ranks correspond to levels in the author’s version of the Neoplatonic

hierarchy of existents.

Although we cannot go much further at this time into an investigation of

these categories — the author claims and tries to show that they subsume

other categories such as the of the Aristotelian category of position (© 	� �ñË
�
@

al-wad. ↪) and the religious category of term (É �g.
�
@ ↩aǧal)12 — the point most

important to our concerns in this chapter is the author’s emphasis that these

six subsistence factors are mutually subsistent, dependent, and coincident.

That is, they are organically related: [2, p. 135]

Know that when the first water, called “delimited existence”, de-

scended to the barren earth [of receptivities ( �HA��J
Ê�K.� A
��®Ë
�
@ al-qābiliyyā-

t)], each thing became-generated in six “days” [i.e., modalities]:

quantity, quality, durational mode, space, orientation, and rank;

not one of these things self-manifests without the other. Any

given “thing” is made up of these, along with its matter, which

is a quantum of existence, and its form, which is a quantum of

essence. All of them self-manifest at once because each one of

these eight is a condition for the self-manifesting of each one of

12The religious category of term (↩aǧal) refers to the appointed time God allots a given

entity at any particular rank of existence. See, e.g., al-’Ah. sā’̄i 1856, p. 138.
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them. An existent thing is a composite of existence and essence,

and the six are subsistence factors and limits of essence.

The act of delimited existence has a form or essence which Shaykh ’Ah.mad

calls the “barren earth” ( 	P �Q�m.Ì '@ 	�P
�
B
�
@ al-↩ard. al-ǧaruz) or the “earth of recep-

tivities ( �HA��J
Ê�K.� A
��®Ë @ 	�P

�
@ ↩ard. al-qābiliyyāt)”. Through the dynamic interplay of

the “water” of the original act of delimited existence with the “barren earth”

of its own form, individual things come into existence when a given recep-

tivity interacts with a given quantum or mode of the act of existence. The

six modalities mentioned determine and individuate the essence — that is,

distinguish it from other essences — and each necessarily entails the others.

In addition, existence and essence each entails the other. This dialectical

entailment is one of coincidence and coterminousness (
�é��̄ �ðA ���Ó musāwaqat)

in manifestation (Pñ�ê �	£ z.uhūr) [2, p. 137].

3.3 From Substance-Accident

to Correlational Accidents

An implication of this approach to essence and existence is an undermining

or subversion of the substance-accident distinction. Towards the end of the

Eleventh Observation, the author states the following:

Know furthermore that the accidentality of each thing we have

mentioned is the aspect (ǧihat) of its need of its contrary. So the

accidentality of existence is the aspect of its need, with respect

to self-manifesting, of essence. The accidentality of essence is the
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aspect of its need, with respect to realization, of existence. Due

to this the accidentality of each one follows the quintessentiality

of the other13.

For Shaykh ’Ah.mad, a “quintessence (d
¯
āt)” is a thing considered qua cause

or agent of motion or field of activity. Here, Shaykh ’Ah.mad is saying that

existence depends on essence for its manifestation, but essence depends on

existence for its realization. That is, existence subsists through essence by

means of manifestational subsistence, whereas essence subsists through exis-

tence by means of realizational subsistence. Again, Shaykh ’Ah.mad is empha-

sizing the ontological polarity, inseparability, and codependent origination of

existence and essence. In the Eleventh Observation, the author develops an

intricate theory of the dynamic interplay of existence and essence to explain

freedom of choice and the processes of creating, divine provision, living, and

dying. Neither existence nor essence is an absolute principle; the forward

motion of creation, the “creative advance into novelty” if you will, is driven

by the revolution of existence about essence and of essence about existence.

While he does not mention it explicitly here, Shaykh ’Ah.mad’s view that

existence and essence each has a quintessential and an accidental aspect is

a special case of the author’s general view on substantiality. A “thing” or

“quintessence”, that is, a composite of existence and essence, is a “substance”

13
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in relation to its motions and its impressions, while it is a “correlational

accident” with respect to its perfect cause. More generally, every substance

or accident constitutes a correlational accident in some sense. Substantiality

and accidentality are thus correlational features of real things, not absolute

features. This needs some elaboration.

As we mentioned earlier, Shaykh ’Ah.mad considers essence and existence

as constituting a pair of mutual contraries ( 	à@
��Y 	�� d. iddān). At the level of

God the Pure Quintessence, God’s Existence is identical to his Essence. He

is the coincidentia oppositorum of the Latin scholastics:

So from a single aspect (ǧihat) He is Lofty in His Proximity, Prox-

imate in His Loftiness. From a single aspect He is the Manifest

in his Occulting, the Occult in His Manifesting. From a single

aspect He is the Near in His Farness, the Far in His Nearness.

From a single aspect He is the First through His Lastness, the

Last through His Firstness. This and what is similar does not ap-

ply to that which is besides Him; with respect to Him (Glorified is

He!), however, it is necessarily the case. So in His simplicity He is

singular in meaning. There is no abundance in His Quintessence,

no multiplicity, no facets, and no aspects . [Twelfth Observation]

As soon as emanation takes place, these contrary qualities become dis-

tinct. The higher the ontological rank, the more fine and subtle the distinct-

ness of a pair of contraries is. The lower the rank, the more hard and clear

the distinctness of a pair of contraries is. So the first emanation, Absolute

Existence, is utterly simple, and more so than existence at any other rank,

but still infinitely less so than the Necessary Existent. The author points out
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in the Third Observation that

The Preeternity of the Necessary [i.e., the durational mode par-

ticular to It] is its Quintessence; its “Space” is its Quintessence.

As for the possible that is delimited existence, which comprises all

of the outcomes of Acting, its “space” is different from its “time”

and they are both different from its quintessence.

As for Preponderating Permissibility [i.e., Absolute Existence],

its own “space” and “time” in relation to it, in consideration of

unity and difference, is in between. It is not to the limit of the

Necessary in regards to unity, and not to the limit of the possible

in regards to multiplicity; this is in relation to itself. In relation

to its linkage to the possible, then mutual difference obtains, a

difference simpler than the difference that obtains in the possible.

So understand!

Like any other entity, Absolute Existence is a composite of essence and

existence. The difference between its existence and its essence is very subtle

— nearly to the point of simplicity, but not quite. We mentioned above that

Shaykh ’Ah.mad regards durational mode and space as two of the subsistence

factors and limits of essence. The space of Absolute Existence is Possibility

( 	àA
�
¾ÓB�

�
@ al-↩imkān). Its durational mode is Sempiternity. The author also

uses ‘Possibility’, as well as ‘Permissibility’ ( 	P@ �ñ�m.Ì'
�
@ al-ǧawāz) and ‘the Great

Abyss’ (Q��.»
�
B@ �� �Ò �ªË

�
@ al- ↪umuq al-↩akbar), to denote the essence of Absolute

Existence in general. Shaykh ’Ah.mad says that Possibility or Permissibility

is both the Eve of the Acting, the first Adam, and its configuration (
�é�JJ
 �ë
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hay↩at): “She does not surpass him, nor is she deficient with respect to him,

as we alluded to previously. So understand! [Third Observation].” Absolute

Existence thus has both an active aspect as well as a receptive, becoming

aspect. It is the Kāf that Revolves About Itself ( A �îD��
	®�	K ú

�
Î �«

��è �QK
Y�
��J� �ÜÏ @ 	¬A

�
¾Ë@

al-kāf al-mustad̄ıratu ↪alā nafsihā)14.

When considered with respect to itself, Shaykh ’Ah.mad calls Absolute

Existence Willing-in-Possibility (
�é��J
 	K� A

�
¾ÓB� @

�é��J
 ��� �ÜÏ
�
@ al-mašiyyat al-↩imkāniyyat).

With respect to God it is a quality that subsists through Him by means of

emanational subsistence. Yet it is also a quintessence or substance: “Allah

created it through itself and made it subsist through itself”, that is, through

base subsistence [2, p. 45]. It is the Acting qua Willing-in-Possibility that is

the subject of the Third Observation.

When regarded with respect to its attachment (
��
��
Ê �ª��K ta ↪alluq) to the out-

comes of Acting, Shaykh ’Ah.mad calls Absolute Existence “Willing-in-Being”

(
�é��J
 	K�ñ

�
ºË@ �é��J
 ��� �ÜÏ

�
@ al-mašiyyat al-kawniyyat). Considered from this angle, the

Willing or Acting as a whole entails an impression (↩at
¯
ar) which constitutes

an act of receiving and of becoming-in-yielding-to-that-Acting. That act of

becoming is delimited existence. This act of becoming is thus the form of

Willing-in-Being. The act of existence is therefore a quality of Absolute Ex-

istence, since becoming-in-yielding-to-acting (↩infi ↪̄al) is an actional quality.

The Acting inheres in its quality, that is, the act of existence is Absolute Ex-

14The Arabic letter kāf (¼ k) is the first letter of the imperative ‘ 	á
�
» kun’ (Become!).

The other letter is nūn ( 	à n). ‘Kāf ’ symbolizes the Acting or Willing ( �é��J
 ��� �ÜÏ
�
@ al-mašiyyat)

of God when that Willing is considered independently of its culmination and its effects or

impressions. The Kāf is created through itself; it is its own cause and its own effect: its

activity revolves about its receptivity. See al-’Ah. sā’̄i 1856, pgs. 34–35.
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istence’s locus of inhering (
�
É�m �× mah. all). This exemplifies Shaykh ’Ah.mad’s

doctrine that a given acting attributed to a given agent inheres, not in the

agent itself, but in its own impressions, just as a beating inheres in the one

beaten, not in the beater. This implies the interesting conclusion that act-

ings subsist through their own qualities and impressions through affectional

subsistence, as the author himself has stated on occasion [3, Vol. 1, pt. 3, p.

39].

We can illustrate this state of affairs through the following. Consider a

quantity of water. Water has its own configuration, through its molecular

structure etc. Now consider that water flowing through a riverbed. The

riverbed may be considered as the form of the water. The water inheres in

it and, from the geological perspective, defines and determines it over time.

The riverbed receives the water and continually becomes through its very

receiving of the water. Yet though the riverbed gives form to the water, it

does not affect the water’s configuration. Yet the configuration of the water

determines all of the water’s chemical and geological possibilities. It makes

it possible for and determines the manner in which the water creates the

riverbed. The water considered by itself is like Willing-in-Possibility. The

water considered with regards to the riverbed is like Willing-in-Being.

As described in the Fourth Observation, there is a mode (�

@ �P ra↩s) of

Willing-in-Being which attaches and is specific to every quintessence and

quality beneath it in rank. So each feature of each contingent entity derives

from the features of the mode of Willing-in-Being specific to it. These modes,

in turn, derive their features from the Universal Acting ( �ú

��
Î
�
¾Ë @ Éª 	®� Ë

�
@ al-fi ↪l

al-kulliyy):
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So in relation to whoever is below it, the Acting is a single quin-

tessence. From its quintessence, each quintessence acquires its

quintessentialization ( �H ��ð
�	Y��K tad

¯
awwut). From its configurations,

each quality acquires its quintessentialization; and from its quali-

ties, each acquires that which makes it a quality (
	J
�� ñ

��K taws. ı̄f).

[Fourth Observation]

Just as Absolute Existence is a quintessence in itself, a quality with respect

to the Agent, and a quintessence with respect to its outcomes, so also is any

given impression of the Acting a quintessence in some sense and a quality in

others, since “every impression resembles the actional quality of its agent”.

Moving down in rank, the act of existence of first creation, considered

with respect to Willing-in-Being, is thus the form of Willing-in-Being and a

quality of it. When considered by itself, however, it is a quintessence and a

substance, as we discussed earlier. In resemblance of the actional quality of

its agent, it is also an acting, albeit secondary and in succession to (
�é��J
ª� �J.

��JK.� bi-

taba ↪iyyat) the Acting proper. It has a configuration and set of possibilities

of its own, called “the barren earth” (
�	P �Q�m.Ì'@

�	�P
�
B
�
@ al-↩ard. u ’l-ǧaruzu), the

“earth of receptivities” (↩ard. u ’l-qābiliyyāt), “the first essence” (al-māhiyyatu

’l- ↩̄ulā), or the “species-form” (
�é��J
«� ñ

��	JË @ �è �Pñ ���Ë
�
@ as. -s. ūrat an-naw ↪iyyat). This

configuration of the first creation contrasts with its active component of

“species-matter” (
�é��J
«� ñ

��	JË @ �è ��X
�
A �ÜÏ
�
@ al-māddat an-naw ↪iyyat). As the active and

receptive aspects of the first creation interact, the first creation generates

a diffraction which culminates in the second creation. Each individual in

the second creation contains a quantum of existence from the first creation.

These quanta are not actually discrete, but are modes and actional qualities
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of the first creation. Each mode generates a receptivity which is a quality of

the mode and its act of becoming. So the essence of every entity is a quality

of its quantum of existence. When an actual entity, such as a person, acts,

it is a quintessence, although with respect to the quantum of pure activity

that is its matter and existence it is a quality.

This process also works the other way. According to Shaykh ’Ah.mad, just

as essence may be regarded as a quality of existence, ousiological intuition

tells us that, on a deeper level, existence is also a quality of essence. Existence

needs essence for its realization just as essence needs existence for its own:

Know that essence exists through the existence of existence as

long as existence is existent. If essence did not exist, then ex-

istence would not exist because the former is the condition of

the existentiation of existence and constitutes the completion of

the receptivity of the existence to [the act of] existentiating; and

conversely.

Now they [that is, Mulla S. adra and his followers] have said that

essence is non-existence — “it smells not the fragrance of exis-

tence”15 — only because they mean to say that it does not ever

exist primarily and quintessentially, not that it does not exist at

all. Rather it exists through the surplus of [the act of the] ex-

istentiating of existence, as we have said in the foregoing. That

surplus, when related to the existentiating of existence, is the re-

lation of one part to seventy, as is the case for impressions and

15This quote is from Mulla S. adra. See, e.g., Shirāzī 1992, p. 43.
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qualities [that is, accidents — see commentary]. This is [the case]

with respect to the outward [analysis of things].

As for in the reality which corresponds to what actually occurs,

essence is existent through another existence, one independent

in itself, even if it is sequentially subordinate to the first. The

relation of its existence to the first is like the relation of the

existence of “becoming-broken” to the existence of “[transitive]

breaking”. That is because the first is part of the completion of

the receptivity of existentiating on the part of the existence of

essence. [Eleventh Observation]

In other words, existence is also an act of receptivity with respect to essence.

However, there is no doubt that the active aspect of existence far outweighs

its receptive aspect, just as the receptive aspect of essence far outweighs

its active aspect. Further on in the Eleventh Observation, Shaykh ’Ah.mad

explains in detail how existence and essence revolve ( �Pð �Y�K
 yadūru) about one

another.

We note once again that this way of thinking about existence and essence

is precisely analogous to the relation of yin and yang in Chinese philosophy.

Yang is the active principle, yet contains a small element of receptivity. Yin

is the receptive principle, yet contains a small element of activity. Finally,

each revolves about the other and together they form a single concrescence,

as symbolized in the very famous diagram of yang and yin.

The moral of the story is that existence needs essence and essence needs

existence. We can now better appreciate Shaykh ’Ah.mad’s definition of ac-

cidentality: “the accidentality of each thing . . . is the aspect of its need of
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its contrary.” A quintessence or substance needs its qualities and accidents;

in that sense it is a quality or accident of its qualities. At any given rank,

quality and qualified are coterminous and coincident; they are codependently

generated. If one objects that the acting of an agent is a quality, yet is not

coincident or coterminous with it, then the response is that quintessence and

emanation are of different rank. With respect to its emanations, an entity

is a quintessence; with respect to the cause from which it emanates, it is an

accident: [3, Vol II, p. 315]

. . . it has been firmly established in metaphysics, through the

proof of Wisdom, that all of the motes of existence, of both

the invisible and visible realms, including [what are tradition-

ally classified as] substances and accidents, are [actually] corre-

lational accidents (
�é��J
 	̄� A

�	�@�
	�@ �Q«

�
@ ↩a ↪rād. ↩id. āfiyyat), meaning that

a substance is an accident in relation to the cause from which it

emanates, and its cause is an accident of its own cause, and so

forth. Similarly, a given substance is a substance for its accident,

and that accident is a substance for that accident that subsists

through it16.
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One may argue that Shaykh ’Ah.mad has, in effect, reduced qualities,

accidents, and properties to processes. On the one hand, he has turned

quintessential qualities, including many of the traditional Aristotelian acci-

dents, into modalities or “subsistence-factors” of the acts of becoming he

calls essences. Each modality has no independent reality of its own, but

constitutes a necessary, coterminous, and coincident condition for the act of

becoming or essence as a whole. One could perhaps say that the quintessen-

tial qualities and modalities of a given essence constitute a subconcrescence.

Given such a subconcrescence, it exists and subsists through actional quali-

ties such as existentiational motion and its culmination, each of which in itself

constitutes a process. Existentiational motion is a process both because it is a

concrescence of acting and possibility and because it is an unfolding in stages,

as the author discusses in the third and fourth observations. Its culmination

is a process because it is a concrescence of activity with respect to its effects

and of receptivity with respect to its source. A given sub-act of existence

in the second creation constitutes a subconcrescence from which, conjoined

with a given act of becoming or essence, the corresponding quintessence itself

concresces.

One should note that, as the next-to-last quote from Shaykh ’Ah.mad

suggests, Mulla S. adra had already intimated that essence, if it is anything

at all, is actually an accident of existence and not the other way around. For

example, in his Metaphysical Penetrations he says that [10, p. 47]

A given made entity (Èñ �ªm.
�× maǧ ↪̄ul) is nothing but the existence

of that thing as a simple making and without any essence, except
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as an accident17.

In his commentary, Shaykh ’Ah.mad elaborates and expands on this state-

ment. Rahman has also notices this trend in Mulla S. adra: [52, p. 46]

. . . Ibn S̄inā had characterized existence as an accident of the

essence, while for S. adra existence is the primary—indeed, the

sole—reality and, if anything, essence may be an accident of ex-

istence.

In another place, Mulla S. adra also appears to foreshadow Shaykh ’Ah. -

mad’s notions of substance and accident. Again, in the Metaphysical Pene-

trations:

The fact of the matter is that existence of a given substance is a

substance through the very substantiality (
�é��K
Q�

�ëñ �k. ǧawhariyyat)

of that substance and not through another substantiality. And

the existence of an accident is an accident through the very ac-

cidentality of that accident and not through another accidental-

ity. . . 18.

Shaykh ’Ah.mad then uses Mulla S. adra as a point of departure to develop his

own theory of substance and accident. Here is a pertinent excerpt: [5, p. 95]
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Substance constitutes existence qua qualified ( �ú

	̄
� ñ

��ñ�Ó Xñ �k. �ð
wuǧūd maws. ūfiyy); accident constitutes existence qua quality

( �ú

�æ�
�	®�� Xñ �k. �ð wuǧūd s. ifatiyy). Now there is, in the author’s state-

ment, that which appears to imply the apparent meaning of our

statement, although he and I each mean something different from

the other. When it is the case that each thing is generated, then

it is a composite of two existences: one qua qualified, which we

call “existence” and “matter”, and one qua quality, which we call

“essence”, “becoming-in-yielding-to-acting”, and “form”. . . 19.

Shaykh ’Ah.mad proceeds to elaborate this theme in further detail. In ac-

cordance with our previous discussion, Shaykh ’Ah.mad appears to be saying

that a substance is such insofar as it is qualified by a quality; an accident

is such insofar as it is a quality. But when a given accident is qualified by

another accident, it is a substance. When a given substance is a quality of

another substance, it is an accident. We have brought in Mulla S. adra here to

illustrate our view that there is a strong sense in which one may, despite the

considerable differences between them, regard Shaykh ’Ah.mad’s metaphysics

as an outgrowth of that of Mulla S. adra. Needless to say, all of this is in dire

need of further investigation.
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Shaykh ’Ah.mad’s view of substance and accident is clearly an application

of the ontological polarity principle: every created, contingent thing is a

complex of acting and becoming-in-yielding-to-acting. This principle is in

part inspired by the formula spoken by the Eighth Imam al-Rid. ā:

Allah definitely did not create any single thing subsisting through

itself and without something else. [This is a point] for whoever de-

sires an indication of Him and the affirmation of His existence.20.

Ultimately, there are no static substances. God is the only Constant, Un-

changing, Atemporal and Immaterial being. This makes sense for the follow-

ing reason. Process for Shaykh ’Ah.mad involves duality as an interaction of

existence and essence. But God’s Essence is His Existence and His Existence

is His Essence. Since His Essence and Existence are utterly identical, God is

utterly simple. Simplicity negates duality and, by extension, process. Shaykh

’Ah.mad argued above that one cannot even truly conceive of utter simplicity

in the mind. So true atemporality and changelessness are only attributes of

God. But since every true proposition about God qua God is a tautology, we

have no way of knowing what this atemporality and changelessness means,

except through the experience of Real Existence and the Logos. But ontolog-

ically, though not phenomenologically, even the Logos is not static. Hence

Shaykh ’Ah.mad’s ontology, which for him does not include God qua God

as an object of investigation, does not consider any absolute atemporality

or immateriality as truly obtaining in the world. Yes, Shaykh ’Ah.mad does

20
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CHAPTER 3. THE POLARITY OF ESSENCE AND EXISTENCE 263

consider atemporality and immateriality in a relative sense. Materiality and

atemporality are, for him, ontologically graded. The matter of the Acting is

more subtle than that of the nous, whose matter in turn is more subtle than

that of the soul, whose matter in turn is more subtle than that of the body.

Shaykh ’Ah.mad’s view of the relation between existence and essence,

and by extension, of the correlativity of substance and accident, is also an

application of the topological principle. Shaykh ’Ah.mad’s formula for this

principle is a tradition of the Imam Ja‘far al-S. ādiq, the most famous sage

and teacher of his day. His thought preceded the introduction of Greek

thought into the Islamic world and he was, along with the other Sh̄i‘̄i Imams,

a major inspiration for Shaykh ’Ah.mad. This quote is highly indicative of

the influence this early sage had on our author:

Servitude is a jewel whose ultimate reality is lordship. So what

is missing in servitude is found in lordship; what is hidden in

lordship is attained in servitude21.

To expand, servitude [i.e., becoming, yielding, yin, essence] is a jewel whose

ultimate reality is lordship [i.e., acting, yang, existence]. So what is missing in

servitude [i.e., that existence through which it is realized] is found in lordship;

what is hidden in lordship [i.e., that essence which seeks manifestation] is

attained in servitude.

21
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CHAPTER 3. THE POLARITY OF ESSENCE AND EXISTENCE 264

3.4 Shaykh ’Ah.mad and Whitehead

I believe that the foregoing has shown the apropriateness of describing Shaykh

’Ah.mad’s metaphysics of existence and essence as the application of a true

process metaphysics. The world for Shaykh ’Ah.mad consists of macropro-

cesses or concrescences each constituting a dyad of two subprocesses: one

of acting or existence and one of becoming-in-yielding-to-acting or essence.

These dyads are irreducible: they constitute the ultimate realities of the

world. Existence is a dynamic, all-pervasive matter field, each of whose

modes attaches to an instance of becoming. Through its unity, it is the prin-

ciple of connectivity between all contingent things. Through the plurality of

acts of becoming, essence is the principle of multiplicity.

3.4.1 Essence, Actual Entity, and the Ultimate

At this juncture, I would like to make some brief comments about the relation

of Shaykh ’Ah.mad’s approach to the essence-existence distinction to modern

process philosophy. Our comments are only exploratory, meant to serve as an

initial basis for further and more extensive research. We begin by considering

Whitehead’s notion of an actual entity or occasion. For Whitehead, these

constitute the final realities of which the world is made up. They are not

unchanging subjects of change, but are rather units of becoming. Given an

actual entity, its being is only in its becoming; once its becoming ceases,

the actual entity evanesces. Actual entities are monadic individuals, thus

entailing an atomistic ontology.

We believe that Whitehead’s ‘actual entity’ is extensionally, though not



CHAPTER 3. THE POLARITY OF ESSENCE AND EXISTENCE 265

intensionally, quite similar to Shaykh ’Ah.mad’s ‘essence’. Shaykh ’Ah.mad’s

essences share with actual entities the feature of being units of becoming.

In the Eleventh Observation of Observations in Wisdom, the author points

out that a given individual essence is sustained by God’s global delimited

existence, which in turn is the culmination of God’s Acting. For the essence

to subsist, it must continue to become an outcome of acting. At no point

does the essence finally become an independent substance, because then it

would be free of the act of existence. If it became free of the act of existence,

the essence would evanesce because it depends on existence for its realization.

Either the essence is in the process of becoming or it loses its reality. Shaykh

’Ah.mad’s ontology also calls for a multiplicity of essences; each essence is

an individual act of becoming, related to but distinct from others. The key

difference between Shaykh ’Ah.mad’s essence and Whitehead’s actual entity

is that for Shaykh ’Ah.mad, a given thing is a concrescence of an individual

act of becoming and an act of existence. This concrescence is sustained by

primary existence and by God’s Acting. This would appear to fit in quite

well with Whitehead except that it appears to run afoul of what he calls the

fallacy of misplaced concreteness. Let us consider this.

Whitehead conceives of an ultimate of creative activity as his version of

Aristotle’s prime matter. This field of creative activity appears identical

to the “delimited existence” of Shaykh ’Ah.mad. However, this ultimate of

Whitehead is only instantiated in actual entities, and has no existence in

and of itself. Therefore actual entities are monadic and not dyadic. To say

differently would be to run afoul of the fallacy of misplaced concreteness.

This is the fallacy of mistaking an abstraction from actual entities for an
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actual entity itself.

Shaykh ’Ah.mad would reject Whitehead’s argument by saying that the ul-

timate is not an abstraction, but a real phenomenological category. Through

the process of ousiological reduction, one can directly intuit this creative, dy-

namic ground of becoming. Once ousiological intuition is achieved, it is just

a matter of identifying this phenomenological category with the ontological

category of existence. Ousiological reduction is not the same as ousiological

abstraction. Only the latter results in the fallacy of misplaced concreteness.

Dynamic matter is real; it requires acts of becoming for its manifestation.

But if the ultimate did not itself exist, then the acts of becoming which

Whitehead calls actual entities could not be realized. Shaykh ’Ah.mad would

perhaps suggest that, in denying the existence of the ultimate, Whitehead

has committed a fallacy in his own right: that of identifying manifestation

with realization. Actual entities in Whitehead’s sense are manifest to us in

their differentiation and multiplicity; their ground is not so manifest. But it

does not follow that the latter is not real. On this point, Shaykh ’Ah.madis in

fundamental agreement with Inada’s interpretation of the Taoist philosophy

of wu or nonbeing [42, pgs. 5–8]. Inada points out that despite the fact

that wu, the concept of which I have argued earlier is coextensive (though

not cointensive) with that of the dynamic existence and matter of Shaykh

’Ah.mad, is “invisible”, it is quite real.

Once we accept that the category of the ultimate is also a category of

existence—indeed, it is the “ultimate” category of existence—then we can

conceive of it as an actual entity. Shaykh ’Ah.mad’s reasoning leads to the

thesis that existence, the ultimate itself, is in the process of becoming, a
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point he actually makes on the last page of his vast Commentary on the

Metaphysical Penetrations. In variance with Whitehead, Shaykh ’Ah.mad

argues that there is, over and above the acts of becoming that constitute the

essences of individual things, an “extensive continuity” of becoming. The

becoming of delimited existence ascends towards Absolute Existence, which

is the home of all possibilities. This gives new meaning to Whitehead’s

dictum, “the universe is a creative advance into novelty” [68, p. 222].

3.4.2 God and Process

Finally, it is clear that Shaykh ’Ah.mad and Whitehead part ways on the issue

of God’s Nature. For Whitehead, God is an actual entity with a “dipolar

nature” [68, p. 345]; He has both a “primordial” component [68, p. 343]

and a “consequent” component [68, p. 345]. God for Whitehead is not an

exception to metaphysical principles, but “is their chief exemplification” [68,

p. 343]. As is the case with the rest of the World, God is characterized by

“fluency” [68, p. 343] and “novelty” [68, p. 349].

All of this, of course, is total anathema for Shaykh ’Ah.mad. According

to him, God is utterly singular. Yes, He is the coincidentia oppositorum, but

these opposites are identical to His Quintessence. He is the First and the

Last, but His Firstness is identical to His Lastness. We know nothing about

His Nature; we may only have cognizance of His Manifestations through His

Existentiational Motion and its culmination. On the other hand, much of

Whitehead’s doctrine of God may, to at least some degree, be accommodated

in the metaphysics of Shaykh ’Ah.mad, but only if we replace Whitehead’s

“God” with Shaykh ’Ah.mad’s “Absolute Existence”. For Absolute Existence
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does have a primordial and consequent nature; it is the Kāf that Revolves

About Itself (al-kāf al-mustad̄ıratu ↪alā nafsihā), from which the cycle of

existence initiates and towards which it returns. We say “towards which”

because, as the author explains in the Ninth Observation of the Fawā’id and

at the end of his commentary on Mulla S. adra’s Metaphysical Penetrations,

the journey of becoming that is the cycle of existence ascends without end

towards Absolute Existence and Possibility.

The main difference between Whitehead and Shaykh ’Ah.mad may be

as follows. Whitehead, on the one hand, believes that the nature of God

is something that can be intelligibly spoken about, and that God is in the

world and is thus an object of metaphysics. Shaykh ’Ah.mad, on the other

hand, holds that one can only speak intelligibly about the world and that

God is not a part of it. God existentiated creation, but metaphysics can only

legitimately investigate the Process of Existentiation (Absolute Existence),

the culmination or outcome of that process (delimited existence), and the

created Manifestation of God through His Acting (Real Existence). Put

another way, the world investigated by metaphysics consists only of Absolute

Existence, delimited existence, and Real Existence.

Unfortunately, a fair comparison of Whitehead’s theology with that of

Shaykh ’Ah.mad would require a major study in its own right. At this junc-

ture, we will only say that we do not agree with Whitehead’s contention that

it is a necessary condition of any true process metaphysics or philosophy of

organism that God be considered as processual in nature22. Such a necessary

condition, assuming that it actually has merit, may only apply to a meta-

22See Whitehead 1978, pgs. 346–347.
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physics that considers God as a legitimate object of investigation. In the

case of Shaykh ’Ah.mad, Whitehead’s contention would not apply because,

for Shaykh ’Ah.mad, God is not a category of investigation. Propositions like

“God is Atemporal” and “God is Unchanging” are tautologies phenomeno-

logically grounded in the experience of Real Existence, which in turn is onto-

logically grounded in the Process of Existentiational Motion. Intellectually,

these propositions tell us nothing positive about God qua Noumenon. Given

the three categories of existence within which Shaykh ’Ah.mad situates his

metaphysics and cosmology, we claim to have shown that they are fundamen-

tally grounded in processes, and are not substances in the traditional sense.

And this is sufficient to establish that Shaykh ’Ah.mad’s is one of process

metaphysics and cosmology.
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Translation
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Note on the Translation

The translations from the first twelve Observations are based on the crit-

ical edition that I have prepared based on an autograph manuscript of the

text. The translations from Observations 13–19 are based on the Tabriz

lithographed facsimile edition of 1858. They were written by the author a

few years after the original Fawā’id were completed. While I have attempted

to make the English as smooth as possible, I have tried to bring through what

I consider to be the philosophical spirit of the author with as little filtering

as possible. That includes, e.g., translating many Arabic gerunds as English

gerunds when normal English would employ abstract nouns. Because Shaykh

’Ah.mad is an extreme realist with respect to processes, it may risk losing his

point to do otherwise. The glossary, footnotes, and bracketed material should

help smooth out some of the awkwardness of certain parts of the translation.

Also note the following:

• Italics e.g., “existence”, are used to introduce philosophical terms and

certain principles that either Shaykh ’Ah.mad has invented or that are

being used in a sense different from the standard scholastic usage of the

scholars of his time and civilization. In addition, italics will be used to

make some contrasts more conspicuous;

• Slanted text e.g., “Know Allah through Allah”, is used for known

quotes from the Prophet Muhammad or one of the twelve Sh̄i‘̄i Imams

(there may be some that I am unaware of), as well as one quote from

the Gospels (I do not know whether this is from an Arabic edition of

the Gospels or whether it is quoted from one of the Imams). I have not
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as yet indicated the precise sources for the quotes;

• Bold slanted text e.g., “Allah has power over all things”, is used

stricly for quotes from the Qur’an, explicit or otherwise. Again, the

exact references have as yet not been indicated;

• In accordance with standard usage, single quotation marks are used

strictly for when an expression or term is mentioned ; double quotes are

used for other purposes inclusive of instances where the expression or

term is used ;

• Capital letters are used for names of God and for pronouns that refer

back to God. For names of the divine acting, I have not yet come up

with a satisfactory arrangement, and my use of capitals is somewhat

inconsistent at present. This is because some of these names are philo-

sophical, some are proper names from religious iconology, and many are

both. When capitals are used, however, they are used only for proper

names of the Acting itself and not for pronouns that refer back to it.

‘Wisdom’ is always capitalized; this is a matter of taste and is meant

to reflect the fact that the Author uses the term ‘
��é �Òºm�Ì'

�
@ al-h. ikmatu’ in

the sense of sophia;

• Wherever a distinction is made between transitive acting and becom-

ing — this distinction being perhaps the most important metaphysical

distinction for our author — and that distinction is signified by the use

of a pair of derivatives of a single Arabic root, then if more than one

word is needed in English to signify the Arabic words involved, they

will be connected by dashes. For example, consider the pair of gerunds
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Qå�
�
» kasr - PA ��º� 	K @� ↩inkisār. Both come from the same root, P � ¼ k

s r. kasr means “breaking”. ↩inkisār means “becoming-broken”. The

dash in “becoming-broken” indicates that one Arabic word, indicative

in this case of an act of becoming, is being translated. For more details

on this distinction, see the Part II, Ch. 3, sec. 3.2.3. This device is

used to help make the distinction nearly as obvious in English as it is in

Arabic, even though this sometimes involves certain circumlocutions.

I must confess though, that there are a number of instances where I

could find no way to smoothly translate this sense of becoming. In

those instances, I employ footnotes to try to make the point explicit.

Dashes are also used in a few other instances where a single word in

English is needed for a point to be better appreciated;

• When a word is translated in a sense other than the main sense as es-

tablished in the glossary, then the Arabic word is placed in parentheses

next to the translated term in question. Keep in mind that some-

times the expression corresponding to the Arabic term in question may

include more than just one word. It may also be discontinuous e.g.,

“he made him know ( ↪arrafa) it”. Here we have translated
�	¬��Q �« -

↪arrafa, which literally means “he occasioned cognizance of”, as “he

made know”;

• Parentheses are used along with other types of punctuation to help

organize the author’s sentences, which are frequently quite long, into

manageable clauses. Square brackets contain material supplied by the

translator to smooth out some of the difficulties of the translation.
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This material is almost always based on information contained in the

commentary and/or the Arabic context;

• As discussed in Part I, Ch. 3, the text is written in a very concise

style. One result of this is that a lot of pronouns are used in place of

substantives. To translate the pronouns only as pronouns in English

would render the translation nearly unintelligible in many places. Be-

cause Arabic uses pronouns for both gender as well as number (singular,

dual, and plural), in many cases it is relatively easy to know what the

object of a pronoun is in the text. In addition, the author’s commen-

tary makes many of the objects of pronouns explicit. In cases where

either the rules of syntax or the author’s commentary makes the object

of a given pronoun obvious, then I have not hesitated, wherever the in-

terests of clarity would be better served, to translate the pronoun into

English by the translation of its corresponding object. Where ambigu-

ity in the Arabic is not trivially removable, I have generally translated

the pronoun as its corresponding English pronoun. Of course, one must

be very careful about declaring any given pronoun-object ambiguity as

“trivial”, and other scholars may disagree with some of my choices.

The purpose of the footnotes notes is primarily twofold:

1. to clarify some of the more obscure passages in cases where the use of

brackets would be awkward or distracting; and

2. to point out the context of those discussions in cases where it would

otherwise be lost upon most Western readers.
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In both cases many of the comments are based on the commentary. Whenever

the heading or a passage of a footnote begins with Commentary:, then there

follows a translation of a passage from the author’s own commentary of this

text. These notes are in no way meant as a full-fledged commentary, a project

that, while indispensable for a comprehensive appreciation of the text, is far

beyond the scope of this study.
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[Prologue]

In the Name of Allah, Al-Rah.mān, the Merciful

Praise belongs to Allah, the Lord of the worlds. May Allah Bless Muham-

mad and his pure household.

So says the destitute servant, Ahmad, the son of Zayn al-Dīn:

After I noticed many of the seekers penetrating deeply into the divine sci-

ences, and supposing that they have penetrated deeply into the[ir] intended

meaning [which they think is God Himself] — but which is only a deep pene-

tration into semantics (al-↩alfāz.), nothing else — I saw that it was incumbent

upon me to startle them with some wonders from amongst the problems [dis-

cussed in the divine sciences]. Now most of these problems have not been

mentioned in any book, and the [explicit] mentioning (d
¯
ikr) of them has not

occurred in any discourse. [We will accomplish] this [task] through the proof

of Wisdom, because that through which they [i.e., the seekers] seek the goal

is the proof of argumentation through that which is best. This proof only

leads one to the world of images (as.-s.uwar) or of meanings 1. It does not

lead one to the cognizance of things as they are, as he (upon him and his

family be the blessings of Allah and peace) said:

O Allah, make us see things as they are!

Only the proof of Wisdom leads one to that. In this, I hope Allah, by means

of it, guide whomsoever seeks guidance by means of this proof to the middle

of the path2. Allah is sufficient for us and He is the best in whom to place

trust.
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First Observation3

Wherein an Elaboration (tafs. ı̄l) of the Three Proofs

and the Support4 and Condition5 of Each of Them

Will Be Mentioned

Know, may Allah guide you, that there are three [kinds] of proof, as

He (Glorified is He!) said to His Prophet (upon him and his family be the

blessings of Allah and peace):

Call to the path of your Lord with Wisdom and good

exhortation. And argue with them through that which

is best.

Now the first is the proof of Wisdom. It is an instrument of the sciences

pertaining to the real. By means of it one becomes cognizant of Allah as well

as cognizant of that which is there besides Him. Its support is the heart-flux 6

and tradition. Tradition consists of the Book [of Allah] and the Sunnah.

The heart-flux is the highest of all of man’s loci of cognition. It is the light

of Allah which he (upon whom be peace) mentioned in his dictum: Beware

of the penetration of the faithful; for he contemplates through the light of

Allah. It is existence7 because existence is the highest orientation of man,

that is, his direction in orientation to his Lord, because existence does not

contemplate itself at all but rather [it contemplates] its Lord; just as essence

does not contemplate its Lord at all but rather [it contemplates] itself.
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The condition of [the cogency of] the proof of Wisdom is that you give

your Lord what is His due because, when you contemplate by the proof

of Wisdom, you are summoning your Lord and He is summoning you to

your heart-flux, as the Chief of the Executors8 (upon whom be peace) said:

Minds do not encompass him; rather He becomes-revealed to them through

them, through them he is inaccessible to them, and He summons them to

themselves. Then your Lord contends with and overcomes you, so weigh

with an even balance. That is better for you and best in respect

of the outcomes [of your deeds]. [Another condition is] that you pause

with respect to your [personal] declarations [of faith], your investigations,

and your explanations to others in accordance with His saying (Exalted is

He!): Do not follow that of which you have no knowledge. Surely

the hearing, seeing, and the heart-flux will all be asked about

it. [Another condition is] that in all of those circumstance you contemplate

with His eye (Exalted is He!), not with your own eye, in light of his saying

(Exalted is He!): Do not walk exultantly upon the Earth. Surely

you will never rend the Earth asunder; nor will you ever surpass

the mountains in height. This is the manner of the proof of Wisdom.

The proof of good exhortation is an instrument for the sciences of the

Way9, the cultivation of morals, the knowledge of certainty, and piety, al-

though it is the case that these sciences can be acquired from other than

this proof. Yet, without giving due regard to this proof, you will not reach

certainty because it is the least of what Allah has apportioned to His ser-

vants. Its support is the heart10 and tradition. The condition of the cogency

of the proof of good exhortation is giving your nous its due, meaning that
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you not deny it what it has a right to and whatever right (al-h. aqq) it wants

from you. An example (mit
¯
āl) of it is His saying (Exalted is He!): Say: Do

you see that if it [the revelation] is from God, and yet you reject

it, then who is more astray than one who sets himself far apart

[i.e., creates dissension]; and His saying (Exalted is He!): Say: Do you

see that it [the revelation] is from God while you reject it; and

a witness from the Children of Israel testifies to its similarity [to

previous scriptures] and believes in it while you are arrogant?

Surely Allah does not guide a community that is unjust; and like

the saying of al-S. ādiq (upon whom be peace) to [the skeptic] ‘Abd al-Kar̄im

ibn abi al-‘Awjā’: when he demonstrated disapproval of those circumbulating

the Sacred House11, he (upon whom be peace) said to the effect that: If the

matter is as you say — and it is not as you say — then you and they are

the same. And if the matter is as they say — and it is as they say — then

they attained deliverance and you have perished. This is the manner of good

exhortation.

The proof of argumentation through that which is best is an instrument

for knowledge of the Law. Its support is knowledge and tradition. The

condition of the cogency of the proof of argumentation through that which

is best is giving your adversary his due. Otherwise the argumentation will

not be through that which is best. It is like that which the logicians have

established in the way of preliminaries and the methodology of proof, as

well as what the philosophers of law and others have mentioned in the way

of proofs and the methodology (kayfiyyat) of inference, in a fashion (nah.w)

such that there can be no denial of a truth even if it be from your adversary
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who is making a false claim in his issue [of disagreement]. And there is no

drawing an inference of a truth through a falsehood, nor of the falsity of a

falsehood. There is no need of giving examples because the books are full

of them; indeed, you will hardly find anything else except rarely. This is

due to the feableness of those drawing the inferences, of those for whom the

inferences are drawn, and of that which is being inferred. Yet do not neglect

using the proof of good exhortation for it is, with its condition of cogency, the

way to security and comfort in the present world and to deliverance in the

hereafter. This is when you are not granted the proof of Wisdom; otherwise

take the proof of Wisdom and be among those who are thankful. And

there is no village beyond Abbādān12. May Allah (Glorified is He!) protect

you and your own.
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Second Observation

On the Elucidation of the Cognizance of Existence

Know that that which is expressed by ‘existence’ comprises three divi-

sions, upon seeking cognizance of it13.

The first division is Real Existence14. This Existence is grasped neither

through generality nor specificity, absoluteness nor delimitation, whole nor

part, universal nor particular, meaning nor expression, quantity nor quality

(kayf)15, rank nor orientation, position, correlation, relation [in general], nor

linkage. It is not [grasped as being] in any durational mode or place, nor

upon anything, nor in anything, nor anything in It, nor from anything, nor

due to anything, nor like anything, nor against anything. It is not [grasped,

either] through subtlety or roughness, revolution or extension, motion or rest,

illumination or darkness; and not through transition, duration, change, or

commotion.

Nothing resembles It, and nothing is inconsonant with It; nothing cor-

responds with It and nothing equals It; It issues from nothing and nothing

issues from It; Every quality, orientation, image (s. ūrat), paradigm, or any-

thing else whose assumption, existence, discrimination, or concealment, is

possible, is other than It.

It is not grasped through anything that has been mentioned or other

than that, nor through its contrary. One cannot have cognizance, secretly

or openly, of what It is16. There is no path in any direction that leads

to cognizance of It, neither through negation nor confirmation, except by
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that through which It has characterized Itself 17. No one can grasp the ul-

timate reality of Its [Quintessential] Quality; one can only have cognizance

through that through which It becomes-the-subject-of-cognizance for one.

And It does not become-the-subject-of-cognizance for anyone in the man-

ner It occasions-cognizance of other than Itself, otherwise that other would

resemble It (Glorified is It!). So It is both the Known and the Unknown,

the Found (al-mawǧūd) and the Missing (al-mafqūd)18. Thus the manner

(ǧihat) of Its Knownness is itself (nafs) Its Unknownness; Its very (nafs)

Being-witnessed is exactly ( ↪ayn) its Being-missing. Thus one does not have

cognizance of It through other than It; and one has cognizance of other than

It through It.

As for the proposition that It is grasped neither through generality nor

specificity etc., it is so because these are aspects (ǧihāt) of creation and are its

qualities. They define nothing except [what is like] themselves and nothing

can be grasped by them except what is similar to them.

As for the proposition that It is not grasped through its contrary19, it is

the case because the contrary of a possible is possible, since the Ancient has

no contrary. Otherwise nothing could be [created] by It20, It would resemble

them [i.e., the creatures] in their mutual contrariness, and because, if it were

ancient, there would entail a multiplicity of Ancients21. One may not assume

that because the Preeternal is the Pure Simple Quintessence; there is no

entrance into It because the Preeternal is Impenetrable (otherwise He would

be a possibility22). If the contrary [of Real Existence] is possible, then it is

not proper to assume that the possible is contrary to the Necessary due to its

originating23 through It. We have only said that “the contrary of a possible
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is possible” because the Ancient and the impossible are not suitable for any

kind of contrariness (otherwise they would both be possibles).

With respect to the Necessary, it is because a contrary is an aspect (ǧihat)

of mutual opposition and an extremity of it; and it is a possible24. With

respect to the impossible, it is because the contrary, if it is not a thing,

then it is not a contrary; if it is a thing, then it is a possible. Due to

this, non-existence is not suitable for being a contrary to existence, except

metaphorically, because possible non-existence is existence in Possibility25,

not among entities26.

Al-Sādiq (upon whom be peace) alluded to this [point] to someone who

asked him about the dispute between Zurārah27 and Hishām ibn al-H. akam28,

on the topic of negation: is it a thing or not? Zurārah said: “It is not a thing”.

Hisham said: “Negation is a thing”. So al-Sādiq (upon whom be peace) said:

“Go with the word of Hisham in this question”.

Now the impossible is not a thing and there is no expression for it. One

seeks use of an expression only because of the aspect (ǧihat) of possibility

of the impossible, like “He has no partner”, because negation stems from

affirmation. This is because the mind conceptualizes a thing and names it

‘partner’ in respect of its either making it allowable or surmising its existence.

And there is an allusion to this in His saying (Exalted is He!): . . . and

you all create a lie. So one comes forth with this expression [“He has

no partner”] as a broom to sweep away the dust of the mind. And it is

an originating expression, connoting another originating thing29 [called a

“designation”].

Again, the impossible is not a thing and there is no expression derivable
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from it. My expressing this expression is only for this surmised designation.

It is originating; Allah created it through the requisites of their minds30, [in

a way similar to that which is discussed] under the heading of “rulings of

convention” by the philosophers of law, because He (Glorified is He!) gave

everything its creation. Now this expression, derived from this designa-

tion, is not like the expression derived from the Designation of the Necessary.

Although the Necessary cannot be grasped in Its Quintessence, the Designa-

tion [of the Necessary] comprises His Loci of Manifestation and Stations for

which there is no divesting of them in any place. Now the impossible has

no loci of manifestation because loci of manifestation stem from affirmation.

You are just calling an originating thing “impossible” in the same way as

you call a man “absent” (ma ↪dūm)31. [Ultimately,] there is nothing except

Allah, His Qualities, and His Names.

As for the proposition that one may not have cognizance of It except

through that by which It has characterized Itself (nafsahū), this is the case

because the Preeternal is not a thing other than Itself (Exalted is He!).

Whatever is besides It is in possibility32. Nothing exits from the Preeternal,

nothing enters It, and nothing can reach it and then inform about what is

there and characterize what is in It. Because It is like that, no one can have

cognizance of It except through that by which It has characterized Itself.

It is as It Itself says: No one can grasp It but It. So no one can have

cognizance of Its ultimate reality except It, because Its knowledge of Itself

(nafsih̄ı) is Its very ( ↪aynu) Self (nafsih̄ı). So when It characterizes Itself,

the Characterizing of the Real for the Real is Real. Its characterizing, with

respect to us, applies to us as a creation. Now we are that [very] charac-
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terizing which applies to us through us33; so that It becomes-the-subject-

of-cognizance for us through ourselves. So Its Real Characterizing reaches

the creation as a creation, because the creation cannot grasp anything but a

creation: Implements only define themselves; and instruments point to their

matchesSo a thing cannot grasp except that which belongs to its own kind

(ǧins).

The meaning of the proposition that It does not become-the-subject-of-

cognizance for anyone in the manner It occasions-cognizance of other than

Itself is that It (Glorified is He!) makes the creation cognizant ( ↪arrafa)

of creation, through their state of being a creation. [On the other hand],

It makes Itself a subject of cognizance ( ↪arrafa nafsahū) [through the fact]

that It is not a creation and that nothing from creation resembles It. So

that through which It becomes-the-subject-of-cognizance for them [i.e., for

created things] may not be grasped, neither through any of their visions nor

their insights. It is subject to cognizance only through a [faculty of] vision

from It34. He (upon whom be peace) said: Know Allah through Allah. And

the poet said:

When the one in passionate love with her seeks a glance

and is unable to do so, then it is due to her grace.

She loans him an eye, he sees her through it

so the one who beholds her is her own eye!

The meaning of “So It is the Known and the Unknown . . . ” is that

It is Known through the outcomes of Its Fashioning, Unknown in Its Ulti-

mate Reality; Found through Its signs, Missing in Its Quintessence. So It
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self-manifests; there is nothing more manifest than It and everything self-

manifests only through the impression of its manifesting. And It self-occults;

nothing is more occult than It, because nothing is more manifest than It.

It is hidden due to the intensity of Its manifesting; it is veiled due to the

greatness of its light.

The meaning of “the manner (ǧihat) of Its Knownness is itself (nafs) Its

Unknownness” is that a thing is not a subject of cognizance and is not known

except through the state in which it is. So that which is long is a subject of

cognizance through its length; that which is wide is known through its width;

that which is short is a subject of cognizance through its shortness; that which

is white through its whiteness; that which is black through its blackness; and

that which has a configuration through its configuration. [On the other

hand,] that for which there is no measure, no color, and no configuration is a

subject of cognizance through just that. So the Necessary (Glorified is He!)

is a subject of cognizance through the proposition that It has no [accidental]

quality (kayf), has no comparison, and has no likeness; and through the

proposition that Its Ultimate Reality cannot be grasped, Its [Quintessential]

Quality may not be known, and no one’s knowledge may encompass It; and

through the proposition that every grasped thing is other than It. It is

a subject of cognizance through the proposition that there is no path to

penetrating Its Ultimate Reality nor to grasping Its [Quintessential] Quality.

It is a subject of cognizance through ignorance of It.

That is through which It becomes-the-subject-of-cognizance for us; we

have cognizance of nothing except that which is like us. It is the Real Nec-

essary, the Absolute Unknown.
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This division [of existence] is expressed by ‘the Pure Quintessence’, ‘That

whose Characteristic is Unknown’, ‘the Spring of Camphor’, ‘the Sun of

Preeternity’, ‘That with Respect to Which all Indications are Cut Off’, ‘the

Absolute Unknown’, ‘the Real Necessary’, ‘No-Particularization’, ‘the Hid-

den Treasure’, ‘That with Respect to Which all Prehensions are Cut Off’,

‘Sheer Quintessence’, ‘Quintessence without Factors’, and by [expressions]

similar to these. They are all created expressions denoting His Signposts

and Stations for which there is no divesting of them in any place. They are

the subject of the science of the declaration ( ↪ilm al-bayān) [of God’s unity].

That which is discussed therein are the Meanings. And they are the pillars

(↩arkān) of the profession of Unity35.
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Third Observation

Allusion to the Second Division

It is Absolute Existence36, the First Particularization, Universal Mercy,

the Universal Tree, the First Exhalation of the All-Merciful, the Willing, the

Kāf that Revolves About Itself, the Desiring, the Word to which the Great

Abyss Yields, the Inventing, the Muhammadi Reality, Absolute Intimacy, the

Second Preeternity, the World of I Loved that there be Cognizance of Me,

Love in Reality, Motion through Itself, and the Name which resides in His

Shadow so that it does not Leave it for Something Else. It is the Treasure

Guarded by Him, the Dawn of Preeternity, Acting through Itself, the World

of Commanding, and [is denoted by names] similar to that.

As for its quality of genesis through itself: Allah seized from the moisture

of His Mercy, through that very moisture itself, four parts through them;

and from its dust one part through that part. Through these two parts He

determined both of them in their joint digestive power’s act of decomposition.

They both deliquese through each other; they both coagulate through each

other; and they both accumulate through each other. This is the Willing; it

is that which is named by those preceding names.

In the discernment of the heart-flux, this station [of the Willing] has four

degrees:

• The first is Mercy, the Dot, the Secret which conceals Itself, and the

Secret shrouded in secrecy;
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• The second is the Winds, the First Exhalation of the All-Merciful, also

called “the First Deliquescence”;

• The third is the Letters, also called “the First Coagulation”; it is the

Stratus Cloud drawn from the Tree of the Sea;

• The fourth is the Cumulus Cloud, the Complete Word, the Word to

which the Great Abyss Yields, and the Kāf that Circles Itself37.

Now these degrees are multiple only with respect to the heart-flux-analysis

in its uncovering. Otherwise it is one simple thing; nothing in possibility is

more simple than it. Allah created it through itself, made it subsist through

itself, and held it through His shadow. This [Willing] is in the Great Abyss

up to its furthest extremity (h. add); it delimits the Great Abyss, the Great

Abyss delimits it, and neither exceeds the other. This is the Acting of Allah.

It is known to be necessarily the case that the configuration of an outcome

of acting qua outcome of acting is [like] the configuration of the acting. Con-

sider a sample of writing: its configuration is [like] the configuration of the

motion of the hand; in accordance with the configuration of the motion of the

hand the writing comes to be. Given this, it is necessary that those aspects

(ǧihāt) considered with respect to the Acting occur in a manner (ǧihat) of

simplicity. By way of those aspects, unity obtains in the outcome of acting

in a manner (ǧihat) of composition and multiplicity, even if the outcomes of

acting diverge from one another in accordance with

• their respective degrees of strength, weakness, self-manifesting, hidden-

ness, abundance, and of composition;
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• their respective degrees of abundance of multiplicity, scarcity of abun-

dance, self-manifesting of multiplicity, and hiddenness of multiplicity.

This is because they occur in the Acting in a more sublime way; there is

no way in possibility that is more sublime than it. Due to this, it is at the

most perfect degree of simplicity-in-Possibility so that no manner of mul-

tiplicity may be considered in it except with respect to its attachment [to

its outcomes]. This is Permissibility, That Whose Existence Preponderates;

it is Absolute Existence, that is, existence totally unconditioned. It is the

Willing; the resolution upon that [i.e., what is willed] is the Desiring.

The meaning of the proposition that it was created through itself is that

it was created not with a willing other than itself. Similar to this is our

father Adam (upon whom be peace); he did not come to be from a father or

mother other than himself. He came to be through himself, while the rest

of humanity came to be through marriage and procreation. Likewise is the

Willing: it came to be through itself, without a father or mother other than

itself; all things come forth from it through marriage and procreation.

The meaning of our saying, with respect to Adam (upon whom be peace),

“without a father or mother other than himself”, is that he came to be from

his matter, which is the father [i.e., the active principle], and from his form,

which is the mother [i.e., the receptive principle]38. Similar is the case for the

Willing except that, in the Willing, both of them occur through themselves,

that is, each one exists through itself and through the other.

The meaning of this is that the received exists through itself, and the

receiver through the other. They have no existentiation39 except through

themselves. As for that which is other than the Willing, its received [factor]
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is existentiated through the Acting; the receiving [factor is existentiated] in

succession, as we shall elucidate later.

The meaning of the proposition that all things come from it through

marriage and procreation is that matter is the father [the active principle]

and form is the mother [the receptive principle], as we will elucidate for you

later. So matter “married” form in accordance with the Book of Allah and

the Sunnah of His Prophet40; so form gave birth to the thing41. The Willing

is the First Adam. His Eve is Permissibility and she is his equal; she does

not surpass him, nor is she deficient with respect to him, as we alluded to

previously. So understand! And this is the “fire” alluded to in His saying

(may He be Exalted!): . . . the oil well nigh shines, though no fire

touches it!

Its “space” is Possibility. Its durational mode is Sempiternity. It is to

Sempiternity what the orb of the Devoid42 is to time. So just as its convexity

is not to be found within space and time — rather, space and time terminate

with it [i.e., with the convexity of the orb of the Devoid] — not one of these

three falls short of the other. Everything which is close to its convexity, be it

body, time, or space, becomes subtle and delicate. Whatever is distant from

it is thick and rough. Likewise with this existence, that is, Preponderating

Permissibility: everything which is close to Permissibility itself, in the way of

Acting, Possibility, or Sempiternity, is subtle and delicate until it well nigh

becomes hidden from itself and until it well nigh self-manifests in everything;

and everything among them that is distant from Permissibility itself is rough,

that is, it self-manifests in the outcomes of Acting until it is well nigh becomes

lost to them. So Possibility and Sempiternity terminate with it [i.e., with the
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Acting]. Just as the delimiting orb and space are in time, and the latter and

the delimiting orb are in space, and space and time are in the delimiting orb,

that is, each of these three comprehends the other two, likewise with Acting,

Possibility, and Sempiternity: each one of them comprehends the other two,

and each of them terminates in the other two.

[This is the case] except that the three existents are of three states:

The Preeternity of the Necessary is its Quintessence; its “Space” is its

Quintessence.

As for the possible that is delimited existence, which comprises all of the

outcomes of Acting, its “space” is different from its “time” and they are both

different from its quintessence.

As for Preponderating Permissibility, its own “space” and “time” in re-

lation to it, in consideration of unity and difference, is in between. It is

not to the limit (h. add) of the Necessary in regards to unity, and not to the

limit (h. add) of the possible in regards to multiplicity; this is to relation to

itself. In relation to its linkage to the possible, then mutual difference ob-

tains, a difference simpler than the difference that obtains in the possible.

So understand!
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Fourth Observation

Allusion to the Divisions of Acting In Summary

Know that Acting, considered with respect to its degrees, when it attaches

to the outcomes of Acting, comprises a number of divisions.

First is the degree of the willing. It is the first presence, as al-Rid. ā (upon

whom be peace) told Yūnus. What is meant is that a thing, before the

willing, has no presence in any of the degrees of possibility. The beginning

of its presence is that it be known in its being43. The paradigm of this is the

appearance to you of something you would like to do. It is not a thing until

you present it [to your mind]. When you present it [to your mind], your very

presenting of it constitutes the first of the degrees of its existence: its being.

Second is the desiring. It is the resolution upon what He has willed. It

is second in its presence, and is that it be known in its entity44. It has no

existence before it [i.e., its entity] except the first presence which is its being.

It [i.e., its being] is the proceeding of existence before its entailing essence.

It is through the desiring that essence is entailed by existence. And it is

through the willing that the desiring comes to be, due to the latter’s being a

consequent of the former.

Third is the determining. It is existentiational topography. In it occurs

the existentiation of the bounds [of a thing] including provisions [for sustain-

ing its being]; terms of duration, continuance, and evanescence; regulation

of measure; configurations of the temporal and meta-temporal durational

modes; location, quantity, quality (kayf), rank, orientation, position, record,



294

permission45, accidents, field measures, and all extremities (nihāyāt) up to

the end of the degrees of its existence.

In this [degree of the Acting] is the start of the second creation and the

beginning of felicity and misery. It is by the desiring that the determining

comes to be, due to the latter’s being a consequent of the former. Now the

things [i.e., the bounds] just mentioned also occur in the first creation, but

in a more sublime way. I have only mentioned them here because the former

[i.e., the second creation] is the place (mah. all) of topography and the latter

[i.e., the first creation] is the place (mah. all) of simplicity.

Fourth is the accomplishing. It is the completing of what He determined

and composing it in accordance with its [proper] physical structure. The

determining is like measuring the implements of a bed for length, width, and

shape (al-hay↩at). The accomplishing corresponds to composing them into

an actual bed.

Fifth is the executing. It is entailed by the accomplishing. It is [the act of]

making the thing manifest [as a completed entity], its causes plain, and its

reasons evident, due to the congregation within it of all the degrees needed to

make one cognizant of the impressions of the Divine Active Qualities. So the

first four degrees are the pillars (al-↩arkān) of the Acting; the fifth is their

disclosure (bayān). It is through the determining that the accomplishing

comes to be; it is through the accomplishing that the executing comes to be.

These four [degrees] constitute the Dawn of Preeternity. The light which

rises from the dawn of preeternity consists of four lights. They comprise

the empyrean upon which the All-Merciful has established Himself by His

All-Mercifulness which in turn consists of these four degrees of the Acting.
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The light which rises from the first degree is the higher right pillar (ar-

rukn) of the empyrean; it is the white light. The light which rises from the

second degree is the lower right pillar (ar-rukn) of the empyrean; it is the

yellow light. The light which rises from the third degree is the higher left

pillar (ar-rukn) of the empyrean; it is the green light. The light which rises

from the fourth degree is the lower left pillar (ar-rukn) of the empyrean; it

is the red light46.

The whiteness comes from the willing due to the perfection of its simplic-

ity. The yellowness comes from the desiring due to the increase of heat in

the whiteness. The greenness comes from the determining due to the blend-

ing of the blackness of multiplicity, which comes from the impression of the

determining, with the yellowness of the impression of desiring. The redness

comes from the accomplishing due to the combination of the whiteness of

the willing with the yellowness of the desiring in the heat of the move from

accomplishing to executing.

Know that when the word, ‘h
˘
alaqa’ (‘He created’) is used, sometimes the

entirety of the degrees of [Acting] are meant since, from the linguistic point

of view, it can be so applied. Now when one says, ‘h
˘
alaqa wa bara↩a wa

s.awwara (He created, fashioned, and formed)’, then “He created”, meaning,

“He willed”, that is, “He existentiated being”, that is, “[He existentiated]

existence”; and “He fashioned”, meaning, “He desired”, that is, “He ex-

istentiated entity”, that is, “[He existentiated] essence through existence”;

and “He formed”, meaning, “He determined”, that is, “He existentiated the

bounds”.

Allah (Exalted is He!) has said: “[Glorify your Lord on High;]
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who created then evened out (sawwā); and who determined then

guided”, that is, “He created its [i.e. the creation’s] being”, that is, “its ex-

istence”; “then evened out its entity”, meaning, “By its existence He evened

out its essence”, that is, “He placed in it that by which, when questioned,

it will answer”. Note that the conjunction of “evening-out” [with “creat-

ing”] is by the letter fā↩, instead of wāw47, because of the entailing between

them, as we mentioned earlier. This is in the first creation; . . . and who

determined then guided”, that is, “He assigned its bounds”, [i.e., those

bounds] discussed earlier; this is in the second creation; . . . then guided”,

that is, “He showed the path to guidance”. The conjuction is carried out

with fā↩ because felicity and misery are by means of the determining, within

which He shows the way to guidance. They are both mutually coincident

with one another in existence, although guidance is different and posterior

in quintessence, so the conjunction is carried out with fā↩.

Furthermore, innovating and inventing also comprise the entirety of the

degrees of the Acting. Sometimes, one of these two is applied to the other

as in the case of ‘willing’ and ‘desiring’, ‘indigent’ and ‘destitute’ (under the

discussion of “charities” [in jurisprudence]), and al-ǧārr and al-maǧrūr48 as

used by the grammarians.

If the two are separate [in expression], then they combine [in denotation].

So when it is said, “give the indigent five dinars”, it is not obligatory for

you to make a distinction [between the indigent and the destitute]; similarly

for, “give the destitute [five dinars]”. So it suffices to give to either of them.

If you say, “Zayd is in the house”, and then say, “‘Zayd’ is the subject and

al-ǧārr is the predicate”, you will be correct; or if you say, “al-maǧrūr is the
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predicate”, you will be correct. Likewise, you may say, “He innovated”, that

is, He “invented”, and conversely; and you may say, “He willed”, that is, “He

desired”, and conversely.

And if the two combine [in expression], they are separate [in denotation].

You may say, “He innovated and invented”, that is, “He innovated, but not

out of anything; and He invented, but not because of anything”, or, “He

innovated being and invented entity”. You may also say, “He willed being

and desired entity. So “He innovated”, meaning, “He willed, but not out of

anything”. And “He invented”, meaning, “He desired, but not because of

anything”. And when it is said, “Give the indigent five dinars and give the

destitute four dinars”, it is obligatory for you to distinguish between them.

The discussion of this is in jurisprudence (and in my opinion, the correct

view is that the destitute is worse off). And when one says, “al-ǧārr and

al-maǧrūr”, it is obvious (z. āhir) that the two are distinguished.

Know that it is said49 that the innovating is of two kinds and that the

inventing is of two kinds. The first innovating is the willing. It is a still

creation, but cannot be perceived through stillness. The second innovating

is the letter ↩alif50. The first inventing is the desiring. It is a still creation,

but cannot be perceived through stillness. The second inventing is the letter

bā↩51.

This is because the Innovating or the Inventing is the first of what Allah

created. He created it through itself; then He created the letters through the

Inventing and made them to be an acting from it; for anything, He says, Be

(kun52)! and so it is (fa-yakūnu). By the letter kāf53 He alludes to the first

innovating, that is, the willing, which is the Kāf that circles itself, because it
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is the source of being. By the letter nūn54 He alludes to the First inventing,

that is, the desiring, because it is the source of entity. Between these two

letters is a letter dropped because it is phonetically weak55. In order to allude

to what is meant by that letter, it is outwardly (z. āhiran) dropped, yet subsists

inwardly (bāt.inan)56. It is the water from which everything was made alive;

it is existence; it is the signifying by an expression [of its signification]; it

is the water from the clouds; it comprises the smoke particles which obtain

their illumination from the fire, sustained by the thick oil that lies close to

the smoke particles. That dropped letter is wāw; the original [verb], before

dropping the weak letter, was kūn. It comprises the six days within which

each thing was created.

The meaning of the proposition that ↩alif57 is the second innovating is

that it descended by its own repetition; thus did bā↩58 derive from it. So bā↩

is its ratification because its descending is its being spread out horizontzlly

like this: “——”; while it was originally vertical like this: “|”. As ↩alif leans

and inclines towards bā↩, ǧ̄ım59 originated like this: “ ”.

The meaning of the proposition that bā↩ is the second innovating is that

it gradually descended by its own repetition; thus did dāl60 derive from it

like this: “ ”; it inclined61 towards ǧ̄ım, and hence hā↩62 came to be, like

this: “ ”. Now the inclination of bā↩ is different from that of ↩alif because

↩alif is vertical; that which is vertical inclines towards the horizontal. bā↩ is

horizontal; that which is horizontal inclines towards stillness.

Furthermore, know that these [cosmic] letters, for which these [script]

letters are their manifestations, are of two divisions:

• The first of them is the third degree of Acting; it is the stratus cloud;
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• The second comprises the singular [modes] of Acting involved in creat-

ing (fi ↪l) each thing. This is because the Acting of Allah (Glorified is

He!), with respect to all things, is one Acting; in its oneness it gathers

them in their multiplicity. He (Exalted is He!) said: Our Command-

ing is but one, like the blink of an eye!; and:Your creation and

resurrection are but as one soul! With respect to its attachment

to every singular existent, whether that existent be a quintessence or

a quality, it has a mode specific to that existent. That mode is the

willing of Allah special to it, that is, to that singular existent.

When considered in relation to Absolute Acting, these modes are “let-

ters”; each mode is correlated to a singular creation. And the creation, from

the perspective of its singular objects, are “letters” in relation to the entirety.

For every singular object, considered with respect to its reasons, conditions,

and its subsistence factors, mentioned earlier, such as existence, essence,

the six [days] already mentioned, position, term of duration, record, permis-

sion, and others, as well as the extremities (nihāyāt) of these just-mentioned

things, their accidents, and their fields, up to the end of the degrees of its

existence; every one of these is attached to a specific direction of the mode,

specific to that singular object, of the Universal Acting. The relation of each

direction to each mode is like the relation of each mode to the Universal

Acting.

These [directions] are the “letters” of this “word” [i.e., mode]. And these

particular words [i.e., modes] are “letters” of the Universal Word. For every

degree of Acting, this principle applies to every outcome of Acting, be that

outcome followed, follower, coincident, or commensurate.
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So in relation to whoever is below it, the Acting is a single quintessence.

From its quintessence, each quintessence acquires its quintessentialization63;

from its configurations, each quality acquires its quintessentialization; and

from its qualities, that which makes them qualities.

Furthermore, know that sometimes ‘making’64 is used for the four de-

grees [of Acting]. It can be applied to each degree just as it can be used

linguistically for them. The principle of ‘making’ applies to every degree in

the way appropriate to it. It is also frequently used to express the existen-

tiation of entailments. Allah (Exalted is He!) has said: “Praise belongs

to Allah who created the heavens and the earth and who made

light and darkness, referring to His existentiation of light from the light

source and darkness from that very light itself. When used along with one

of them, it may be distinguished from those degrees, as in the noble verse

above. It is also used to signify the occasioning of becoming or the alteration

of something into another thing. The principle governing its three uses is,

word (h. arfan) for word (bi-h. arfin), the same as the principle governing the

use of the previously discussed verbs (al-↩af ↪̄al) with respect to the degrees

corresponding to them.

Moreover, their [i.e., the traditional philosophers’] division of making into

“simple” and “composite” is not free of deficiency65. With respect to the

composite, this is because composition is only realized in a thing to which

something commensurate, disparate, or opposite to it is joined; that compos-

ite is one thing, i.e., a single action, in a single subject, may proceed from

it. Now there is nothing unique to something other than its quintessence

and its [actional] quality66; however, a given thing is not, as a single thing,
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composed out of its quintessence and its [actional] quality.

As for the example they give [of composite making], “I made the clay

into pottery”: If what is meant is occasioning the clay’s changing as well as

occasioning the changed clay’s becoming pottery, then that is two makings

[and not one composite making]; each one is with respect to a particular

matter and both are modes of the “universal making”.

If what is meant is transforming the clay into pottery without regard to

any internal change on the part of the matter, then it is a single motion with

a single orientation. Thus it is one making.

If it [i.e., composite making] is meant to be used to express the generation

of the followed and the becoming-generated of the subordinate through the

followed e.g., the “making” of existence and the “becoming-made” of essence

through existence, then outwardly (f̄ı ’z. -z. āhir) this is one making for two

different things. However, that through which essence becomes-made is not

a making like the making of existence; although there are two orientations

involved, it is not at variance with the making of existence nor does it clash

with it. So “making” with respect to existence and essence is not composite

because that by which essence is made is a quality and a impression of that

by which existence is made. And any given thing is not a composite of its

quintessence and its impression.

That making by which existence is made is like the sun with respect to

light; that by which essence is made is like the light with respect to shadow.

The sun’s making of its light is a single making; the making of shadow by the

very light itself is a single making, different from the the first making. Just

because the second making is a consequence of the first making and subsists
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through it does not entail composition because the sun did not make the

shadow due to itself. His saying (Exalted is He!), [Look at your Lord,

how He extends the shadow (and if He had willed, He could have

made it still).] Then We made the sun as its guide, does not show

that the sun is its maker. This is because if it made the shadow through its

making light, then it would be light since there is no shadow in the sun. If it

is the case that the sun made it through its making of the very light which

is the principle by which shadow occurs, then that shows that the sun is

the sustainer of the light that makes the shadow but not the latter’s maker.

So in reality no composition is obtained. There is an allusion to this in His

saying (Exalted is He!): Our Commanding is but one, like the blink

of an eye!

If what is meant is that any making by which two or even more things

are originated is [defined to be] composite, whether those two things are with

respect to two quantities of matter, or two states [of the same quantity of

matter], like making clay into pottery, or with respect to an entailer and its

entailment, like existence and essence, then we say: if you are just making

a technical definition, then there is no problem. However, in that case you

will never find any simple making at all because Allah (Glorified is He!), as

an indication of Himself, did not create any single thing subsisting through

itself. He said (Exalted is He!): We created everything in pairs.

In summary, there is no difference in this issue between making and any of

the other degrees of Acting. In every case (h. āl), the making is one; there is no

multiplicity in it that is due to its quintessence. Allah has said: He made

for you pairs from amongst yourselves and pairs from amongst
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your cattle; He multiplies you in it, that is, in the making. So He

brought forth only one making, and made a plurality of outcomes of making;

so understand! Yes, it has as many modes as there are outcomes of making,

and every mode has as many directions as it has states. We have previously

discussed this with respect to the Acting; so if need be, go back to it!
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Sixth Observation

Allusion to the Third Division, Delimited Existence (Its First

Degree is the Pearl67; its Last is the Mote of Dust68), and to

the Manner of Its Genesis

Through His name the Seizer 69 Allah took, from the moisture of the air

of Permissibility, four parts that ascended from the Earth of Possibility or

the Barren Earth. From the dust of the Earth of Permissibility He took one

part. These He determined in the digestive power of His name the Inventor 70.

Thus the dryness became deliquesced in the moisture; through the dryness

the moisture became coagulated. So due to their mutual homology they

became united. From that [resulting] sea rose a stratus cloud. Under the

Willing it accumulated. Through the heat of the Desiring, a water condensed

from that cumulus cloud. Through His name the Dipatcher 71 He propelled

this water forth and so it fell upon the Dead Land and Barren Earth, the

Earth of Permissibility and the Great Abyss. Then two parts of that water

condensed with one part [of earth] from the Earth of that Great Abyss and

which was homologous with the water. From the condensate He extracted

those crops and fruits72 [mentioned in the Qur’an73].

After the determination and irrigation of the condensate in three levels of

darkness, He took, through His name the Seizer, that which was left over from

the moisture of the condensate, along with a part (equivalent in measure to a

fourth of the leftover condensate) of the dust of the Earth of Possibility, and

operated upon it as discussed above. That is the act of determination
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of the Mighty, the Knowing. It is as He has said: And the Earth We

have spread out and set thereon mountains firm. And We caused

to sprout therein every kind of thing in due balance.

This water that descends from the cumulus cloud is that which Allah

(to Whom belong Might and Majesty!) has mentioned in His saying: And

from Water did we make everything alive!

It is delimited existence. It comes from the Willing and comes back to the

Willing in a way that has no end. This existence which is called, in the way

just mentioned, “water”, occurs in everything in a manner commensurate

with it74.

Its paradigm is as follows. When you desire to inform someone of, say,

Zayd’s standing, then you take from the air, through that faculty [of breath-

ing] which “seizes” and takes it to your abdomen (which is the dot of your

heart, that is, its “direction” towards the air), a quantity of air which is com-

prised of four parts of moisture from the air and one part of dryness from the

dust. After determining them through pressure, plucking, and ringing75, you

compose from them letters comprised of those five parts and which take on

the qualities of the “matter” of your aim. From these letters you compose an

expression whose “configuration” is like the configuration of your aim. You

then propel that expression to the air, which is the “place” of its “possibil-

ity”. Then two parts of the moisture of your expression — that moisture

being its “matter” which is conformable to the matter of your aim — and

one part of its dryness — that dryness being its “configuration” conformable

to the configuration of your aim — fall upon what is homologous to your

aim in this “Earth of the Abyss” or “Barren Earth”, which is the air because
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it preserves your expression and conveys it to the ear of your listner. From

there, an image (s. ūrat) of the matter of your expression and an image (s. ūrat)

of its configuration become depicted in his common sense76. That common

sense is to your expression what a mother is to her fetus, or what the Earth

is to the water that descends from the clouds, so that, through that water,

plants sprout. So from your expression falls “water” upon the “Earth” of

that intention (ma ↪nā). This water is the “existence” for that intention. It

is your expression’s signification through its matter and configuration, and

which occurs in the common sense which is the “mother”. The intention

(ma ↪nā) sprouts in the belly, which is the imaginal faculty77, of that mother,

through that water which is the signification of that expression; the intention

(ma ↪nā)78 lives through that signification. Before the act of signification, that

intention (ma ↪nā) is not a thing. This is because a given thing79 is named

“thing” because it is “willed”80. And the willing is the root of the desiring.

So understand!
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Seventh Observation

Know that when the first water, called “delimited existence”, descended

to the barren earth, each thing became-generated in six “days”: quantity,

quality, durational mode, space, orientation, and rank; not one of these things

self-manifests without the other. Any given “thing” is made up of these,

along with its matter, which is a quantum of existence, and its form, which

is a quantum of essence. All of them self-manifest at once because each one

of these eight is a condition for the self-manifesting of each one of them.

An existent thing is a composite of existence and essence, and the six are

subsistence factors and limits of essence.

We have only specifically mentioned these six limits because others, like

[the various] kinds of position, permission to self-manifest, term of evanes-

cence, the records (qua sustaining and qua sustained), which sustain all of the

afore-mentioned; and like the executing, which is the act of making its causes

and reasons evident, and others; all of them are reducible to the six. So we

have confined ourselves to mentioning (d
¯
ikr) these six in the discussion (d

¯
ikr)

of genesis because the various kinds of position are entailed by space, orien-

tation, and rank; permission and term are entailed by the durational mode;

the records are entailed by all six; the executing is entailed by that which

precedes it and follows as a consequence of that because Wisdom dictates

that the occurence of these six to existence, essence, and their alluded-to

entailments, itself entail the executing and that the executing follow as a

consequence of it. The rest, Allah-willing, we will mention later.

Furthermore, know that there is very much disagreement about what a
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“thing” is. These disagreements are reducible to four views, no regard being

due to mentioning any others:

The first view is that a thing is [constituted by] existence, and essence is

an accident inhering in existence;

The second is that a thing is [constituted by] essence, and existence is an

accident of essence;

The third is that a thing is [constituted by] existence, and essence is only

in succession to existence;

The fourth is that a thing is [constituted by] existence and essence81. It

is thus a composite of both of them because the condition for existence’s

generation, by way of emanating and perduring, is essence; the condition for

essence’s becoming-generated, by way of becoming-emanated and perduring,

is existence. As long as each is existent and conjoined with the other, then

the thing is existent. There is no “thingness” to a thing with the absence of

either one or the other of them. Existence is its own matter; its own (nafs)

form is the attachment of essence to it. Essence is its own (nafs) matter;

its own form is the connection of existence to it. Allah (Exalted is He!)

has said: They [your wives] are a garment for you and you are a

garment for them. So they both make up a given thing. Thus, it is forever

a composite of both of them.

So existence is the aspect (ǧihat) of its need of Allah, and it is the aspect

(ǧihat) of its freedom from need. And essence is the aspect (ǧihat) of its

freedom from need, and it is the aspect (ǧihat) of its need. So its being in need

is existence and freedom from need. Its freedom of need is need and privation

( ↪adam). So its contemplation through the heart-flux is real; through the
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heart, a reality; through earth, false; and through the soul, a mirage. That is

because existence becomes-subsistent through that existence which becomes-

subsistent through the Real; essence becomes-subsistent through existence

itself, unlike existence which becomes-subsistent through the Real. I found

them and their community prostrating to the sun instead of Allah.

This composite is Man’s hylē82. It is of the status of that ink which is

composed of gum, sawād, vitriol, gallnut, salt, aloe juice, herbs, and myrtle.

So just as ink qua ink is suitable for [transcribing] e.g., both the name ‘noble’

and the name ‘ignoble’, the only thing distinguishing them being the second

form, that is, the actual configurations of what is written, likewise this hylē

composed of existence and essence is suitable to both the faithful and the

denier; they are only distinguishable by the second form which is the second

creation and the second essence.

So when they requested that He question them, He, in His knowledge

of them, questioned them. So He said to them: Am I not your Lord,

and Muhammad your Prophet, and Ali your Guardian? Then they said

altogether, Yes indeed!

Among them were those who, on the basis of their knowledge, each said it

with his tongue and heart. As Allah (Exalted is He!) has said: . . . Except

one who bears witness to the truth (al-h. aqq) while knowing it. So

He created them from the form of affirmation and cognizance. It is the human

form and the temple of the profession of unity. It comes from the ecliptic

orb. Those are the messengers, the prophets, the veracious, the martyrs, and

the righteous.

And among them were those who each said it with his tongue while his
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heart was denying and gainsaying, not receiving. So He created them from

the form of gainsaying, denial, and disacknowledgement. It is the devilish

satanic form. Those are the rejectors, the hypocrites, and their followers

among those for whom the truth is made clear and yet they turn away from

it. It is from the clay of ruination; it is Sijj̄in. Their forms in this lower life are

human only because of their [positive] answer with the tongue, which is the

lowest level of response. In the hereafter their human forms will be stripped

from them and their real forms, following their hearts, will self-manifest.

And among them were those who each said it with his tongue while

his heart was hesitant; he neither acknowledged nor disacknowledged. Out-

wardly (z. āhiran), Allah created them in human form due to their acknowl-

edgement through their tongues. He does not create their inward natures

(bawāt.in) until they acknowledge or disacknowledge. So He creates them

from their state [of acknowlegement]. Now they are divergent. Some of them

[acknowledge or disacknowledge] in the proximate life; some in the interme-

diary world; and some in the hereafter. Whomsoever’s inward nature (bāt.in)

is created in human form will enter the garden; whoever is created otherwise

will enter the fire.

These forms created from either positive response or denial constitute the

clay. It is the mother in whose belly the felicitous become felicitous, and the

miserable become miserable. That is after He made them knowledgeable of

the wholesome clay, the clay which constitutes positive response, and the

odious clay which constitutes denial. Surely He (Glorified is He!) does not

create them except according to that state in which they are. If He had

created them according to other than that state in which they were, they
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would not have been who they were; rather, they would have been other than

themselves. If they did not receive [their existentiation] and He created them

from denial, and if he also made for them what He made for those brought

near to Him, then inconsistency would have occurred in their creation and in

His creation of them because their creation as they are is inconsistent with

making them like those who are obedient; making them like those who are

obedient is inconsistent with His creating them as they are; and His creating

them as they are is inconsistent with His creating them not as they are. And

if the Real chose to follow their passions, the Heavens, the Earth,

and whoever is in them would have been corrupted. Rather, we

have presented them with their Presence; and from their presence

do they turn away.

So this is the second creation, under the green light, in the world of

shadows, in the leaf of myrtle. Thus they were, in the world of motes83. As

He said (Glorified is He!) to the Garden: I will not contend with them; and

to the fire: I will not contend with them. Then He differentiated them in the

red light; this is the meaning of his saying (upon whom be peace): Then He

returned them to clay, that is, the clay of nature.
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Eighth Observation

Nothing transgresses its durational mode because it does not exist84 ex-

cept within it; it has no presence before that durational mode. For every

thing that possesses a durational mode, its durational mode is coincident

with its space and its being because durational mode, space, and being are

all mutually coincident, since each one is a condition of the other. Such is the

case for the rest of the agents of particularization and agents of individuation;

all entail mutual correlation such as

• the Willing, Sempiternity85, and all of Possibility86;

• the first nous87, meta-time88, and all possibles89;

• body, time, and space90.

Now the degrees of the willing are four, as mentioned earlier, and Sem-

piternity and Possibility both occur in and are related to each of the four

degrees:

• Through Sempiternity and Possibility, the degree of the Mercy has the

rank of the quintessence of a tree;

• through both of them, the Alif 91 has the rank of the root of the tree;

• through both of them, the Stratus Cloud, that is, the Letters, has the

rank of the branches of the tree;

• and through both of them, the Cumulus Cloud, that is, the Word, has

the rank of the whole of the tree.
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So the relation of Possibility to the the Willing, in all of the latter’s

degrees, is parallel to the relation of space to the delimiter of the [six]

orientations92. That is, the relation is of the utmost coincidence, with no

comprehending [by one of another] other than that coincidence. This is be-

cause the coincidence is identical to their mutual comprehension, not because

of the absence of any comprehending [by one of another] at all.

Through metatime and the possible, the first nous, in its four periods93,

has with respect to metatime and the possible that which the Willing has with

respect to Sempiternity and Possibility, including coincidence and mutual

comprehension.

The body, in its four cycles94, with respect to time and space, have that

which we have mentioned above, word for word; similarly for coincidence,

that is, mutual comprehension. This means that the body comprehends time

and space; neither of the latter two can exit it. Time comprehends body and

space; neither of the latter two can exit it. And space comprehends the body

and time; neither of the latter two can exit it. Word for word, that is like

what we alluded to with respect to the Willing and the nous.

As for the first water, through which the nous and what comes after it

has life, its direction is in Sempiternity and Possibility while it itself is in

metatime and the possible95.

As for the souls, they are in the midst of metatime and the possible; they

are the shadows. Between them and the nous is the yellow light; it is the

interworld between them. It comprises the spirits; it is in the upper regions

of metatime. The lower regions of metatime comprise the red light and the

substance of dust. Breakdown occurs in the red light; mixture occurs in the
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substance of dust; synthesis (al- ↪aqd) occurs in the imaginal world.

The imaginal world96 is between time and metatime. Its direction is in

metatime. Its lower regions are in time; but in an accidental way because

the body follows in succession to the imaginal. So it has two orientations,

one quintessential and one accidental; its interworldness is realized through

both of them97.

Furthermore, know that the genesis of everything, whether it possesses

a spirit or not, issues from the Acting of Allah in a true revolving manner;

likewise does it return to Allah; likewise does it receive from Allah. The speed

and slowness of its epicycle is in accordance with its being and its durational

mode; they98 are movements by which its durational mode is measured. Its

speed that is due to itself does not exceed that which occurs in relation to

its being and to its durational mode.

So when a thing occurs to it to advance [it beyond] its [natural] speed, that

thing does not force its quintessence qua itself; hence, no [additional] change

occurs in it. It only assists its quintessence through what is possible for it.

This is because that which is possible for a thing is of two kinds (↩aqsām):

one kind (qism) which comprises that which is possible for its quintessence

through its quintessence; and another kind (qism) that comprises that which

is possible for it through something external to it (which is the assisting

factor). If, through an external thing, the reverse of the requisites of its

quintessence occurs, then it [i.e., the external thing] is also an assisting factor,

and not a forcing agent, as long as the requisite of the quintessence has an

acting; otherwise it is a forcing agent, in which case the thing is no longer

that thing but is another. This is called a forcing agent with respect to the
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transformation of the existent quintessence. Otherwise, then throughout all

of existence, a thing does not become-transformed into that which is not

possible in its quintessence. Rather, such is not a thing; power cannot attach

to it because power does not attach except to a thing.

Given any possible thing, it has five stations:

• The first is in Possibility. It does not come to be at all; in the Willing

its being is possible;

• The second is in Possibility. It will come to be; in the Willing it is

possible that it not come to be;

• The third is that it was and always will be; in the Willing it is possible

to erase it at some point, to establish it after erasing it, and so forth;

• The fourth is that it was and will become nonexistent, that is, it will

return to that which is before its being; in the Willing it is possible

that it not become nonexistent, that it become nonexistent and return,

and so forth;

• The fifth is that its being came to be and its entity will not come to be;

that its entity came to be and its determining will not come to be; that

its determining came to be and its accomplishing will not come to be;

that its accomplishing came to be and its execution is kept hidden; that

its execution manifested and then it become nonexistent; and others as

well.

All of these and what is similar to them are among those which are possible

in its quintessence.
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As for that which is not possible in its quintessence so that it is either

• something absurd (i.e., it is, from every consideration, not a thing);

• or that which is necessary due to itself (i.e., It is that Thing for which

there is nothing besides It);

then it is absurd to assume possibility with respect to it. It is not possible

to assume or conceptualize either one of them because both assuming and

conceptualizing are from Possibility. Rather, nothing can be assumed or

conceptualized except that which is existent in Possibility before that. The

elucidation of this will come later99.

So in reality, the forcing agent is not realized except through the transfor-

mation of a thing into something that, whether a quintessence or a quality,

is other than that which it necessitates. It would be something possible for

it and thus compliant. There is no transformation and no impossibility in

Possibility; there is no possibility in the Necessary nor in the absurd. So

the Thing for which there is nothing besides It, there is no possibility in it

and no preponderance that does not prevent its contradictory100; rather, It

is Pure Necessity. As for the absurd which, from every consideration, is not

a thing, there is no possibility in it. So understand these expressions which

have been repeated and reiterated to help you understand!
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Ninth Observation

Nothing may grasp what is beyond its origin because grasping:

• if it is through the heart-flux, then it is the highest degree of the thing’s

quintessence and the first, highest, and most sublime of its two parts101;

beyond that, it has no presence in any state. So it will not find itself

there, and nothing else will find it either, since its first faculty of pre-

hension is that grasping [through the heart flux];

• if it is through the intellect, the soul, common sense, and the outer

senses, then they are, with all of their graspings and subjects of grasp-

ing, below that.

Hence, any given thing may not grasp what is beyond its origin.

So when one grasps something with a faculty other than the heart-flux,

the heart-flux grasps what is beyond it, that is, that there is something

beyond it to grasp. Then when when the heart-flux grasps that higher thing,

one grasps that there is also something beyond that. In this manner, one

never stops at a bound for which the heart flux will not find something

beyond it.

These [degrees] are the “letters” and degrees of one’s soul. Those letters

and degrees do not come to an end for one’s soul, that is, they do not stop at

a bound. Do not suppose that there is not something prior to it. Throughout

those degrees the soul itself is never lost.

Then when the soul sees its quintessence through its quintessence, that

is, it sees with its heart-flux, its existence and being come to an end and



318

reach their highest degree. That is because it sees as though through the eye

of a needle; thus it revolves about itself. The poet has said:

The point moves aimlessly about in the circle

In its quintessence it ceases not to be perplexed.
...

He [the first sage Imam Ali ibn Abi Talib] (upon whom be peace) has said:

Whosoever has cognizance of his soul, then surely he has cognizance of his

Lord! And he (upon whom be peace) said to Kumayl [as a part of his answer

to the question, “What is reality?”]: The effacing of the subjects of fancy;

and the clearing of the subjects of knowledge.

Every time a servant reaches a station wherein the Compeller102 self-

manifests to him, this effacing and clearing occur to him. So there, through

effacing and clearing, he has cognizance of his Lord because, through effacing

and clearing, he knows his soul. So when he stands firm in that station —

as He (Glorified is He) has said, Surely those who say, “Our Lord is

Allah”, and then stand firm. . . — until the impression self-manifests

to him, then the Compeller self-manifests to him in a station higher than the

first. So through the principle of effacing and clearing, he has cognizance of

his Lord at a higher process-state. Then it becomes evident to him that the

first station is a station of creation. Both through and within it, He makes

him cognizant of Himself; then He makes him cognizant of Himself in the

higher station. He (upon whom be peace) said: You journey at night ahead

of the one from Your creation who journeys at night!

Then when he has cognizance of his Lord in the higher station, through

His self-manifesting to him both within and through it, and when he contem-
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plates the lower station which self-manifests to him as a station of creation,

he finds Allah with him, and He renders to him his reckoning in

full; and Allah is swift in reckoning. In this manner he journeys forever

without end. He (Exalted is He!) said in the holy hadith103 the Hadith of

Secrets: Whenever I put them down on account of my knowledge of them, I

raise them up on account of my forbearance; and there is no ultimate goal

or end to my Love!

These stations alluded to are the “Stations for which there is no divesting

of them in any place”. Al-Hujjah (upon whom be peace) said [in the course

of a supplication]: . . . and by Your Stations for which there is no divesting

of them in any place. Whoever has cognizance of You has cognizance of You

through them. There is no difference between You and them except that

they are Your servants and Your creation. The rending of them and sewing

them up is in Your hands. Their genesis is from You; their returning is to

You. Al-Sādiq (upon whom be peace) said: We have states with Allah. In

them we are He, and He is we; and He is He, and we are we. This is the Way

to Allah; it has no end and no ultimate goal104.

Know furthermore that each station in which Allah self-manifests to his

servant is His locus of self-manifestation and His characteristic (s. ifat). They

comprise the “letters” of the quintessence of the servant. The servant has

no inner-reality other than that. This is because He (Glorified is He!) self-

manifests to you through you; and through you He self-conceals from you.

You have no path to cognizance of Him except by that through which He

makes you cognizant of him. And He does not make you cognizant of Himself

except from within you and through you. Ali (upon whom be peace) said:
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Minds do not encompass him; rather He becomes-revealed to them through

them, through them he is inaccessible to them, and He summons them to

themselves.

Furthermore know that that which actually becomes-revealed is a point

about which the becoming-revealed revolves. Becoming-revealed is a sphere

hollowed out about the [act of] becoming-revealed. It is said in the Gospels:

Your outward being is for evanesence; your inward being is Me.

So creation in its entirety has one spherical revolution about the Acting

of Allah105 All of creation is one hollowed out sphere that revolves about a

point which is His Acting (Exalted is He!). In addition, the principles of

creation are hollowed out spheres. Likewise, every principle is a complete

sphere that revolves about a point that is the “face” (waǧh) of that principle

from the Willing. They do not revolve about an axis because revolution

about an axis generates (tuh. dit¯
u), from the parts of the sphere, circles, not

spheres. Then the revolution would have some orientation and the cause

would not encompass the effect. So those parts commensurate in rank would

not be commensurate with the midpoint of the axis, which is the point with

respect to them, because that which is from those parts which lie along the

orientations of the two poles does not revolve about the point, and the “face”

(waǧh) of the sphere with respect to its cause is not [towards ?] an elongated

axis, but rather a point.

The second principle revolves about the first because the first is a point

with respect to the second; it also revolves about the first point. Thus it has

two revolutions:

• one quintessential, revolving about the point of the first principle;
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• and one accidental, revolving about the first when it follows as a con-

sequence of it, otherwise, then about the orientation of its entailments

such as position, correlation, and others.

With regards to the oneness of the circle, both [revolutions] are a single

revolution. Due to this, the revolution of the second principle is slower than

that of the first principle, like the revolution of a star or planet about the

pole of its epicycle, and its revolution about the pole of the eccentric orb.

Its revolution with respect to the epicycle is about itself; that revolution is

accidental in relation to its realization and foundation. Its revolution about

the eccentric orb is quintessential because it constitutes the face (waǧh) of the

star towards the principle of its realization because the latter is the principle

for its revolution about its epicycle; it flows from it and is derived from it.

The revolution of the second principle is also slower because of the oc-

curence of multiplicity within it. Whatever has multiple intermediaries is

faced with multiple revolutions and so is slower. The accidental revolutions

are set in order of intensity and weakness. That which is closer to the circle

is weaker. The quintessential revolution is always one.

Such is the rule for every principle. For the branches of each principle

there is this rule:

Every branch is a single sphere. A branch has rotations:

• a rotation about its principle;

• and a rotation about every principle that precedes it;

• and likewise about the first pole.
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Draw an analogy for every thing in relation to the state of its quintessence

and the affections of that quintessence. So every world is a sphere, every

species is a sphere, every genus is a sphere, every individual is a sphere, and

every part is a sphere.

Similar rules apply with respect to positions and mutual relations. All

relations are either relations of mutual equivalence, mutual acquaintance, or

mutual avoidance. In mutual avoidance, they revolve in reverse of one an-

other like this: ⊃ ⊂; in mutual acquaintance they revolve facing one another

like this: ⊂ ⊃; in mutual equivalence they revolve in parallel fashion like this:

⊃ ⊃; with respect to mutual difference in quintessence alone they revolve like

this:
CAP : ∪
⊂ ⊂

and with respect to qualities alone, like this:
⊂ ⊂
∪ CAP :

and in both of them together it is just mutual avoidance as mentioned al-

ready. He (upon whom be peace) said: The spirits are levied troops. Those

who are acquainted with one another unite. Those who avoid one another

diverge.

The meaning of ‘to be acquainted with one another’ is that one of them

looks into the face (waǧh) of his companion. The meaning of ‘to avoid one

another’ is that the back of one of them is towards the back of his companion.

Equivalence follows as in succession to mutual acquaintance. Difference has

many states. For examples, contemplate the [above] figures.

I saw a station for every one of them

Explaining it in this book would take a long time.

Know furthermore that if ‘the revolution of the sphere’ is taken as an

expression for revolution along an arc of its circumference, then it revolves
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about an axis and generates, from its parts, circles, not spheres. That is not

the processional revolution deriving from the Simple Cause that is the Acting

of Allah (glorified is He!) and His Willing. Rather, processional revolution

is that every part of the sphere revolve about its pole. So the revolution of

the sphere about its pole does not have any particular orientation because

the latter is a particular characteristic of bodies with respect to their bodily

motions. As for the processional existential motions, they are not bodily, even

if they are from bodies. They are metatemporal and sempiternal motions.

Otherwise, the cause could not encompass all aspects (ǧihāt) of the effect.

Due to this we have said, “everything is a sphere”. So understand, may Allah

help you understand!

And know that this process-stage of revolution cannot be grasped by the

soul, and not by the intellect. Only the heartflux can grasp it because it

is the orientation of proceeding. And it is the connection of metatime with

Sempiternity. Peace!
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Eleventh Observation

Elucidation of and Allusion to the Proceeding of Actings from

Man

Know that man is a composite of existence and essence. For its contin-

uance, any given subject of creating is always in need of reinforcement from

one of two extremes: that of existence, and that of essence.

The reinforcement, existence, is from the quintessential Acting of Allah.

Existence always subsists through His Commanding through processional

subsistence and through existence’s acting out of righteous deeds. So the

sustainer is the Acting of Allah; reinforcement is from [righteous] deeds,

from the Acting of Allah and from the acting of the servant. That which is

through the Acting of Allah is received; that which is from the acting of the

servant is the act of receiving.

The reinforcement essence, comes about through Allah’s accidental Act-

ing106. Essence always subsists through His accidental Commanding through

processional subsistence and through essence’s acting out of odious deeds. So

the sustainer is the acting of Allah that is the follower [of His quintessential

Acting]; reinforcement is through odious deeds, through the Acting of Allah

and from the acting of the servant. That which is through the Acting of

Allah is the establishment factor and the subsistence factor; that which is

from the servant is that which becomes-subsistent and becomes-generated107.

A given man, in himself (nafs), is a composite of two contraries. Both

are mutually hostile in quintessence, attribute, and self-impelling, both are
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originating, and both are in need (in their becoming-subsistent) of reinforce-

ment from both of them or from one of them. When such is the case, then if

reinforcement is from both of them, then the weighing will occur to that man

on the day of resurrection and reckoning108. If reinforcement is from one of

them, the other will weaken and nothing will remain of it except enough to

sustain the other, and it will be considered the stronger109.

If the strong is existence, then the soul becomes tranquil and comes to be

the sister of the nous. Essence will become delicate and resemble existence,

like iron heated in fire. There is no difference in acting between them, though

that acting which comes to be through the fire is by accident, like the iron.

The poet has said:

The glass became delicate and so did the wine

so they resembled each other and the matter became ambiguous.

Then as though there is wine and no wine glass

And as though there is wine glass and no wine.

If the strong is essence, then the matter is reversed. Each one of them

seeks reinforcement and strength only from its kind (ǧins) since a given thing

does not seek reinforcement from the direction of that which is its contrary.

So light qua light does not seek reinforcement from darkness, and conversely.

The inclination of one towards the other is only due to their mutual contin-

uance.

So existence seeks reinforcement from various types (↩anwā ↪) of goodness

because they are from the species of existence. Essence seeks reinforcement

from various types (↩anwā ↪) of badness because they are from the species of
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essence110. Since they are mutually hostile, the single composite does not

seek reinforcement from both extremes at once, only successively. Since the

existence of one of the two parts is a condition for the existence of the other,

it is necessarily the case that the acting of that thing be one. If in a single

state, existence did (fa ↪ala) good and essence did bad, then isolation [of each

part] would be entailed, which would entail disjoining, which would entail

the evanescence of the thing, because ‘thing’ is an expression for each of

them conjoined with the other. Due to the dependence of each of them on

its conjoining the other, each [when separate from the other] would evanesce

also111.

However, they oppose each other in the inclination that self-impels from

the urge of each to seek reinforcement from its kind (ǧins), because the

inclination of one of them to something necessitates the inclination of the

other to its contrary because the two of them are contraries with respect to

everything. Due to this, one of them weakens through the acting of the other

due to its becoming drawn with the actor to the opposite of that by which

it becomes-strong. Hence they oppose one another. Due to the dependence

of its doing (fi ↪l) what it desires upon its own realization within itself (nafs),

each one seeks from the other that it share in that which the former loves.

And when it separates from the other it is no longer realized.

As for mere (muǧarrad) inclination, which is a directing of an urge towards

that which is compatible to it, it is not like acting, through which occurs the

obtainment of the reinforcement which quiets the urge. Quiet (as-sukūn) is

not obtained through mere (muǧarrad) inclination nor is the preponderance

of one of the two inclinations. It is not possible that they both self-impel
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together, neither in a combined way, unless one of the two be quintessential

and the other accidental, nor in a divergent way, since that would entail sep-

aration (due to the absurdity of having two mutually contrary self-impellings

from a single composite which does not exist except through being conjoined

at once), which would entail the non-existence of both of them (due to the

dependence of the realization of each of them upon being conjoined). So it

is necessary that both inclinations occur successively.

So when existence inclines towards goodness, it inclines through essence.

Essence inclines with it by accident and contrary to that which essence loves.

When essence inclines towards badness, it inclines through existence. Ex-

istence inclines with it accidentally and contrary to that which existence

loves. In this state, they successively follow one another; whoever’s incli-

nation preponderates, in such a way that it does not incline with the other,

predominates. The other does (fa ↪ala) that which the first seeks accidentally;

that which predominates does (fa ↪ala) that which it seeks quintessentially.

So the [principal] actor strengthens and the subordinate (tābi ↪) one weakens

in relation to that by which the prinicipal (matbū ↪) strengthens. Quiet (as-

sukūn) does not occur to the composite except through acting. This goes on

until the inclination of the weak becomes obliterated into the inclination of

the strong, to the point where nothing remains of the weak except that by

which the strong becomes-subsistent and is realized, because the existence

of the weak is a condition in the realization of the existence of the strong.

For this, the equivalent of the point (nuqt.at) at the apex of a cone suffices.

We say, “apex of a cone”, because, at every moment, the subordinate (tābi ↪)

weakens and the [principal] actor strengthens.
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The explanation of this state of affairs is that existence has a “face”

(waǧh) towards the wholesome objects it seeks. That “face” (waǧh) is the

nous; it is the vizier of existence. And essence has a “face” (waǧh) towards

its inclination and the odious objects it seeks. That “face” (waǧh) is the

“soul that commands to evil”112; it is the vizier of essence.

When it is the case that man is that composite of both of them, then

within him self-manifests the form of oneness. So it is necessarily the case

that he have one ǧism, one ǧasad113, one name, and one implement. So it

is necessary that each of them be suitable for existence by itself (al-↩infirā’)

to use, pursuant to its acting in the manner we have said, and suitable for

essence to use pursuant to its own acting. The same goes for the attatchments

to the actings of each, such as food, drink, clothing, marriage, and others.

Each of these things is suitable for the use of either existence by itself or

essence by itself. They are sufficient for existence when existence uses them

through the medium of the nous in such a way that, in all of its inclinations,

it does not need anything not found among the various types of goodness

necessitated by the nous; the same goes for essence. Rather, those matters

are adequate, in every situation (šay↩), for each of them.

Furthermore, know that in man, the nous and the commanding soul are

two mirrors. The mirror of the nous is from the right of the heart; its “face”

(waǧh) is towards the firmament; within it is imprinted the image of the

mode of the first nous specific to it. On the right ear of the heart, which is

its door of revelation, there is an angel which gives support. Below it are

multiple troops of angels whose number is that of the actings of the nous

and the inclinations of existence; they assist it towards every goodness. The
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mirror of the soul is from the left of the heart; its “face” (waǧh) is towards

the earth; within it is imprinted the image of the mode of the first ignorance

specific to it. On the left ear of the heart, which is its door of revelation,

there is an appointed devil. Below it are multiple troops of devils whose

number is that of the actions of the commanding soul and the inclinations

of essence; they assist it towards every badness.

Each angel is entrusted with one thing of goodness and no other. Con-

trary to it a devil is entrusted with one thing of badness and no other. When

existence seeks after a thing of goodness from the nous, and when the nous,

through its troops, seeks after it, essence seeks its contrary from the com-

manding soul through the troops of the latter. So war takes place between

them. If the nous predominates, then that angel kills that devil which is

specifically its contrary. This occurs with aid from Allah (Glorified is He!).

If the commanding soul predominates, then that angel leaves that thing [i.e.,

that individual person] and takes its place in existence, serving Allah. Then

that devil takes mastery of that thing. This occurs with the leave of Allah

(Glorified is He!).

There is a paradigm and an elucidation for this by way (sab̄ıl) of allusion.

The first is as follows. Know that when the sun illumines a given wall, the

face (waǧh) of the wall shines through the rays of the sun and the shadow

self-manifests from behind it. If there were no wall, the light of the sun would

not self-manifest even though it comes from the sun. If there were no sun,

the shadow would not self-manifest from the wall even though it is from the

wall. Thus the shining is from the sun through the wall; the shadow is from

the wall through the sun.
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Know that by the “wall” we actually mean the light qua itself (nafs), not

qua sun. So the shining becomes-subsistent through the light of the sun by

processional subsistence, and through the wall by realizational subsistence.

The shadow becomes-subsistent through the wall by processional subsistence,

and through the sun by realizational subsistence. Then We made the sun

a guide for it. The shining is the sign for the good [that self-manifests]

through the acting of the servant, [but] comes from the Power of Allah; the

shadow is the sign for disobedience that comes from the acting of the servant,

[self-manifesting] through the Power of Allah.

Second: Allah (Exalted is He!) has said in a holy hadith: I am more

intimate with your good deeds than you are. And you are more intimate

with your evil deeds than I am. This is the meaning of, Whatever good

befalls you, then it is from Allah — that is, “I am more intimate with

it” — and whatever evil befalls you, then it is from yourself — that

is, “you are more intimate with it”. Similarly, with respect to the paradigm,

the sun says, “O wall! I am more intimate with the illumination than you are

because it is from my light, even though it cannot be realized except through

you. And you are more intimate with the shadow than I am because it is

from you, even though it is not realized except through me”.

Thus good is primarily and quintessentially from Allah, meaning that

there is a preponderance of the aspect (ǧihat) of existence in it due to its

being traceable from the aspect (ǧihat) of the Power of Allah to the Acting

of Allah. Good is secondarily and accidentally through the servant — and

quintessentially also because the quintessence [of the servant] is from his

existence through Allah. So good, with respect to the acting of the servant,
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is traceable to his existence which is traceable to the Acting of Allah. Evil

is primarily and quintessentially from the servant, meaning that there is a

preponderance of his essence within it. It is through Allah secondarily and by

accident, meaning it is coincident in existence and the realization of essence

is through existence which becomes-subsistent through the Commanding of

Allah (Exalted is He!).

So in the manner we have alluded to for you, the quintessential willing

of the servant to do good is quintessentially from Allah’s willing of it; the

quintessential willing of the servant to do evil is accidentally from Allah’s

Willing. And in the manner which will follow, travel upon a way between

these extremes (al-h. udūd) that resolves them. This way that resolves them

is the path of Allah (Exalted is He!). So humbly follow the paths of

your Lord!

The root (↩as. l) of the question is that you know that a thing is realized

only through its existence and its essence. That is because it has no sub-

sistence through itself, not in its solitary parts, not in its entirety. It only

becomes-subsistent through the Commanding of Allah by processional sub-

sistence. It subsists through it by processional subsistence and so is always

fresh. To this there is an allusion in His saying (Exalted is He!): And among

his signs is that the Firmament and the Earth subsist through His

Commanding! And in the Supplication for Saturday — the author of the

Mis.bāh. has narrated it there — he (upon whom be peace) said: Everything

other than you subsists through your Commanding! This is the case except

that in every state it is like a river running in a truly revolving manner. Our

saying that it is a “revolving river” does not mean that it is a circle; rather,
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it is a hollowed sphere. From the same point of view from which its quin-

tessence becomes-subsistent, actions also subsist through the Commanding

of Allah by successive subsistence, in the manner we alluded to previously.

What is meant by ‘successive’ is that the relation of that by which actions ac-

quire their subsistence to that by which the quintessence becomes-subsistent

is [proportional to] the relation of rays to the light-source, the relation of one

[part] to seventy.

Thus the quintessence subsists through the Commanding of Allah; its

actions subsist through the light of that Commanding; their divergence is in

accordance with the divergence in its degrees from that Commanding. So the

Commanding is that which sustains them, as we mentioned. The sustained

acting relies upon the sustained actor; the sustaining of the act of reliance is

also from that Commanding. To this effect (ma ↪nā) there is an allusion in

the saying of al-Rid. ā (upon whom be peace): He is the Master of that over

which He has given them mastery. He has power over that which He has

given them power over. The power of choosing which is in the servant issues

from the requisites of the two contraries existence and essence, due in turn

to the requisites of that which each of them has, as already discussed; from

the creation of the implement appropriate to two mutual contraries; from the

ability to act when [it wills] to act; and from the possibility of that ability

before acting, that is, “soundness”, which is that by which the servant moves

himself and is able to act. And because he is an impression of the Chooser,

he comes to be a chooser. He (Exalted is He!) has said: Thus we made

him a seer and a hearer!

So when the choosing servant (who becomes-subsistent through the Com-
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manding of Allah) does (fa ↪ala) an acting (which becomes-subsistent through

the light of the Commanding of Allah), while he has the power to leave it,

then he actually does (fa ↪ala) his acting alone through the Power of Allah

because the sustained acting relies upon the sustained actor alone. So it

is through the Power of Allah that the actor and the acting acquire their

subsistence, and through which the reliance of the acting upon the actor

becomes-subsistent. To this does the interpretation of His saying (Exalted is

He!), Then we contract it towards us an easy contracting , allude.

Thus the power of Allah is the spirit of the acting of the servant and the act-

ing of the servant is his body (ǧasada-hū). The same goes for every motion

and rest. This is the secret of the position between the two positions114.

The paradigm of that becoming-subsistent is the way the illumination

in a given wall becomes-subsistent through the light of the sun. So the

Commanding is [like] the “face” (waǧh) of the sun; the light which is the

water is [like] the radiated light of the sun; the illumination in the wall is

[like] the existence of man; the wall, to which we alluded earlier — and it

is the very (nafs) illumination qua illumination — is [like] his essence. His

acting attributed to him is like the reflection of the illumination and it is

of two types. That which is a reflection of it from the direction (ǧihat) of

the sun comprises goodness, light, good115, and obedience. That which is a

reflection of it from the direction (ǧihat) of itself (nafs) comprises badness,

darkness, evil, and disobedience. The first type is the acting of the nous

deriving from existence. The second is the acting of the soul deriving from

essence. So understand well!

Know that essence exists through the existence of existence as long as
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existence is existent. If essence did not exist, then existence would not exist

because the former is the condition of the existentiation of existence and

constitutes the completion of the receptivity of the existence to [the act of]

existentiating; and conversely. Now[, on the other hand,] they116 have said

that essence is non-existence — “it smells not the fragrance of existence”117

— only because they mean to say that it does not ever exist primarily and

quintessentially, not that it does not exist at all. Rather it exists through the

surplus of [the act of the] existentiating of existence, as we have said in the

foregoing. That surplus, when related to the existentiating of existence, is

the relation of one part to seventy, as is the case for impressions and qualities.

This is [the case] with respect to the outward (z. āhir) [analysis of things].

As for in the reality which corresponds to what actually occurs, essence

is existent through another existence, one independent in itself (nafs), even

if it is sequentially subordinate to the first. The relation of its existence

to the first is like the relation of the existence of “becoming-broken” to the

existence of “[transitive] breaking”. That is because the first is part of the

completion of the receptivity of existentiating on the part of the existence of

essence.

So in the first [instance], existence is existent through that existentiating

which is the Acting. He existentiated it through itself (nafs), not through an

existence different from itself (nafs), except that its existentiating through

itself is its rotation about itself. It is a sphere which rotates about a sphere

which rotates about a point which is the generative motion from the Act-

ing.The outward (z. āhir) sphere rotates in counter-sequence and the inward

one, in sequence.
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In the second [instance], essence is existent through the light of the Act-

ing’s existentiation of the first [i.e., existence]. It is a point about which

essence revolves in counter-sequence. Essence rotates about itself counter

to its own configuration and in counter-sequence; about existence it rotates

with an orientation other than the orientation of existence.

So from existence and essence there result two spheres; their parts inter-

penetrate, their particles intermix, their surfaces face each other, and their

rotations are both divergent. Their intermixing occurs without any of the

parts or particles of one being exhausted by the other; and without being

able to distinguish one from the other, except in subjective consideration, in

their actings and in their inclinations due [in turn] to the divergence of their

urges due to the mutual contention between their quintessences.

Everything that is close to the generative point is brighter due to the pre-

dominance of existence. Everything that is far is more intense in darkness

due to the predominance of essence, until intensity [of brightness] and weak-

ness [respectfully] end at the point of generative motion and at the convexity

of the sphere. So darkness ends, in the direction (ǧihat) of generative motion,

at a point along the face (waǧh) of generative motion. It grows further away,

expanding into the shape (hay↩at) of a cone whose base is along the convexity

of the outward sphere. Light ends, in the direction (ǧihat) of the convexity

of the sphere, at a point, in the shape of a cone whose base lies along the

face118 (waǧh) of generative motion119.

With respect to [the process of] “creating”, the two intermixing spheres

rotate about the face (waǧh) of generative motion, under the red veil120,

through three perpetual motions:
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• the quintessential motion of existence, in sequence;

• the quintessential motion of essence, in counter-sequence;

• and a third, accidental, motion.

In the state of obedience, essence rotates in sequence; through its quintes-

sential motion, in counter-sequence. In the state of disobedience existence

rotates, through its accidental motion, in counter-sequence; through its quin-

tessential motion, in sequence. When acts of obedience follow one another

consecutively, the quintessential motion of essence weakens and slows down,

while its acidental motion speeds up. When acts of disobedience follow one

another consecutively, the quintessential motion of existence weakens and

slows down, while its acidental motion speeds up. Due to the fact that the

quintessential motion of one never follows the quintessential motion of the

other — it only follows through the accidental one — obedience and disobe-

dience become heavy due to the occurrence of mutual inversion, until the

consideration of one of them for its inclination evanesces, in which case the

requisite of the [still] existent inclination lightens.

With respect to [the process of] “providing”, the two intermixing spheres

rotate about the face (waǧh) of generative motion, under the white veil,

through three motions:

• the quintessential motion of existence, for the reinforcement of provid-

ing, in sequence;

• the quintessential motion of essence for the reinforcement of privation,

in counter-sequence;



337

• and a third, accidental, motion.

In the state of providing, essence, through its accidental motion, rotates in

sequence; through its quintessential motion, conversely. In the state of pri-

vation, existence, through its accidental motion, rotates in counter-sequence;

through its quintessential motion, conversely.

With respect to [the process of] “dying”, the two intermixing spheres ro-

tate about the face (waǧh) of generative motion, under the green veil, through

three motions. The quintessential motion of existence is in counter-sequence;

the quintessential motion of essence is in sequence; the two accidental mo-

tions, conversely.

With respect to [the process of] “living”, the two intermixing spheres

rotate about the face (waǧh) of generative motion, under the yellow veil,

through three motions. Each motion, essential and accidental, is converse

with respect to “dying”.

So with respect to the four degrees of existence — upon which the em-

pyrean is raised and through which Al-Rah.mān self-revealed, through His

actings, upon the empyrean; they are [the processes] of providing, dying,

living, and dying, as Allah (Exalted is He!) has said: Allah Who created

you, then provides for you, then occasioned your dying, then

occasioned your living! — existence and essence have, in the world of

meanings, the world of intelliences, twelve motions, eight quintessential and

four accidental; likewise, they have twelve motions in the world of images

(as.-s.uwar), the world of souls; likewise, twelve motions in the world of bod-

ies (al-↩aǧsām), the corporeal world; likewise in the ethereal world, the world

of shadows; likewise in the world of figures, the imaginal world; except that
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in the world of intelligences, the two accidental motions are potential; in

the world of shadows they are in readiness; and below that they are actual.

These are the sixty motions of existence and essence; forty are quintessential;

twenty are accidental.

Know furthermore that, with consideration to their particles, existence

and essence have a metatemporal motion other than the motion of the whole.

So every particle of existence rotates about its face (waǧh), not having any

particular orientation. Every particle of essence rotates about its face (waǧh),

not having any particular orientation; likewise for the ends of each of these.

In relation to the entirety, each particle of existence and of essence follow,

in fastness, slowness, elevation, and retrogradation, the rules applying to the

epicyclic orb with respect to the deferent orb. With respect to the entirety,

they follow, in need, seeking of reinforcement, and sphericity, the rules ap-

plying to the entirety. Each faces its origin (mabda↩), stands at the gate of

its Lord in its requests, and with respect to its poverty, takes refuge in His

wealth.

Know furthermore that the accidentality of each thing we have mentioned

is the aspect (ǧihat) of its need of its contrary. So the accidentality of ex-

istence is the aspect (ǧihat) of its need, with respect to self-manifesting, of

essence. The accidentality of essence is the aspect of its need, with respect

to realization, of existence. Due to this the accidentality of each one follows

the quintessentiality of the other121.
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Twelfth Observation

Elucidation of the Subsistence of Choice

Know that choice arises from the inclination of existence to that which is

conformable to it, and the inclination of essence to that which is conformable

to it, as we have mentioned time and again. Inclination is [of two types:]

quintessential and actional. The first is the revolution of a given thing,

through the direction of its need, about the pole of its freedom from need,

that is, that through which it seeks its freedom from need. We have alluded

to this previously with regards to its motion about its pole. The second is its

revolution, through an implement, due to its need of one of the two, about

the orientation of its pole.

When it is the case that a given thing has two contrasting inclinations —

it is sufficient that it be attached to one of them — choice is established. So

“if it wills, it does (fa ↪ala) it; and if it wills, it refrains from it”. This is with

respect to actional inclination. As for quintessential inclination, then the

thing is a chooser with regards to each of its counterparts, that is, a chooser

with respect to the inclination of existence itself to that which it requires

and with respect to the inclination of essence itself to that which it requires.

The elucidation of this is that existence does not have the yearning for

anything but light. Existence does not have a yearning due to its essence

for darkness although it may have such a yearning by accident and by that

inuring which is accidental. In its quintessence, it is not possible, with respect

to its emanating from the Acting of Allah, that it will darkness, because
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darkness is an aspect (ǧihat) of essence derived from existence. So it is not

possible that it will to not will what it wills because willing is one. So it

cannot self-impel to not self-impel. The same goes for essence qua essence.

Do not suppose that this is inconsistent with what we are talking about

to the effect that there is not a thing that is without choice. [Indeed,] with

respect to all things, there is no compulsion; they are neither subjects nor

agents of compulsion. This is because existence has no “thingness” except

with respect to essence; essence has no “thingness” except through existence.

It is not possible for that which, in its reality and from every consideration,

has naught but a single aspect (ǧihat) to have a multiplicity of inclinations

and a divergence of self-impellings. This is not compulsion because compul-

sion is that another thing occasion the inclination of a given thing counter

to the requisites of the quintessence of the given thing or through other than

the inclination of the quintessence of the given thing. What we are talking

about is the [natural] inclination of its quintessence; so it is not compul-

sion. Thus it must be choice, since there is no intermediary [state] between

choice and compulsion122. On the other hand, it can be said that it is only

a part of choice because that which is generally understood from ‘choice’

is the inclination to two divergent orientations due to two different callings

from the composite desiring of that composite thing. So this choice we are

talking about here is defective choice. Equivalent to this is the meaning in a

preposition; the meaning is complete when it is conjoined to something else.

Let it not be said that this defective choice is that by which the Necessary

chooses — due to the simplicity of his quintessence; so He has naught but

choice of a particular orientation; [this is] as so many of them [i.e., tradi-
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tional philosophers] have said to the effect that the oneness of His Willing

is inconsistent with [complete] choice; and that as for the matter of, “if it

wills, it does (fa ↪ala) it; and if it wills, it refrains from it”, it is a principle

traceable only to the possible qua possible — because this is false. This is

because the choice attributed to every possible such that “if it wills, it does

(fa ↪ala) it; and if it wills, it refrains from it” is such because every impression

resembles the [actional] quality of its agent. So choice is that which is in the

Willing itself (nafs), since everything that may be (yumkinu) attributed to

a given possible, be it acting, becoming-in-yielding-to-acting, correlation, or

any other such thing, is a quality of the quintessence of that possible. From

every consideration, that which is not possible in its quintessence cannot

possibly be from it or attributed to it. Now nothing is possible in its quintes-

sence except what is possible in the Willing. And nothing is possible in the

Willing except that which is possible in the Knowledge. And It is the Real

Quintessence (Glorified and exalted is He!). So the choice of the possible is

an impression due to the choice of the Willing. And the choice of the Willing

is an impression due to the Choice of the Necessary.

If it is said: Does He know in Preeternity that, say, Zayd, in the world of

origination, is a rational animal or not? If He knows that, it is not permissible

that He not create him at all or that he create him as, say, a horse. Otherwise,

His knowledge will turn into ignorance. If He does not know, then that would

entail that He is ignorant of what will be, and that is necessarily false. So it

is necessarily the case that He know that he is a rational animal and anything

else is not possible with respect to Him, even though change is possible with

respect to Zayd in himself and qua Zayd;
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Then we say: He (Glorified is He!) knows what will be as well as what He

wishes to change into what He wishes. So every process-stage for which it is

possible that a possible be in, He knows. With respect to what He wills, He

knows every plausibility. He knows what will be from what is, when He wills,

however He wills. So when He knows that Zayd will be a rational animal,

then it is in His knowledge. And when He wills to change him into what

He wills, then it is in His knowledge. Thus when He desires, He changes

what He wills how He wills. Every change and establishment, effacing and

confirmation, corresponds to its respective state in His knowledge. Hence his

changing of that thing which He knows is the establishment of that which He

knows because He wills that which He knows. So when He wills to change

it, then He is willing what He knows (Glorified is He!). So glory be to Him

with respect to Whom the describers fall short of describing (was.f) Him!

This is because all that is possible with respect to the possible is only from

His Willing; what is in His Willing is in His knowledge. When He knows that

Zayd will be in a specific time and place, and then Zayd makes a transition

from that place, then, without any change, the first state is in His knowledge

and the second state is in His knowledge — rather, permanence obtains —

except that with respect to his being in the first place, in His knowledge he

is in both places. So when he is in the first, his invisibile reality links with

his visibile reality. When he makes a transition to the second, his visibile

reality separates from his [first] invisible reality without any change in His

knowledge in either state. Only Zayd undergoes true change.

That is because when you know that Zayd is in a given place or time,

and you know that he will make a transition to another, your knowledge does
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not change when he makes a transition in accordance with what you know;

rather, your knowledge continues to subsist. Your knowledge of him in the

first instance does not change through the change of Zayd’s state. Rather,

you continue to know that he was in the first state. The knowledge-form

from his first state remains with you. The second knowledge-form with which

Zayd corresponds through his making his transition also remains with you

and does not change. It just applies to and connects with the known object

when he makes his transition. So understand! Furthermore, you profess the

doctrine of novelty123, and that Allah, He effaces . . . what He wills and

confirms what He wills.

This is the explanation of that which we hold to be the case. A detailed

analysis of things would take too long. There is no benefit in that given the

manifesting of our objective. So He (Glorified is He!) is a Chooser, meaning,

“if He wills, He does (fa ↪ala) it; and if He wills, He refrains from it”.

Let it not be said: The cause with respect to existence is such only due

to its simplicity. Now the Quintessence of Allah is more intense in simplicity

than anything. So that matter applies, with respect to Him, through the

first way. So the meaning of the proposition that He is a Chooser is that he

does (yaf ↪alu) what He wills through intention and contentment with what

He does124, not that “if He wills, He does (fa ↪ala) it; and if He wills, He

refrains from it”, because that is the requisite of composites of opposites, as

you yourself have established previously;

Because we will say: We have also established that He (Glorified is He!) is

characterized by both sides ǧihatayn in a pair of contradictory propositions,

by the non-joint exhaustiveness of that pair, and by the aspect (ǧihat) of
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a composite but with regards to His simplicity. This is because whatever

is possible in other than Him is impossible with respect to Him; whatever

is impossible in other than Him is necessary for Him125. Due to this al-

Rid. ā (upon whom be peace) has said: His ultimate reality is the separation

between Him and His creation; His jealousy is the demarcation of that which

is besides Him. So the impressions of a composite may not emanate from the

simple, with regards to its simplicity; this is in creation. With respect to His

Quintessence (Glorified is He!), however, the matter is counter to that which

is possible with respect to creation. So from a single aspect (ǧihat) He is Lofty

in His Proximity, Proximate in His Loftiness. From a single aspect (ǧihat) He

is the Manifest in his Occulting, the Occult in His Manifesting. From a single

aspect (ǧihat) He is the Near in His Farness, the Far in His Nearness. From a

single aspect (ǧihat) He is the First through His Lastness, the Last through

His Firstness. This and what is similar does not apply to that which is besides

Him; with respect to Him (Glorified is He!), however, it is necessarily the case.

So in His simplicity He is singular in meaning. There is no abundance in His

Quintessence, no multiplicity, no facets, and no aspects (ǧihāt). From every

consideration, there is no divergence with respect to His Quintessence, not

through possibility, assumption, supposition, and actuality. So anything that

you discriminate [through your minds], in its deepest meanings, is created

like you, and is reverted to you, that is, it comes from you and goes back to

you. And Allah is the Wealthy while you all are poor.

In addition, He is the uniter of enemies, the resolver of mutually contrary

propositions126; from Him [i.e., His Acting] emanate contrary actings. So

between His Acting and that which is besides Him there is no agreement or
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variance because His Acting is an impression of His Quintessence to which

nothing is contrary and which nothing opposes. He is He; there is no god

except He. Any given thing comes only from His Willing. So in relation to

His Willing, doing (fi ↪l) something and refraining from it are the same. It

is, through a single orientation and a single Willing, “if He wills, He does

(fa ↪ala) it; and if He wills, He refrains from it”. Such is Allah my Lord! Such

is my Lord127!

From every consideration, drawing parallels with creation constitutes as-

similation [of Allah with His creation]. A supplication reads: Your Power

has appeared, O my God! Yet no configuration has appeared so that they

may assimilate You, O my Master! And they have made some of Your signs

as lords, O my God! Hence they do not have cognizance of You, O my God!

This is the state of one who has cognizance of a configuration from his soul;

through it he has cognizance of his Lord. And one cannot have cognizance of

Allah [in His quintessence] through His creation. Rather, one has cognizance

of creation through Him.

If you say: I am a knower and He is a knower; I am alive and He is alive;

I am existent and He is existent. So no inference can be drawn about His

characteristic through those qualities except through that which we find;

I say: this is the meaning of his saying, Your Power has appeared, O

my God! Yet no configuration has appeared . . . : we only ascribe (was.afnā)

knowledge to Him because He created knowledge within us; with life due to

His creating life within us; with existence due to our existentiation; none of

this is similar to the state wherein He is. He only accepts these characteriza-

tions from you, as well as your worship of Him through them, because they
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constitute the full extent of your ability and the reality of your quintessences

through which He becomes-the-subject-of-cognizance for you. So you char-

acterize Him through that which is perfection for you. And the fire ant

ad
¯
-d
¯
arrat maintained that Allah has two antennas because perfection for the

ant resided in the existence and possession of them. Due to this al-Rid. ā

(upon whom be peace) has said: His Names are for expression; His qualities

are to occasion understanding. Glorified is your Lord, the Lord of

Might, above that which they ascribe!

Know furthermore that whatever you find in the way of complete choice

is an impression of the choice of the Acting. The choice of the Acting is an

impression of the Choice of His Quintessence. In the entirety of existence,

there is no sheer coercion and no pure compulsion. Rather, everything is

a chooser. Every mote of existence is a chooser because the impression of

a chooser is a chooser. Everything created, from man to inanimate object,

share in this reality, except that everything that is close to the Acting is

stronger and more manifest in choice; everything which is far is weaker and

more hidden in choice — like the light which radiates from a light source:

everything closer to it is more intense in light and stronger in manifesting and

in making manifest; everything further away is weaker and more hidden —

until existence ends. So choice evanesces when existence evanesces regardless

of whether that existence is quintessential or accidental; everything is in

accordance with its degree.

As for the things you see that have a predisposition, like the descending of

a stone which apparantly (z. āhiran) has no power to ascend, then know that

Allah (Glorified is He!) has entrusted an angel with it to place it in accor-
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dance with what Allah has commanded, such as the possibility of the stone

to descend. What you apparently (z. āhiran) see in the way of compulsion,

like a stone which an individual propels upwards — so it ascends although

its property is to descend — then know that Allah (Glorified is He!) has en-

trusted an angel with the limb of the individual propeller; it is stronger than

the angel entrusted with descending. Allah commands the angel entrusted

with descending to follow the command of the angel entrusted with ascend-

ing until the end of the field of that angel. The yearning of the stone comes

from the yearning of the angel entrusted with descending. When the field of

the thrower ends, the agent occasioning descent yearns to descend and the

stone yearns for that which the angel yearns. In reality, that yearning is not

a forcing. It is a yearning in the sense of choice, like the yearning for food of

someone hungry. Surely he eats. However, he is a chooser even though you

see that someone hungry for whom food has been obtained, as long as he has

the power to eat it and there is nothing preventing him, not from within or

without himself in any way, then he must eat even though he is decidedly a

chooser. Word-for-word, this is like the paradigm of the stone; there is no

difference between them.

However, the other extremity of the choice of the stone i.e., the absence (-

↪adam), through its own choice, of descending on its part, is extremely hidden

because man does not have cognizance of the choice of inanimate objects and

plants except through a mode (t.awr) beyond the nous. That is due to his

intimacy with the members of his species (naw ↪) and genus (ǧins). So he

does not have cognizance of choice except as it occurs in his species (naw ↪),

like that of man, or his genus (ǧins), like that of animal. When it is the case
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that he has a mode, from amongst the loci of sensation, that is beyond the

nous, then he has cognizance of the choice of plants and inanimate objects.

And I will mention for you two things, in the way of a paradigm and an

elucidation, by which you may infer the choice and sensation of plants and

inanimate objects.

First: Know that the existence emanating from the Willing is like the

light emanating from a lamp. It is known that of the parts of light, each

which is close to the lamp is stronger in light, heat, and dryness than that

which is farther from it. Such is the case up to the farthest parts of light

which are weakest in light, intensity, and heat. When the light becomes

non-existent, so does the heat and dryness. The existence of one of the

three characteristics is not possible without the other two. Rather, when

one exists, all three exist. If one is non-existent, all three are non-existent.

Similarly for the existence emanating from the Willing: everything close

to it is stronger in existence, sensation, and choice, like the first nous; for

everything far from it, all three, up to inanimate objects, weaken to the

same degree (h. add). So inanimate objects are weaker in existence, sensation,

and choice, corresponding to what we said with respect to the light of lamp.

This is because, for this issue (al-mat.lab), the light of the lamp is the sign of

Allah in the horizons for whomsoever seeks to reach this drinking fountain.

He (Exalted is He!) has said: We will show them our signs in the

Horizons and in their own souls until it becomes clear to them

that He is the Real. So understand!

Second: Know that a given inanimate thing, like a stone for example,

when something comes and propels it upwards, it cannot become-propelled
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unless becoming-propelled is possible for it. Now that which is not in its

reality is not possible for it. Rather, it only becomes-propelled upwards be-

cause its quintessence is a receiver of that [propelling], just as its quintessence

is a receiver of descending through a single relation. However, Allah made

the cause, yearning, and choice of descending preponderant and an entail-

ment through Allah’s constraining on account of benefiting creation. And

He distinguished the cause, yearning, and choice of ascending through the

existence of that which necessitates it, just as the cause, yearning, and choice

of descending abide through the existence of that which necessitates it. It is

what the common call ‘weight’.

So when a propelling agent propels it upwards, then it is not, in reality,

a forcing agent. Rather it is an assisting factor consonant with what the

quintessence of the thing necessitates. This is because a forcing agent is that

which enters a given thing into what is not possible for its quintessence. Now

this is absurd because when he propelled it, while becoming-propelled is not

possible for its quintessence, then if it did not become-propelled, then forcing

did not occur [to it]. If it did become-propelled, then it is not that [original

thing]; rather the thing that becomes-propelled is other than it [i.e., the

originally given thing] because if it were possible for it what is not possible

for it, it could not be until its reality changes into what is possible for it. Then

it could not be itself because it is not possible that that which is not possible

for it be possible for it. So when he propels it and it becomes-propelled, then

it is the case that becoming-propelled is possible for it. However, a subtlety

of its existence falls short of that which is possible for it to be in itself (nafsi-

h̄ı). So this propelling agent is an assisting factor and a completing agent for
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that which is possible to become-propelled. So through the agent, becoming-

propelled is possible for the thing’s quintessence due to the potentiality, in

its quintessence, for yielding. The latter is compliance. And this will be

recognized as choice by whosoever can understand.

Thus, choice is entailed by all of the motes of existence. However, the

firm imperative (↩amr) is that a given thing be in accordance with the per-

fection of what ought to be. The perfection of what ought to be is that a

given follower, through its own choice, be a follower of the states of the fol-

lowed with regards to its followedness. Otherwise the follower will not be a

follower and the followed will not be followed. This is because followerness

and followedness come about through a relation of linkage between the two of

them and a resemblance in their quintessences that necessitates homogeneity,

which in turn necessitates quintessential inclination [in each of them], which

in turn necessitates choice by reason of the divergence of the orientation of

quintessence of each of the two (as we alluded to earlier). Due to what we

have said, if the follower were a follower without its own choice, then it would

not be a follower. Now plant and inanimate object are both followers of an-

imal with respect to existence because both of them come from a surplus of

the clay of animal. So it is necessarily the case that each be follower with

respect to the states of animal. Because all beings follow man128, then for

the sake of order in existence it is necessarily the case in Wisdom that there

be a follower to carry him and lift him, like water and earth; a follower to

shelter him, like fire and sky (as-samā↩); and a follower to encompass him,

like air. So the cause of ascending and descending is due to constraining by

the Guardian of universal regulation because it is an aid from Him to them
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with respect to that which He desires from them.

So the perfection of the follower is in accordance with that which ought

to be. The perfection of what ought to be is that the followed choose and

desire to be followed by the follower and that the follower choose and desire

to follow the followed. This is what is meant by choice. Allah constrains

each of them as an aid from Him for the sake of what each of them love.

Otherwise each would not be what it is since, a thing cannot be what it is

except through what is possible for it. So understand what we have repeated

for you!

Now His constraining is not forcing; He only creates things according to

the state in which they are [supposed to be]. They are not in that state

except through that about which they are asked. He does not compel them

in his questioninig. Rather, He asks them through their own choosing. To

this effect He said, by way of inquiry and affirmation (taqr̄ıran): Am I not

your Lord? So He presented them with their presence about which

they enwrap themselves and with which they are pleased. Then after He

presented them with their choice and gave them their options, the acknowl-

edgers acknowledged and the disacknowledgers disacknowledged. If He had

compelled them, then not one of them would have refused (imtana ↪a) [to

acknowledge].

This elucidation and paradigm have been given through the outward (z. ā-

hir) tongue129. As for the inward meaning, it is what we have mentioned

to the effect that it involves angels. Due to the hidden obscurities involved

in this matter (maqām), to complete the elucidation would prolong the dis-

course. However, what we have mentioned constitutes an intimation, analogy,
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and allusion.

Know that all of this repetition and reiteration of expression is for the sake

of occasioning understanding. If I had made the expression more concise and

confined myself to allusion, then insight would have become dim and all roads

to these problems would have been obstructed. Given this, if you attained

cognizance, then you are you. And Allah is the Guardian of success.
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Thirteenth Observation

Allusion to the Elucidation of the Manner Existents

Become-Generated and How They Descend through their

Degrees of Self-Manifesting

Know that Allah created the things not from anything, that is, not from

any non-generated matter that was with Him. Otherwise, they would have

been created from preeternal (qad̄ım) quanta, exalted is my Lord above that,

a great exaltation! Rather, He created a matter for them which He in-

vented, not from anything preceding. It is a culmination and an impression

of His Acting, similar to the existentiation of “beating”, which is a given

event, from “he-beat”130. That is the hylē and existence of the things. It

is the quintessence from which and from whose field He quintessentializes131

the quintessences. This is because a given substance, if it is a body, then

it becomes-subsistent through its attributes and the accidents of its act-

ings which are the source of its receptivity of generation and self-manifesting

among the entities of its rank. If it is an abstract object, then it becomes-

subsistent through what it clads itself in and through what is possible for it

in the way of the attributes of its actings and the accidents of its rank of

being. To this effect there is an allusion in the saying of the Commander

of the Faithful (upon whom be peace): As for that whose self-manifesting is

through body, then it entails accident.

What is meant is that any given abstract object does not exist except

when it has received existentiation. It must be the case that its act of receiv-
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ing be posterior in quintessence and rank to that which is received because

“receiving” is an existent acting; and a given acting is an attribute of its

actor. An attribute is posterior in quintessence and rank to the described

object because the former is created from the latter. When it is the case

that it is not existent prior to its act of receiving existentiation (due to its

dependence on its act of receiving), and that it is not intelligible to have

the given attribute exist prior to the described object, then it is necessarily

the case that both of their self-manifestings occur simultaneously. This is

due to the dependence of the self-manifesting of the received object upon

the existence of the receiving agent; and the dependence of the realization

of the receiving agent upon the existence of the received object because it is

an attribute of the received object. That is like “breaking” and “becoming-

broken”: hence “becoming-broken” is an acting that comes from “breaking”

and is an attribute of it, except that the self-manifesting of “breaking” is

dependent upon “becoming-broken”.

Hence, when Allah created the received object, that is, the hylē, it-became-

created. So “it-became-created” is the “receiving”. It is an acting from the

created object, that is, the received object. Through His Possibility and its

readiness, Allah created it from that very (nafs) received object qua itself

(nafs), that is, qua received object. This “receiving” is its form, essence,

and self-manifesting aspect entailed by it. Now the entailed self-manifesting

aspect of a given abstract object is the occulting aspect of its body. So when

it descends, through its self-manifesting aspect, to the rank of that which

is bodily, then its body self-manifests. It is also the matter of its body and

its received object. Its self-manifesting aspect is its “receiving”, I mean, its
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determining agents in the way of quantity, quality, durational mode, space,

rank, orientation, and what those entail.

In this way, whatever descends to a rank is clad in that rank’s accidents

which constitute its receptivity to its descent to that rank. So the “receiv-

ing” obtaining in every rank from amongst the degrees of descending is a

self-manifesting aspect, attribute, and composite which carries the received

object. The receiving object, with respect to each and every stage of de-

scent, remains in the rank it was in prior to the descending. It only descends

through the bounds of its actional attributes.

Thus the heart-flux became-particularized through its heart-fluxual and

intelligible reinforcings deriving from its acting; through them it descended

to the rank of the nous;

The nous became-distinguished through its strengthenings deriving from

its acting; through them it descended to the rank of the spirit, and then the

soul;

The soul became-individuated through individuators deriving from itself

and its acting; through them it descended to the rank of nature;

Nature applied itself and flowed through natural states deriving from its

acting; through them it coagulated and descended to the rank of the substance

of dust, and material quanta;

The impressions of the psychic substance-forms, which are the imaginal

forms, particularize and transport the dust substances and material quanta

through the degrees of their descents. Then those dust-substances descend,

accompanying and clad in those impressions by which their actions are char-

acterized in potentiality;
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Then the regulatory angels receive them from the empyrean, which in

turn receives them from the water which carries it. The angels throw them

upon the winds, which in turn throw them upon the clouds, which in turn

throw them upon the Earth in the form of water. The plants of the Earth

intermingle with that water. From it two parts condense with one homo-

geneous part of earth. Then nutriment appeared in the plants and trees,

becoming provisions for man and cattle;

Then [man] was a sperm-drop, then a blood-clot, then a flesh-lump, then

bones. Then the bones became clothed in flesh; then was produced another

creation. This is at the point of corporeal birth, when the sensing, celestial,

animal soul self-manifests. Then, at the time of birth into the proximate

world, the holy, speaking soul appears132. Its matter comes from the acts

of strengthening deriving from the nous. Thus do the selves (nufūs) of, say,

‘Amr, Bakr, and Khālid, come from the self of their father, say, Zayd. This

comes about through the requisites of their individuations which come from

the actings of their natures and their attributes, the latter of which are latent

in them by reason of their differing and diverging from one another, just as

the images (s.uwar) reflected from a given image (s.urat), impressed upon

a given mirror, of Zayd become abundant when it is received by multiple

mirrors.

Another paradigm of what we have alluded to is the similitude of a grain

of wheat when sowed. The nature of the grain is like the abstract substance.

The attributes, and attributes of attributes, of the grain are like the reinforc-

ings, strengthenings, and descendings mentioned above in connection with

the descent of the heart-flux, I mean, existence. Through the nature and
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actings which comprise the receptivity, the grain splits open in each rank, in

accordance with the character of that rank, until

• what is potential in its attributes self-manifests into actuality, in the

form of a green stalk. Then the grain in the invisible reality of the

green stalk is latent, like the semen in the loins of Zayd, from which

his son ‘Amr becomes-generated;

• and until from those attributes there becomes-generated an ear of

wheat; it is to the [original] grain what the placenta and womb of a

mother are to the fetus.

When those natural, actional attributes become multiple, then their impres-

sions become multiple and diverge. So that ear of wheat comes to have

multiple chambers. So that nature becomes spread over those chambers and

they become multiple just as images (s.uwar) in multiple mirrors multiply

from a single face, and just as ’Amr, Bakr, and Khālid multiply from the

semen of their father Zayd.

From these actional attributes (from which the bodily and corporeal

process-stages, and the intelligible, psychic, and natural particularizations

come to be) there come to be, in every rank, accidental received objects in

relation to them. From them are made receptivities as for the quintessential

received objects. The realization of characterization by them is through the

realization of their receiving objects, up to the end of the arc of descent cor-

responding to the end of the “going back” of the agent. When it is said to

it, come back!, it comes back. It then comes back through its impressions.

Its impressions come back through their aims.
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So their occulting aspect is characterized by their self-manifesting aspect,

and their self-manifesting aspect is described by their occulting aspect. Then

the self-manifesting aims are obtained for their occulting aspect, as well as the

occulting aims. And the occulting aims are obtained for their self-manifesting

aspect, as well as the self-manifesting aims. So through their occulting aspect

they perceive the occulting aspect and the self-manifesting aspect. And

through their self-manifesting aspect they perceive the self-manifesting and

the occulting aspect.

Now the principle underlying what we have alluded to is that the first

hylē, I mean, existence in the first sense (ma ↪nā), is not subsistent except

through its form, I mean, essence in the first sense (ma ↪nā). This is because

the first hylē is a part of the essence of any given thing since every possible is

a composite of matter and form. However, it is present in every rank accord-

ing to its proper relation to that rank. So genera are particularized through

genus-derived particularizations; species through species-derived particular-

izations; and single objects through individual particularizations. Now the

particularizations, which are the bounds of form and receptivity, are created

from the received object itself (nafs) — I mean, matter qua matter; Hence,

the first hylē is a part of the essence of any given thing, although its self-

manifesting aspect “carries” its occulting aspect — just as Eve was created

from Adam (upon whom be peace). He has said (Exalted is He!): He cre-

ated you all from a single soul; and from it He created its spouse,

because matter is the father [i.e., the active principle], as aforementioned,

and form is the mother [i.e., the receptive principle], as the nous proves and

the traditions relate133.
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So the grain, with which we have made comparison, corresponds to matter

in its form. And the green stalk, which is its self-manifesting aspect, is

invisible within it. The grain envelops it as a fold within its description and

its form. Then when you sow it, the green stalk self-manifests — and the

grain becomes latent in the occulting aspect of the green stalk, just as the

latter was latent before its being sowed in its self-manifesting aspect — until,

in the ear of wheat, grain self-manifests in multiplicity and abundance, within

abundant calyxes and multiple loci, just as sperm is united in the loins of a

given man but multiple with respect to receiving objects and abundant with

respect to wombs. We have alluded to this before.

The proofs of what we have alluded to are in His saying (Exalted is He!):

We will show them our signs in the horizons and in their

own souls until it becomes clear (ya-tabayyanu) to them

that He is the Real;

and in the likes of the saying of the Imam Ja‘far ibn Muhammad al-Sādiq

(upon both of them be peace):

Servitude is a jewel whose ultimate reality is lordship. So what is

missing (fuqida) in servitude is found (wuǧida) in lordship; what

is hidden in lordship is attained in servitude;

and in the saying of Imam Rid. ā (upon whom be peace):

Surely, those who possess the kernels of consciousness-awareness

know that the way of guidance to what is there cannot be known

except by what is here!;

and the likes of those, which the proof of Wisdom imparts.
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Fifteenth Observation

[On Possibility]

Know that Allah (to Whom belong Might and Majesty) was alone in the

might of His Majesty and the Holiness of His Perfection, having no partner

and no one else with Him. And He is now in the state in which He was, I

mean, alone, having no partner and no one else with Him. Then He origi-

nated Willing-in-Possibility134 through itself (nafsi-hā). Then He originated

Possibility through the Willing. Hence the possibilities of things came to be

through His origination through His Willing, I mean, His Acting.

The meaning of the proposition that He originated the Willing through

itself (nafsi-hā) is as follows: The meaning of ‘willing’, in outward (z. āhir),

explanatory expression, is existentiational motion. Now existentiational mo-

tion is originated, its origination being dependent upon some existentiational

motion. Now it already is existentiational motion, so in its own existentia-

tion it has no need of other than itself (nafsi-hā). When you hear us say,

“Allah created the Willing through itself”, know that by that we mean that

is a single, non-multiple thing; it is not multiple in its quintessence in the

sense that “its self (nafsi-hā)” is one thing while “it” is something else, and

it is not multiple, in its qua-ness, in the sense that itself (nafsi-hā) qua cause

is different from itself qua effect. Now we mean this from the perspective

(h. āl) of giving definitions (at-ta ↪r̄ıf) and explanations. The Willing is actu-

ally simple, in the highest degree of simplicity-in-Possibility, since whatever

besides it that may be discriminated and perceived came to be through it
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and emanated from it. It has no beginning in Possibility other than itself;

its “space” comprises the possiblities of things through which they emanate;

its mode of duration is sempiternity.

Through it He (Glorified is He!) originated the possibilities of things in

a universal manner, one which does not end with respect to possibility. This

means that for the possibility of, say, Zayd, it is possible that He be, say,

‘Amr or that ‘Amr come from Him; that he be a prophet or a devil or that

a prophet or devil come from Him; that he be a firmament, an earth, a sea,

a mountain, or an animal, or that a firmament, an earth, a sea, a mountain,

or an animal come from him; an so on without end.

In short, a possible is possible due to [something] other than itself, not

due to itself. This is in contrast with those who divide things as a whole into

five [jointly exhaustive] divisions. So they speak of

• the necessary due to itself; It is Allah (to Whom belong Might and

Majesty);

• the necessary due to [something] other than itself; it is the existence of

the effect when the perfect cause exists;

• that whose existence is impossible due to its quintessence, like “the

partner of Allah”;

• that whose existence is impossible due to [something] other than itself;

it is the existence of the effect with the absence ( ↪adam) of the existence

of the perfect cause;

• and that whose existence is possible due to its quintessence.
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They say: “It is not allowable that there be something whose existence is

possible due to [something] other than itself. This is since, if that is assumed,

it would have, prior to that other, been either necessary or impossible since

every thing belongs to at least one of these divisions. Then, through some

other, it came to be possible. Then a subversion of these realities into one

another would be entailed, which is impossible.”

The answer, through remonstration135, is that if it were possible due to

itself, then it would be ancient. This is because if it were a thing prior to

that which is other, then it was ancient; if it were not a thing except through

the other, then it is possible due to the other. Through the proof of wisdom,

we know that it is the case that He (Exalted is He!) was in Preeternity and

there was nothing with Him. Now Preeternity is His Sacred Quintessence,

meaning that whatever is denoted by the name of a thing, strictly (h. aq̄ıqatan)

or metaphorically, is impossible at the rank of His Quintessence (Exalted

is He!) except His Quintessence. That which is besides Him is fashioned

due to Him (Exalted is He!). Hence, it is not due to its quintessence but

rather to [something] other than itself. Given a possible, if it is a thing,

then it is possible due to [something] other than itself. Otherwise there is

no expression derivable from it. And the impossible is not a thing; hence

there is no expression derivable from it. The elucidation of this has been

aforementioned in the Second Observation.

When you have understood what we have alluded to, then know that

Possibility is the source of beings136. Since it is established in philosophy

(al-h. ikmat) that the existence of a given quality stems from the existence

of its corresponding qualified subject, then it is necessarily the case that
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Possibility be a quintessence, not a quality, since it is not preceded by an

qualified subject. It just self-manifests in things in the form of a quality

because it is the principle of generated things. Their beings are created from

it; their entities are created from their beings. The beings of things are their

matters; their entities are the forms of their matters. Beings self-manifest

in things through the form of qualities. So you say, “this is a generated

thing137”, just as you say, “this is a possible thing”. Now Possibility is to

beings what semen is to man. This is because beings are a “coagulation” of

the “fluid” of Possibility. So entities are created from beings just as beings

are created from Possibility.

Now the stronger base of a given composite of matter and form is its

matter. When it is the case that Possibility becomes-subsistent through

the configuration of Acting-in-Possibility138 — because the configuration of

Acting-in-Possibility is the matter of Possibility, just as the “matter” of the

image (s. ūrat) which abides in the mirror is the configuration of the one facing

it, while its “form” is the configuration of the glass in the way of largeness,

purity, straightness, whiteness, and their contraries — then it is self-manifest

within that for which it is its principle through the form of the latter’s being

characterized by it. Due to this we say that it is a quintessence, since there

is no qualified subject prior to it. It self-manifests in the form of a quality

in the thing for which it is its principle. Its matter is a quality of the Acting

since quintessences are both accidents of their perfect causes and subjects of

affection for both their qualities and their self-manifesting aspects.

Our saying that this body, for example, soul, or nous is possible does not

mean that it is a thing qualified by possibility so that it has a rank prior to
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possiblity, that is, it is existent in that rank prior to its being qualified by

possibility, as is the case for qualities. For qualities only come from either

the acting of the qualified subject characterized by them or from the acting

of the agent (fā ↪il) of that qualified subject, in which case they adhere to it

after the generation of the qualified subject. In each case (h. āl), it is existent

prior to the existence of the quality. Hence, there entails a state wherein it

is not possible.

This is counter to what actually occurs. Rather, the intent (murād)

and meaning of our saying that it is possible is that it is generated from

Possibility, that is, from possible existence whose ultimate reality is from

Possiblity. So due to this we have said that it is a quintessence in relation

to what is created from it, and a quality of its perfect cause. Hence, it self-

manifests as a characteristic of the thing. This is just like your saying, “it is

existent”139.

Moreover, the claim that possiblity is only subjective, having no realiza-

tion in external existence, is a patent (z. āhir) error. This is because:

If they mean by the proposition that, say, Zayd is possible that he is

characterised in the mind and not in external existence by possibility, then

that is false because if he is not characterized by it in external existence then

Zayd in external existence is ancient because if he is not possible then he

is ancient. His being qualified (was. fu-hū) by it in the mind does not make

him actually possible, just as if he were qualified by “ancient” in the mind,

that subjective characteristic would not actually be “ancient” [outside of the

mind];

If they mean that possibility is not in itself (nafsih̄ı) ancient in external
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existence, then that is not inconsistent with its being realized in external

existence, like whiteness and blackness, and knowledge and power. For these

do not subsist except in their loci. Nevertheless, they are incontrovertibly

existent in external existence since it is not a condition of external existence

— whether in the sense (ma ↪nā) of that which opposes mental existence

or in the sense (ma ↪nā) of that whose impressions follow as a consequence

of its qualities — that something be either a quintessence or an accident

subsisting through its subject of affection by affectional subsistence. Rather,

whatever occurs in minds, or to which a term (lafz.) has been assigned in

correspondence, is externally existent. Yes, its image (s. ūrati-h̄ı), extracted

from external existence by the mind, occurs in the mind because each thing

is not subsistent except through the locus appropriate to it. This is what

al-Sādiq (upon whom be peace) has alluded to in his saying: anything that

you discriminate through your minds, in its deepest meanings, is created like

you, and is reverted to you. This is also alluded to in the saying of al-Rid. ā

(upon whom be peace), according to what al-Sadūq (may Allah be pleased

with him) has reported in his ‘Ilal al-Sharā’i‘, with his chain of transmission

reaching H. asan ibn ‘Al̄i ibn Fad.d. āl, who reports from ’Abu al-H. asan al-Rid. ā

(upon whom be peace). He said:

I said: Why did Allah (to whom belongs Might and Majesty)

create so many diverse kinds of things? Why did He not create

just one kind of thing?

He said: So that it would not occur to anyone’s mind that he is

incapable of something. No image (s. ūrat) occurs in the mind of

anyone that Allah (to whom belongs Might and Majesty) has not
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already created;

And so that someone will not say: “is Allah capable of creating

such and such an image?” He cannot say such a thing except

that it is found (mawǧūd) in his creation (Magnified and exalted

is He!). So it is known through the various kinds of His creation

that He has power over everything.

Moreover, “possibility” is among those things to which a term (lafz.) has

been assigned in correspondence. Now that term (lafz.) is not senseless140 .

If possibility were subjective, then its [corresponding] term (lafz.) would be,

according to the more likely-to-to-be-correct view, senseless because for the

one who says that assigning is in correspondence to external meanings —

which is the more likely-to-to-be-correct view — it will be senseless, without

any problem.

As for the one who says that it is in correspondence to mental meanings,

what he means by ‘meanings’ are the meanings extracted from externally

existent matters. If he means only mentally existent matters, then the term

(lafz.) would be assigned in correspondence to them. Then an external or

commensurate existence would agree with them but the term (lafz.) would not

denote it or discriminate it, and it would be necessary to assign another term

(lafz.) to the external object. Rather, another assigning is necessary in general

(mut.laqan), that is, regardless of whether it conforms or not. In general

(mut.laqan), it would come under the heading of expressional assigning, to

the point where if the term (lafz.) ‘Zayd’ were assigned only to the mental

image of him, then the use of that term (lafz.) for the external Zayd would

not be anything but metaphorical. Rather, the requisite of the proof is that
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if the term (lafz.) is not used for the mental meaning and instead is used,

after being assigned to the mental meaning, for the external meaning, then

it would be metaphorical unless assigning an term (lafz.) to a mental meaning

is made a means for assigning to an external meaning. Hence, if possibility is

realized externally, then the assigning and the usage [of the term ‘possibility’]

are correct. Otherwise the term is senseless as we have established, if you

have understood and comtemplated it with the eye of justice.
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Sixteenth Observation

[On the Preponderance of Actions]

Know that they [i.e., the philosophers and theologians] have said that

acting, when it is from the Wise Chooser, does not attach to an outcome

of acting except when the attachment to it is necessitated so that it is pre-

ponderant in the receiving of existentiation. That is, they have said that the

occasioning of preponderance without an agent of preponderance is absurd141.

What they mean is that, given an originated object, it is not possible that it

to exist without an agent of existentiation. Here, we say that the occasion-

ing of preponderance without an agent of preponderance necessarily occurs

(wāǧib). We mean that the occasioning of the preponderance of an acting

without an agent of preponderance is allowed by wisdom142.

In addition, it is not permissible [when there is an agent of preponder-

ance] that the agent of preponderance be the actor because that will be

an occasioning of preponderance without an agent of preponderance. So it

must be the case that the agent of preponderance of the acting come from

the outcome-of-acting so that the latter’s existentiation be an occasioning of

preponderance with an agent of preponderance. Now He (Glorified is He!)

has alluded to the fact that the occasioning of preponderance comes from the

quintessence of the outcome-of-acting in His saying: . . . the oil well nigh

shines, though no fire touches it!; meaning, “it well nigh exists without

existentiation”.

Now if it be said: How can a thing have preponderance before it is a

thing?;
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We will say: For this there are two answers, one of them outward (z. āhir)

and the second of them inward (bāt.in). As for the first, it is that the occa-

sioning of the preponderance of a thing is a quintessential quality of it. Now

the existence of any given quality is neither intelligible nor conceptualizable,

in the condition (h. āl) of being a quality, before the existence of the qualified

subject. This is because a quintessential quality is a condition for the exis-

tence of the qualified subject, and Allah created it from the qualified subject.

This is just as “becoming-broken” is a quality and condition for the existence

of “breaking”; Allah created it from “breaking”. So “occasioning of prepon-

derance” is created from the preponderating thing along with the creation

of the thing. So they are coincident in existence and manifesting, just as

“becoming-broken” is created from “breaking” in a coincident manner. So

just as the possibility of a given thing and “breaking” are each respectfully

characterized by the the possibility of the occasioning of the preponderance

and “becoming-broken”, then likewise each of the latter is created from the

the former because, from the persective (ǧihat) of its being characterized,

any given quality is only created from its qualified subject.

Second: What is meant by the outcome-of-acting being preponderant in

itself (nafs), with respect to its existentiator, is as follows: He (Glorified

is He!) does not miss anything, does not await anything, and does not

look forward to anything. So for Him. nothing exists before something

else. Hence nothing in the kingdom of Allah exists before its preponderance,

and neither its preponderance before it. When it is the case that He (to

Whom belong Might and Majesty) does not miss anything, does not await

anything, and does not look forward to anything, rather, everything, be it



370

a quintessence or a quality, is present unto Him in the space of its bounds

and the durational mode of its existence, with all of its conditions, agents

of preponderance, and reasons, then His fashioning is completed in the most

perfect way (waǧh) Possibility will admit. And Acting will befall it in a

manner (↩amr) that necessitates the most perfect definition and elucidation.

So His existentiating befalls His servants in conformity with equity, so that He

gives them what they ask of Him through their own choice, and in conformity

with Bounty, so that He treats them kindly through His Grace. He does not

obligate them through compulsion with what they are unable to do since if

His existentiating them had been without an agent of preponderance from

thenselves which necessitates what it has chosen fron His Acting (Exalted is

He!), then reward for obedience and punishment for disobedience would not

befall them. This is because there is no discriminating between them except

through their agents of preponderance, reasons, and individuators.

In short, the occasioning of preponderance without an agent of prepon-

derance from the outcome-of-acting, when it comes from a given actor, re-

gardless of whether the agent of preponderance is from the actor or whether

there is no agent of preponderance at all, is forbiden (mumtani ↪) by Wisdom

since that would entail futility and compulsion in actings which are supposed

to be voluntary. It is not forbiden in possibility; rather, it is up to Him (Ex-

alted is He!) if He wills to do that and for futility and compulsion to not be

entailed. However there would entail an absence ( ↪adam) of becoming-the-

subject-of-cognizance and of occasioning-cognizance since a thing does not

grasp anything except something that matches it. That is because it is com-

posed according to the requisites of Wisdom. If it were composed counter to
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the requisites of wisdom so that it may grasp what opposes Wisdom, then it

would be counter to the requisites of Wisdom. So it would not be capable of

grasping since “grasping” an impression of symmetry and proportionThat is,

the faculty of “grasping” presupposes and comes to be as a result of symmetry

and proportion.. The latter is the case for that which has been composed

according to the requisites of Wisdom.

If a thing were composed counter to Wisdom, then it would be in a state

of chaos (al-↩ihmāl). If it is in a state of chaos, then it would not come un-

der any general rule (qā ↪idat). Then the modes of occasioning-cognizance

would be as multiple and diverse as the multiplicity and diversity of singular

objects. Then it would necessarily be the case that for each thing, be it a

quintessence or a quality, there be a separate mode of occasioning-cognizance

different from the one for another. Then it will be impossible to have cog-

nizance of possible things143 as a whole because things are infinite. Hence

it is not possible to manage the infinite modes of occasioning-cognizance of

a given finite possible object except through universal principles. This is

because universal principles may encompass an infinite number of singular

objects. But if things are in a state of chaos, then universal principles could

not encompass them. Hence, any mode of occasioning-cognizance [of them as

a whole] would be impossible. Then cognizance would be impossible. Then

the benefit (fā↩idat) of existentiation will be vitiated. We have only said that

the benefit (fā↩idat) of existentiation depends on the cognizance of things as

a whole because it depends on cognizance of the Fashioner (to Whom belong

Might and Majesty). And cognizance of the Fashioner depends on the cog-

nizance of things as a whole. This is in order that He be recognized as free
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of any resemblance to things and of any partnership with them, with respect

to quintessence, qualities, outcomes-of-acting, and expressions. Upon the as-

sumption of chaos, no given obligated person144 would be able to distinguish

the difference (farq) between the Fashioner and the fashioned subjects ex-

cept through the acquisition of all the discriminating factors of all individual

things, which are infinite. So, in Wisdom, it is necessarily the case that the

Fashioning be in conformity with the requisites of Wisdom.

As for becoming-preponderant without an agent of preponderance, in the

meaning of “that which necessitates fashioning”, the latter comes from the

quintessence of the outcome-of-acting at the moment it becomes-generated.

This is just as has already been discussed. If it were from other than the

outcome-of-acting, or if it did not exist in the first place, then the Acting

would run counter to Wisdom. Then there would entail what we mentioned

with regards to the occasioning of preponderance without an agent of pre-

ponderance. So understand!
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Eighteenth Observation

[On the Requisites of Wisdom]

Know that, in the preceding Observations and in many of our treatises

and replies, we have alluded to the fact that Allah (Glorified is He!), with

regards to all of His creation, created what He created in accordance with the

most perfect of what ought to be, in the way of that which is necessitated by

Wisdom deriving from Possibility. He did this so that His Fashioning may be

in conformity with the demands of sound intellects, disciplined in the morals

deriving from the Law, schooled in the refinements of spiritual beings. This is

due to what we have intimated to the effect that the final cause [of existence]

lies in the fact that Allah created them so that they may have cognizance

of Him through that characteristic by which He has enabled them to have

cognizance of Him. This is the characteristic of which He presented them

in His creation of them, as He (Exalted is He!) has said: But we have

bestowed upon them their Presence. So He (to Whom belong Might

and Majesty) bestowed upon each thing in His creation that through which

He presents them [to themselves and to Him].

Now sound intellects indicate:

• that the agent of emanation is stronger than its emanating;

• that what is close to the agent of emanation is stronger than that which

is far;
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• that what is fashioned from the stronger is stronger than that which is

fashioned from the weaker;

• that the above three matters are quintessential in their subjects, by

reason (bi-h. ukmi) of the becoming-preponderant of things upon which

depends, due to their quintessences, the Fashioning of their Fashioner.

If you say: From this is entailed the precedence of the existence of the

self-preponderance of things, which is a quality of the fashioned subject, and

a condition of the attachment of the Acting to it, over the existence of the

qualified subject; and the precedence of the existence of the quality over the

qualified subject is not intelligible;

I say: When it is the case that the Fashioner (to Whom belong Might

and Majesty) is in the highest of all stations of abstraction and freedom

(al-ġinā), and even infinitely upon infinitely above that, it is necessarily the

case that He not miss anything, not await anything, and not look forward

to anything. Rather, in His rank of Preeternity of Preeternities, He is the

Master of each thing which is other than His Holy Quintessence. For Him

(Exalted is He!), it actualizes in the rank of its being and existence, and in

the loci of its bounds. Nothing in His Kingdom is new for Him, meaning

that it was not in His Kingdom and then it was. And nothing leaves His

Kingdom for some existence or non-existence besides it. Rather, in the rank

of His Quintessence, and His Preeternity which is His Quintessence, each

thing occurs in the durational modes of its existence and the loci of its

bounds, both when that thing was before its being, and before its being a

thing. Now a given thing and its self-preponderance are among His individual

possessions, and we have alluded to the fact that, unto Him (Exalted is He!),
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all of his individual possessions are the same in the sense that He is not closer

to any one of them than to the other, and not a thing has precedence unto

Him upon anything else in its actualizing for Him.

So when He desires to do a thing, He bestows upon it its empowerment,

its self-preponderance due to its quintessence, and everything, in the way

of that which its Quintessence necessitates at the moment it comes to be

necessitated with respect to His generation of it, by which it is particularized

and discriminated. This is because they are all among the factors of its

receptivity of generation; hence, they are the bounds of its form. This is

among what He has mentioned in His saying (Exalted is He!): But we

have bestowed upon them their Presence.

Again, when the proceeding of that which proceeds from a given thing,

regardless of whether it proceeds from its acting or from its outcome-of-

acting, occurs in the manner of an expansion so that it has degrees and its

parts diverge from one another through the divergence of those degrees, then

it must be the case that whatever is close to the point of origin (al-mabda↩)

is stronger, and that whatever is far is weaker. This is the case when the

proceeding and the expanding are in accordance with what Wisdom — the

Wisdom with which intellects are both in agreement and in conformity (with

respect to becoming-the-subject-of-cognizance and occasioning-cognizance)

— necessitates. This is so because what is fashioned in accordance with

the requisites of Wisdom may not be fahsioned in a way not in accordance

with the requisites of Wisdom. Any given thing, not in accordance with the

requisites of Wisdom, would not be intelligible because intelligibility is one

of the entailments of fashioning in conformity with the requisites of Wisdom.
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Hence, when it is the case that hylē is made in accordance with the

requisites of Wisdom, then the taking of quanta from it is in accordance with

the requisites of Wisdom so that a quantum of it is proportioned so that its

motes145 do not outwardly (z. āhiran) and obviously diverge along with the

divergence of its degrees (a divergence which would necessitate, with regards

to strength and weakness, the mutual discordance of those motes in quantity

and quality). Otherwise, the taking of quanta would occur chaotically. Then

this order which runs in perfect symmetry, would be nullified. So when it is

the case that the taking of the quanta of the matter of things take place in

the way just mentioned, then it is entailed that what is fashioned from the

stronger be stronger than what is fashioned from the weaker. Otherwise the

taking would not be in accordance with the requisites of Wisdom. Rather,

the stronger would be due to the weaker and the weaker would be due to

the stronger. Then the stronger would be the weaker and the weaker would

be the stronger. Then the Fashioning would not be in accordance with the

perfection of symmetry.

So when it is the case that the stronger is due to the stronger and the

weaker is due to the weaker, as it ought to be, then it is necessarily the case

that light sources be created from light sources, agents of darkness from dark-

ness, wholesome from wholesome, odious from odious, strong from strong,

and weak from weak. That which is counter to this is counter to what ought

to be. That which is counter to what ought to be necessitates chaos and is

inconsistent with the sought and intended purpose, that is, existentiation for

occasioning-cognizance. Rather, the fashioned would have a case against its

Fashioner when He bestows upon Him what He loves, and he could criticize
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what has been bestowed upon him in the way of the objects of his desire (al-

mat.lūb), by saying: “You have given me what I desired not of You, through

the tongue of my condition, not through the tongue of my speech. So You do

not deserve any thanks from me because you have given me [something] other

than what I sought because You are incapable of [giving me] the object of

my desire (al-mat.lūb) or ignorant of it”. This, although the fashioned would

be lying in everything he says because when it is the case that the fashioning

occurs chaotically, then truth, falsehood, telling the truth, and lying are all

one to him and anyone else. The same goes for praise and blame. This is

because each of these things is a requisite of chaos.

Now if you say: This which you have alluded to, even if it is the requisite

of existentiation according to what ought to be, I mean, occurs in it according

to the requisites of Wisdom, [is correct] except that He (Exalted is He!) is

the one who makes the strong, strong, and the weak, weak. He occasions

the nearness of the near and farness of the far. He gives the receiver the

received and makes the receiver for the received. In consideration of these

agreed upon matters, that which you were trying to avoid returns, and the

original difficulty with respect to this issue comes back.

I would say: I also hold this. However, I do not say that He made the

strong strong through the requisites of His Acting and His Originating it.

Otherwise, in many instances injustice, inconsistent with justice, would be

entailed. The same goes for the rest of the examples (kalimāt). I only say

that He makes the strong strong through the requisites of the beginning of

its situation in the knowledge of unseen reality. This means [the following:]

The existentiation of its being, even its possibility, are dealt with through
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what it inclines towards and what it necessitates due to its quintessence —

which it does not turn away from except when it itself has been subdued by

that which, at the moment it comes to be itself, it could deflect from itself

or hinder from itself — in such a way that if it were dealt with in another

way, then when it comes to be itself it would dislike it because it is not what

its quintessence necessitates. That is at the moment of its generation, not

prior to it and not after it because what we are alluding to is its receiving of

existentiation; prior to it, it is not a thing; after it, it is free of need. When

[the above] is the case, then it is [also] the case that He (Exalted is He!)

makes the strong strong through that which is proper to it in the way of

its necessitation of strength; He makes the weak weak through that which is

proper to it in the way of its abstaining from the capacity of receiving strength

from Him; He makes the close close through its hastening and precedence to

receiving the occasioning of closeness, in such a way that it is well nigh close

before the occasioning of closeness; He makes the far far through the absence

(al- ↪adam) of its precedence to [receiving] the occasioning of closeness, in

such a way that, through its own choice, it is not close. This is because He

(Exalted is He!) gave the receiving its received through the necessitation,

by the received, of receiving. Due to this He created the receiving from

the very (nafs) received qua received because it only necessitates it due to

itself, without any partnership from other than itself, although it may only

necessitate [something] from itself when it is a thing. It is not a thing and

its necessitation [of something] cannot be except through some other because

the possible is not a thing through its quintessence without some other. So

with respect to what it is able to do, due to absolutely all of the reasons
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underlying its ability to do, nothing can derive from it without some other.

However, at the moment it comes to be a thing, its thingness through some

other necessitates what it necessitates — in the way of self-preponderance

due to its quintessence, and others — through some other, not with some

other, and not without some other.

My saying, “through some other, not with some other” etc., means that

the thingness of a given thing comes from the Giving of the Generous (Ex-

alted is He!) and His Bounty (To Him Belongs Might and Majesty!). Like-

wise, all of what the thing has due to its quintessence, and its qualities,

outcomes-of-acting, and states, come from Him (To Whom Belongs Might

and Majesty!). While He gave these bounties, He did not release them from

His Hand. Rather, they are in His clutches just as they were before the giving

since if He released them from His hand, none of them would have been a

thing.

The sign and paradigm of that is the sun, at the moment it gives the

light to a given wall which shines through the illumining of it by the sun.

Its illumining is not released from its clutches. Rather, it is in the sun’s

clutches just as it was prior to the illumining of the wall. So through His

Bounties (Exalted is He!) it comes to be a thing. And through His Bounties

it necessitates what it necessitates; not with Him, due to the absence ( ↪adam)

of partnership because it is the thing that necessitates; and not without Him

(Exalted is He!), because any given thing is neither independent nor free of

need, not it nor any of the things — and we have alluded to most of them146

— upon which the existence of acting depends. Both it and each of them

constitutes a thing through the Self-subsisting of Allah (Exalted is He!) and

His preserving of it. And it is for Him to preserve them, so understand!
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Notes

1That is, it only leads to what can be imagined (“world of images”) or

intellectually grasped and delimited (“world of meanings”).

2Middle of the path: a qur’anic metaphor meaning “the right road”.

3In this Observation, ’Ah. sā’̄i discusses what he considers to be the only

methods of proof (ÉJ
Ë�
�X dal̄ıl). That is, given certain information that one

has knowledge (ÕÎ«� ↪ilm) of, or things that one has cognizance (
�é�	̄Q�ª

�Ó ma-

↪rifat) of, how does one reach knowledge or cognizance of other information or

things? The highest method of proof is the “proof of Wisdom”. For a partial

analysis of this chapter, including a discussion of what exactly is meant by

“Wisdom” and its relation to the author’s conception of metaphysics, see

Part II, Ch. 1.

4Commentary: [That is,] the source from which it is obtained.

5Commentary: [That is,] its condition through which it is realized accord-

ing to the perfection of what ought to be [that is, that through which it is a

cogent proof].

6‘Heart-flux’ translates X@ �ñ�	̄ fu ↩̄ad , a word with no equivalent in English,

although it is a common term in ancient Arabic. It comes from the root f

’ d, whose “primary meaning [is said to be] “motion” or the “putting into

motion” (AEL, under article
�X
�
A�	̄). See Part II, Ch. 1, sec. 1.5.1.

7When used without some qualifying or contextual indication, ‘existence’

always denotes the third sense of ‘existence’, “delimited existence”, also
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called “being”, as discussed further on.

8‘Chief of the Executors‘ translates 	á�

��J
�� �ñË@ Y

��J
 �� sayyid al-was. iyȳın, one

of the titles of the First Imam ‘Al̄i ibn Ab̄i T. ālib. As the principal heir to the

Prophet (as all Muslims agree) and as his spiritual and political successor

(as held by the Sh̄i‘̄i school in particular), he was called the �ú
æ��
�ð was.iyy

(“executor” or “heir”) of the Prophet.

9By ‘the Way’ (at.-t.ar̄ıqah), the author is referring to path of moral and

ethical discipline by means of which one becomes spiritually close to God and

his elect. It is extensionally equivalent to as-sayr wa ’s-sulūk, or mystical

wayfaring.

10In this case ‘heart’ is extensionally equivalent to ‘É�® �ªË
�
@ al- ↪aql’, that is,

the nous, intellect, or consciousness-awareness.

11That is, the Kaabah in Mecca.

12An Arabic metaphor meaning in this case that there is no other method

of proof.

13The basis of this division of existence (Xñ �k. �ñË
�
@ al-wuǧūd) is the actual

process of “acting” or “doing” (Éª 	®� Ë
�
@ al-fi ↪l), which is the most fundamental

object in al-’Ah. sā’̄i’s system. Every object is either an actor/agent (É«� A
�	̄

fā ↪il), an acting (Éª 	̄� fi ↪l), or an action or act (Èñ �ª 	®�Ó maf ↪̄ul) i.e., a result,

outcome, or subject of acting. (We use ‘subject’ not in the sense of “actor”,

but in the sense of “that of which a quality, attribute, or relation may be

affirmed or in which it may inhere” (Merriam Webster).) The terms fā ↪il, fi-
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↪l, and maf ↪̄ul also respectively correspond to the basic grammatical divisions

of active participle, gerund, and passive participle. This triad is generally

applied much more consistently in Arabic than in English. For example, the

passive participle of the verb ‘to act’ requires two words, viz., ‘acted upon’.

In many instances this is awkward and instead one substitutes the abstract

noun ‘act’ or ‘action’. In Arabic one speaks of the world as constituting

a maf ↪̄ul of God i.e., a result or outcome of His fi ↪l. In English it would

be awkward to call the world an “acted upon” or a “done” of God. This

is an important point because Shaykh ‘Ah.mad makes frequent use of the

triadic paradigm of fā ↪il, fi ↪l, and maf ↪̄ul for other processes and verbs; it is

frequently difficult to find a natural triad in English that is in one-to-one

correspondence with the Arabic one.

Applied to the cosmological scale, the three divisions correspond to God,

His Acting, and His creation. As discussed in the introduction and glossary,

‘(al-fi ↪l)’ is a gerund, not an abstract noun, and has thus been translated

as ‘acting’ as opposed to ‘action’ or ‘act’. We have reserved the last two

for rendering the notion of the result or outcome of acting, and never the

process of acting, although the latter sense correponds to one of the usages

in English of each ‘action’ and ‘act’. Using the gerund ‘acting’, I believe, is

more in keeping with the philosophical spirit of the author. This division has

its roots in a tradition of the Sixth Sage Imam al-Sādiq: Allah created the

Willing through itself. Then He created the things through the Willing.

14‘Real Existence’ (al-wuǧūd al-h. aqq) is a name corresponding to the di-

vision of Actor in the cosmological scheme. It is important to realize that
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while this division may be looked at in purely ontological terms, this is not

what Shaykh ’Ah.mad has in mind. With this division, the Shaykh is talking

about a category of existence which is essentially a category of experience,

actually a category of mystical experience, a state of meditative awareness

where, with respect to the experience, awareness of any and all identifi-

able corporeal, psychological, and/or intelligible factors or considerations are

gone. The main philosophical and metamystical point that Shaykh ’Ah.mad

wants to make is that this experience or state must not in way whatsoever be

confused with God Himself which was a common mistake of many of those

Muslim mystics, like Ibn al-’Arab̄i, who spoke of union with God or the doc-

trine of oneness of Existence. Rather, this state witnessed by the heart-flux

is the “Designation” ( ↪unwān) by which God is known. It is God’s own and

created “characteristic” or “description” (was.f) of Himself to His creation

15The traditional Peripatetic category of quality is signified by the term
	J

�
» kayf. We have also translated

�é �	®�� s. ifat (pl. �HA �	®�� s. ifāt) as “quality”

in general. To avoid confusion with qualities or attributes in general, we

place ‘kayf’ in parentheses after ‘quality’ whenever the Aristotelian accidental

category of quality is meant.

16Commentary: That is, It is the subject of cognizance neither through

[e.g., poetic and mystical] allusions, intimations, and hints, nor through [e.g.,

philosophical and theological] clarifications and elucidations.

17 This last phrase is taken from a famous tradition narrated by the

Prophet and the Imams to the effect that:
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God is is not characterized except by that which He has charac-

terized Himself.

18Note what appears to be a play on words here: ‘Xñ �k. ñ�ÜÏ
�
@ al-mawǧūd’ and

‘Xñ��® 	® �ÜÏ
�
@ al-mafqūd’ are technical terms meaning “existent” and “nonexis-

tent” respectfully. In their original usages they mean “found” and “missing”

respectfully. Al-’Ah. sā’̄i is appealing to the original imports of these terms

in making his point. This is not the only place that we see his notions of

“existence” and “existent” carrying more of the original, including the epis-

temic and phenomenological, import of the Arabic terms used to express

these notions. These and other usages point to a real difficulty in separating

epistemology from ontology in Shaykh ’Ah.mad’s metaphysics.

19I.e., the contrary of any of the afore-mentioned qualities.

20In the commentary, al-’Ah. sā’̄i defines two contraries as belonging to the

same ontological rank and at the same time having opposing quintessential

qualities (see glossary). If the Necessary had a contrary, whenever the Nec-

essary wills in a certain direction, the Anti-Necessary wills in the opposite

direction. Since they have the same ontological rank, the two willings would

cancel each other out. Since everything proceeds from a Divine Willing, its

cancellation would mean that nothing would ever proceed from either the

Necessary or the Anti-Necessary. Note that, for al-’Ah. sā’̄i, the expression

‘proceeding from the Necessary’ is always elliptical for ‘proceeding from the

Necessary’s Willing’, because nothing “exits” from the Necessary.
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21In the traditional philosophy and theology of Muslim civilization, one

generally refers to a situation where a multiplication of the Divine is entailed

as (Z
�
A �Ó �Y ��®Ë @ X

��Y �ª��K ta ↪addud al-qudamā↩), or a multiplicity of Ancients. See the

glossary, under Z
�
A �Ó �Y ��®Ë @ X

��Y �ª��K ta ↪addud al-qudamā↩.

22That is, if there were an entrance to the Necessary, then It would be a

receptacle like other receptacles and possible for It to contain something other

than Itself. Whatever has an entrance into itself is a composite, and since

every composite is contingent, it would be a possibility and not a necessity.

23‘Originating’ translates �Hð �Y�mÌ'
�
@ al-h. udūt¯

, one of the most fundamental

terms in Islamic philosophy and theology. It means simply “existence-after-

non-existence”. An object which originates is called �HX� A
�mÌ'
�
@ al-h. ādit¯

, an

“occurrence” or an “originating thing”. See the glossary.

24 That is, mutual opposition comes under the heading of multiplicity. The

Necessary may not be known through multiplicity because that is an aspect

(ǧihat) of possible existence. If the Necessary had a contrary, It would be

possible, not necessary.

25For Shaykh ’Ah.mad, ‘Possibility’ is coextensive with the Divine Act.

While the Divine Act is simple, one can consider it from the point of view

of its containing, in a latent manner, all of the possible outcomes of the Act.

When considered from this point of view, it is called “Possibility”.

26Al-’Ah. sā’̄i points out in the commentary that Xñ �k. �ñË
�
@ al-wuǧūd in the

sense of the copula — which does not really exist in Arabic but which does

in Persian ( �I� �ë hast or “is”) — i.e., the “being” of predication, may
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be suitable to the non-being ( 	àñ
�
ºË@ Ð �Y �« ↪adam al-kawn) of predication as

a contrary because this non-being is a possible. Most likely, al-’Ah. sā’̄i’s as-

sumption of the reality of the copula and its negation stems from his extreme

realism, including relational realism. So one kind of contrariness that obtains

between being and non-being is that of a relation between relations.

Al-’Ah. sā’̄i then goes on to say that, on the other hand, “existence” in

“the most general sense” (
��
�
Ê¢�Ó Ðñ�ê 	® �Ó mafhūm mut.laq) only has a contrary

in a metaphorical sense ( 	PA�m.
�× maǧāz) because non-being has “existence in the

world of Possibility” but not in the “world of entities ( 	àA�J
«
�
@ ↩a ↪yān, sing. 	á�
 �«

↪ayn)”.

It appears that there are premonitions of a Meinongian theory of objects

at work here. Al-’Ah. sā’̄i, as we shall see further on, distinguishes between

objects in the world of Possibility (latent in the Divine Willing) and objects

in the world of concrete entities (emanated from the Divine Willing). The

former world contains, among other things, the denotations of terms that one

would list as belonging to the category of impossibility or negation. The latter

world contains all actualized entities, be they bodies, souls, or abstract and

intelligible objects. The Shaykh rejects impossibility as a mode of existence

distinct from necessity and possibility; he will argue that it is a subcategory

of possible existence. We shall also see that Shaykh ’Ah.mad adheres to a

version of the Meinongian slogan, “to every thought there is an object”.

A key problem in comprehending what’s going on here is that, for al-

’Ah. sā’̄i, the relative importance of being with respect to existence is reversed

in relation to Western philosophy. For example, post-Fregean analytic phi-
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losophy considers ‘being’ to be ambiguous and existence as one of its four

meanings (along side the being of predication, the being of identity, and

the being of class-inclusion). For al-’Ah. sā’̄i, existence (Xñ �k. �ñË
�
@ al-wuǧūd) is

ambiguous and being (both in the sense of the copula and in the sense of

“generated existence”) is one of its meanings. This reversal is by no means

accidental; it reflects the nature of Arabic (which has no copula) as well as al-

’Ah. sā’̄i’s own naturalist commitments. So where Meinong speaks of objects

with “being but not existence”, Shaykh ’Ah.mad would speak of objects with

existence (Xñ �k. �ñË
�
@ al-wuǧūd) in the Divine Will but not “generated being”

( 	àñ
�
ºË
�
@ al-kawn) and “entity” ( 	á�
 �ªË

�
@ al- ↪ayn) posterior to the Divine Will.

27 Zurārah ibn ’A‘yan (c. 8th century): a famous jurist, theologian, and

companion of al-Sādiq.

28 Hishām ibn al-H. akam (c. 8th century): a young disciple of al-Sādiq and

his most brilliant student in theology.

29Commentary: Because a given expression may be assigned only in corre-

spondence to a given meaning that is either externally or mentally existent.

It is not correct that an expression be assigned to nothing because were the

expression assigned and there is not a thing to which it is assigned, then

the expression would not be assigned to a thing. Then it would not indicate

anything. This is a contradiction.

30That is, the minds of those who posit the existence of a “partner of

God”. What God created in correspondence to the positing of the mind

is called a “designation” ( ↪unwān). But this designation has no reference.
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This is in contrast to positing God’s existence. There is also a designation,

through which one may have cognizance of God, but this latter designation

has reference.

31Variant translation:. . . in the same way as you call a man nonexistent.

32Al-’Ah̄sā’̄i uses the term ‘possibility’ ( 	àA
�
¾Ó@� ↩imkān) in two senses:

• the configuration (
�é�JJ
�êË

�
@ al-hay↩at) of the Divine Act wherein lies dor-

mant the potentiality of each thing prior to its generated-being ( 	àñ
�
»

kawn) or existence (Xñ �k. �ð wuǧūd) and its entity ( 	á�
 �« ↪ayn) or essence

(
�é��J
ë� A

�Ó māhiyyat);

• the world of all created things, inclusive of the Acting of God.

To distinguish the two senses, the first is capitalized.

33Shaykh ’Ah.mad is saying one or both of the following:

• that God’s very act of characterizing Himself constitutes the inner re-

ality of Man;

• that Man’s inner reality (the fu ↪̄ad) constitutes His characteristic by

which He is the subject of cognizance.

While the word ‘
	��ð was.f’ originally means “characterizing”, it can also

mean “characteristic”.

34 That is, through the heart-flux.
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35What Shaykh ’Ah.mad is saying is that the science of Divinity has as its

subject matter this Designation of God denoted by ‘Real Existence’. It is not

God Himself, as the philosophers and theologians claim. This is because, by

common assent, the subject matter (¨ñ �	�ñ�Ó mawd. ū ↪) is defined to be “that

whose quintessential affections (
�é��J
�K� @

��	YË @ 	�P�@
�ñ �ªË

�
@ al- ↪awārid. ad

¯
-d
¯
ātiyyat) [i.e.,

essential aspects] are discussed in that science”. (This definition is not an

invention of the author’s. See the glossary, under (al-mawd. ū ↪).

By now one realizes that, for Shaykh ’Ah.mad, God qua God is not really

a subject or problem of metaphysics at all. Rather, this category of Real

Existence is a proper subject or problem of metaphysics. This is because

• God qua God is unknowable and beyond the grasp and comprehension

of any thing besides Him;

• Real Existence is the greatest name, sign, designation, and impression

(↩at
¯
ar, Latin impressio) of God.

Cognizance of God is equivalent to cognizance and experience of this impres-

sion. All propositions about God qua God are tautologies; they give us no

information whatsoever about His Quintessence. Yet, even saying that God

is characterized by a given tautology posits a relation between the Unknow-

able and a created thing, namely, the tautology. However, that relation does

obtain between the tautology and Real Existence qua our experience of It.

This is illustrative of Shaykh ’Ah.mad’s point further on that cognizance of

God consists in the cognizance of that existence, that “characteristic”, that

He has created and through which we may know him.
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Note that ‘the Designation’ denotes Real Existence whereas ‘the Mean-

ings’ denotes the immediate outcomes of God’s Acting from which the man-

ifestation of the phenomenon of Real Existence derives. See Part II, Ch. 2,

sec. 2.5.5, and the glossary, under bayān. In any case, this “science of the

declaration” is a subbranch of Wisdom. It involves the discussion of one of

the most important and discussed topics in later Islamic philosophy, that of

the Perfect Man or Logos. This “science of the declaration” is the topic of

Shaykh ’Ah.mad’s longest and by far most famous work, the Commentary on

the Grand Comprehensive Visitation.

Commentary : The Quintessence of Allah cannot be grasped, so how can

its quintessential affections be discussed when He (Exalted is He!) has no

affections other than qualities which are, from every consideration, including

the propositions pertaining to those Stations which comprise His Designa-

tion, His very own ( ↪ayn) Quintessence? If one is truly one of the people of

cognizance and faith, then after reflecting upon all of the expressions and

true beliefs [about God], one will realize that they denote the Designation,

and that what the cognizant discusses with respect to the Stations are the

Meanings, that is, the pillars of the profession of Unity. . . because the quin-

tessential affections of those Stations are the Meanings, that is, the pillars of

the profession of Unity.

36As discussed in detail in Part II, Ch. 4, this Observation contains what

is perhaps the metaphysical core of Shaykh ’Ah.mad’s thought. In the first

Observation, we learn that God qua God cannot be a subject or object of

metaphysics and ontology. This leads to the question: what is the ultimate
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object of metaphysics? In Aristotle’s words, we must ask, “what is substance

(ousia)?”. Shaykh ’Ah.mad’s answer is that the ultimate ousia is the Act-

ing of God or Absolute Existence. The nature of this entity, as discussed

throughout the rest of this Observation and which is clearly processual, then

determines the nature of the third division of existence, delimited existence,

which I claim constitutes a second ousia for Shaykh ’Ah.mad. Note that this

first ousia may be considered in two ways: qua itself (as discussed in this Ob-

servation) and qua its attachment to the outcomes of Acting (as discussed

in the fourth Observation).

The reader should keep in mind that for Shaykh ’Ah.mad, God is not the

“cause” of the universe except in a metaphorical sense. Rather, the “cause”

of the universe is the Acting. For details, see Part II, Ch. 4.

37Shaykh ’Ah.mad left out of the main text that the second item is also

known as “the ’Alif ”. So the four stations referred to here correspond to

the stages in the writing of a word. When a pen first touches a paper, the

first trace it leaves is a dot. A word needs letters, and the first letter is

’alif (

@ in Arabic script). A word is composed of letters; a word is complete

once its enunciation ceases. The “complete word” is “composed” of all of the

“letters” of existence.

Note also that the quaternity of “Mercy”, “Winds”, “Stratus Cloud”,

and “Cumulus Cloud”, is drawn from the following verse of the Qur’an:

It is He who sends the winds, between the hands of His

Mercy, bearing good tidings; to the point where, when



NOTES 392

they raise up a heavy cloud, We impel it to a dead land.

So through it We send down water. Then do We extract

with it all kinds of fruit. [7:57]

The “water” that descends from the Cumulus Cloud is delimited existence.

See the Sixth Observation.

38Here Shaykh ’Ah.mad makes a philosophical commitment that is, as far

as I know, unique in the history of philosophy of Muslim civilization as well

as neoplatonism in general. Reversing traditional hylomorphism, Shaykh

’Ah.mad asserts that matter is the active principle while form is the recep-

tive principle. Reverse hylomorphism is one of the fundamental principles

underlying Shaykh ’Ah.mad’s entire metaphysics and cosmology, which is, in

large part, an application of this principle. This commitment is intimately

connected with his contention that matter is coextensive, though not cointen-

sive, with existence, that form is coextensive, though not cointensive, with

essence, and that the essence-existence distinction is an ontological, and not

epistemic, distinction. See Part II, Ch. 3.

39‘Existentiation’ translates XA�m.�'
B�
�
@ al- ↩̄ıǧād, which literally means “the

occasioning-of-existence”. Given the importance of this term (which was

common in Muslim scholasticism), and the fact that translating some of its

derivatives by some circomlocution of “occasioning-of-existence” would be

very awkward, I have assigned the neologism ‘existentiation’ to this concept.

40By “the Book of Allah and the example of His Prophet”, Shaykh ’Ah.mad

means the cosmic “Book” and the cosmic “Sunnah” that are coextensive, in
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this case, with the wisdom immanent in the Willing itself. The Qur‘an and

Sunnah of the “world of religious obligation” ( �ù
 ª� K
Q�å
��
���JË @ �Õ

�
Ë A �ªË

�
@ al- ↪̄alamu ’t-

tašr̄ı ↪iyy) are manifestations of that Qur‘an and Sunnah in the “world of

cosmic generation” ( �ú

	æ�K
ñ�º

���JË @ �Õ
�
ËA �ªË

�
@ al- ↪̄alamu ’t-takw̄ıniyy).

41That is, form or essence is the principle of individuation. See Part II,

Ch. 3.

42The orb of the Devoid: the ninth and highest orb or sphere of traditional

astronomy. It is called the Devoid (al-↩at.lasu) because it was considered to

be devoid of stars.

43‘Being’ translates ‘ 	àñ
�
» kawn’. While ‘being’ or ‘coming-to-be is the

literal translation of ‘kawn’, it was never used to translate the Greek cop-

ula. Rather, the translators from Hellenic texts used ‘kawn’ to trans-

late “generation”, as in Aristotle’s concept of “generation and corruption”

(XA ���	®Ë @ �ð 	àñ
�
ºË
�
@ al-kawn wa ’l-fasād). Later Muslim philosophers extended

its use to include “existence after nonexistence”. One must not confuse

kawn or “generated-being” with “being” in Western philosophy. kawn or

“generated-being” is really only a sense of “existence”. While we use the

term ‘being’, in this sense it is just elliptical for ‘generated-being’. See the

glossary, under “kawn”.

44Just as ‘kawn’ or “generated-being” means “generated existence”, ↪ayn

or “entity” means “generated-essence”.

45‘Record’ and ‘permission’ are terms used by the Imams. According to

the sixth Imam Ja‘far ibn Muhammad al-S. ādiq [15, Vol. I, pg. 149],
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Nothing on the Earth or in the Firmament comes to be except

with seven dispositions (ÈA �� 	k� h
˘
is. āl): a willing, a desiring, a

determining, an accomplishing, permission, a record, and a term

of duration.

‘Permission’ is elliptical for “God’s permission for a thing to self-manifest.

By “record”, the Imam is referring what is “written” in the Divine Tablet

about a given thing.

46In the cosmology of Shaykh ’Ah.mad, Absolute Existence gives birth to

delimited existence (the “Dawn of Preeternity”). The highest rank of delim-

ited existence is the mundus intelligibilis, or the “empyrean” (al- ↪arš). The

mundus intelligibilis is a graded reality composed of subranks, the first four

of which correspond to these four lights. The following table, based on the

commentary, may help make some of the correspondences with his version of

the Neoplatonic hierarchy clear:

Esse Mundus Mundus

Absolutum Intelligibilis Sensibilis

(Possibility) (Empyrean) (Throne)

Sub- Degrees of Neoplatonic Hiearchy of Governing Governed

rank The Acting Hiearchy Lights Angels Processes

1st the willing Nous the white light Michael providing

2nd the desiring Soul the green light Ezrael dying

3rd the determining Spirit the yellow light Raphael living

4th the accomplishing Nature the red light Gabriel creating

For Shaykh ’Ah.mad, “light” is coextensive with existence, which he con-

siders to be an active principle. So the degrees of light corresponding to the



NOTES 395

degrees of his version of the neoplatonic hiearchy are also active principles.

47From the letter fā↩ we have the conjunction
	¬ fa meaning, approxi-

mately, then or so. One of the functions of this conjunction is to signify that

the second conjunct is in some sense entailed by the first. This is in contrast

to the conjunction derived from the letter wāw, ð wa, which simply means

and. The entailing signified by
	¬ fa is obviously quite difficult to translate.

48 �P
�
A�m.Ì '

�
@ al-ǧārr and Pð �Qj. �ÜÏ

�
@ al-maǧrūr are technical terms in Arabic. al-ǧā-

rr, when used alone, and al-maǧrūr each may denote a genitive clause. When

used together, al-ǧārr denotes the governing word due to which a given noun

is in the genitive case, while al-maǧrūr denotes the genitive noun.

49That is, it is said by the those who, like the author, are specialists in

the Islamic counterpart to the Hebrew Cabala, the science of letters called

↪ilm al-ǧafr or ↪ilmu ’l-h. urūf. The Hebrew and Islamic versions are related,

and it is a matter of scholarly debate on the nature of the mutual influence

of the Cabala and al-Jafr of the Middle Ages. For example, Corbin [26, p.

276] believes that the later Cabala derives from al-Jafr. In any case, the Sh̄i‘̄i

Imams were also widely known, even by Sunnis, to have been experts in this

field.

50
�
@ a.

51H. b.

52 �	á» kun.

53 �» k.
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54 	à n.

55In Arabic there are three h. urūfu ’l- ↪illati or weak letters, ↩alif
�
@ a, wāw ð

w, and yā↩ ø
 y. Given a weak letter belonging to the root of a word, it may

be dropped, or exchanged for another weak letter, in certain conjugations of

that root. For example, the root letters in Arabic that roughly correspond to

“being” are ¼ k, ð w, and 	à n. When placed in the second person singular

imperative, one originally obtains
�	àñ» kūn. Because the ð is a weak letter,

it is dropped and the verb becomes
�	á» (be! ).

56If one asks, “what are the root letters of
�	á» ”, one would still answer,

“¼, ð, and 	à”, although one only sees ¼ and 	à. Where is the ð? It is still

there; @ �P
��Y ��®�Ó muqaddaran or virtually, as the grammarians would say, and

A�	J£� A�K. bāt.inan or inwardly, as the Shaykh, most likely following the Arabic

cabalists, would say.

57
�
@ a.

58H. b.

59 �k. ǧ.

60X d

61‘Inclining’, ‘descending’, etc. are technical, cabalistic terms. According

to the commentary, they are meant to describe the process of the unfolding

of the hiearchy of existence.

62 è h.
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63‘Quintessentialization’ translates the gerund form of
��H ��ð

�	Y��K tad
¯
awwata, a

neologism of the author which is the reflexive form of another neologism,
��H ��ð �	X

d
¯
awwata, which means “to quintessentialize”, i.e., to bring a quintessence

into existence (See the Thirteenth Observation). “Quintessentialization” or,

more literally, “becoming-quintessentialized”, means “becoming brought into

existence as a quintessence”. In the commentary on this passage, the author

suggests that ‘quintessentialization’ is coextensive with both ‘indivduation’

(�
��	j ������ tašah

˘
h
˘
us. ; literally, “becoming-individuated”) and ‘particularization’

( 	á���
 �ª
��K ta ↪ayyun; literally, “becoming-particularized”).

64Éª�m.Ì'
�
@ al-ǧa ↪l.

65“Making”, and its division into “simple” and “composite” was an im-

portant discussion in post-T. ūs̄i scholasticism. For a traditional discussion of

the standard schools of thought (Peripatetic, Suhrawardian, and S. adrian) on

this issue, see The Metaphysics of Sabzavārī, translated by Mohaqqeq and

Izutsu, Ch. 17. Despite differences between these schools with respect to

what it is exactly that is “made”, all appear to have accepted this division.

In challenging this division, Shaykh ’Ah.mad is taking issue with all of these

three schools.

66One of Shaykh ’Ah.mad’s main metaphysical distinctions is that between

the “quintessence” of a given thing and the actions or “actional qualities” of

that thing. On many occasions in his writings, such as this one, ‘quality’ is

elliptical for ‘actional quality’. See Part II, Ch. 2.

67According to the commentary, the “Pearl” (
�è ��P
��YË
�
@ ad-durrat) is coexten-



NOTES 398

sive with what is denoted by the terms ‘universal nous’, the ‘nous of the

whole’, or the ‘first nous’.

68By the “Mote of Dust”, Shaykh ’Ah.mad is referring to the ontological

opposite of “nous”, which is “ignorance”. In the Shaykh’s cosmology, every

ontological rank of delimited existence or sub-rank has an ontological oppo-

site. The opposite of any given ontological rank above the mundus sensibilis

may be considered to be “below” the mundus sensibilis, and by the same

degree. This is analogous to the relation between positive and negative num-

bers, with the mundus sensibilis situated at point zero. If we identify e.g.,

Frege’s “the True” i.e., the denotation of every sentence which express a true

proposition, with some object in the mundus intelligibilis, then Frege’s “the

False” i.e., the denotation of every sentence which expresses a false propo-

sition, will be found, not in the mundus intelligibilis, but in its ontological

opposite, the ‘world of ignorance’.

69 	��.� A
��®Ë
�
@ al-qābid. . This “name” is a mode or “face” ( ék. �ð waǧh) of the

Willing.

70©K
Y� �J. Ë
�
@ al-bad̄ı ↪.

71 �I«� A�J. Ë
�
@ al-bā ↪it

¯
.

72That is, the objects of delimited existence.

73This refers to the following two verses:

Do they not see that we impel the water into the barren

earth; and so through it, we extract crops (A �«P �	P zar ↪an)
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of which their cattle and they themselves eat? Will

they not see? [32:27]

It is He who sends the winds, between the hands of His

Mercy, bearing good tidings; to the point where, when

they raise up a heavy cloud, We impel it to a dead land.

So through it We send down water. Then do We extract

with it all kinds of fruit. [7:57]

74This principle may be constructively contrasted with the so-called

“golden rule” of Neoplatonism (stated by Proclus): Everything is in ev-

erything but in a manner appropriate to each [62, p. 51]. Shaykh ’Ah.mad

would probably have not accepted this principle without serious modification

and qualification.

75“Compression”, “plucking”, and “ringing” describe phonetic acts of pro-

nunciation.

76‘Common sense’ is the literal translation of (¼�Q��� ���ÜÏ @ ��m�Ì'
�
@ al-h. iss al-

muštarak). It is a Muslim scholastic term connoting the physiological faculty

of an individual upon which is depicted the images of things grasped through

one of the five senses. According to Shaykh ’Ah.mad, it is located in the lower

regions of the mundus imaginalis.

77The imaginal faculty al-h
˘
ayāl of an individual is that faculty which pre-

serves the images depicted in the common sense, so that the individual can

recall the image whenever he wants to. It belongs to the mundus imaginalis.
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78In the commentary, Shaykh ’Ah.mad points out that in this case, by

ú �	æª�Ó ma ↪nā he means that sense of an expression which is “engraved” in

the soul. It belongs to the mundus intelligibilis, at the sub-rank of the soul.

The term ‘ma ↪nā’ in this sense appears to correspond to the Latin intentio,

a translation of ma ↪nā.

79 �Zú
æ
���Ë
�
@ al-šay↩u.

80 Z
�
A ����Ó mušā↩. Both Zú
æ

��� šay↩ and Z
�
A ����Ó mušā↩ have the same root, �� š,

ø
 y, and

@ ↩. mušā↩ is the past participle of �Z

�
A ��� šā↩a (to will). Many Arabic

lexicographers, as well as the Sh̄i‘̄i Imams, consider the word šay↩ as actually

playing the role of a past participle. According to Lane (AEL, under

@ ø


��),

šay↩ in this sense signifies, “what is willed, and meant, or intended. . . ”.

81See Part II, Ch. 3 for a detailed discussion of this passage and Shaykh

’Ah.mad’s interpretation of the essence-existence distinction.

82There is an ambiguity here. If one considers what is denoted by ‘delim-

ited existence’ as a whole and as a single thing, then it is a composite of

existence and essence. If one considers some given thing in delimited exis-

tence, it is a composite of its own existence and essence. This first sense of

“composite” is called “the first creation”. It occurs in all things, both good

and evil. The second sense refers to the quantum of existence (or matter) and

essence (or form) particular to a given thing in delimited existence. This sec-

ond sense of “composite” is called “the second creation”. In the statement,

“This composite is Man’s hylē”, it is the first creation that is meant.

83“The world of motes” ( �P
��	YË @ Õ

�
Ë A �« ↪̄alam ad

¯
-d
¯
arr) is the universe in which
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the question, “Am I not your Lord? is asked at the moment of the

creation of each individual soul. This world, for Shaykh ’Ah.mad, lies in the

lower regions of the mundus intelligibilis, where the oneness of the “universal

soul” (
�é��J

��
Ê
�
¾Ë @ � 	®

��	JË
�
@ an-nafs al-kulliyyat, in the “green light”), gives way to

the diversity of individual souls in the world of “nature” (
�é �ªJ
J.�

��¢Ë
�
@ at.-t.ab̄ı ↪at,

in the red light).

84One should keep in mind here that in Arabic, ‘it exists’ literally means

“it is found”.

85‘Sempiternity’ translates Y�ÓQå���Ë
�
@ as-sarmad. The theologians and many

philosophers like Mir Dāmād used this term to represent the duration be-

tween God qua Preeternity (È �	P
�
B
�
@ al-↩azal) and God qua Posteternity (Y�K.

�
B
�
@

al-↩abad). Shaykh ’Ah.mad considered this misguided because there is no dif-

ference between Preeternity and Posteternity; both are identical. He applies

the term as-sarmad instead to the Acting of God.

86By “all of Possibility”, the author is emphasizing that he means both

realized and unrealized possibilities.

87In the commentary, the author reminds his reader that, while he uses the

term ‘first nous’, he does not believe in the ten nous of traditional Muslim

Peripatetic Neoplatonism. Rather, just as all of delimited existence consti-

tutes a single individual, it has only one nous.

88‘Metatime’ translates Që
��YË
�
@ ad-dahr, the durational mode appropriate to

the contents of the mundus intelligibilis. While the concept of metatime was

discussed by Ibn Sina, it was Mir Dāmād who, drawing from Ibn Sina, gave
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the most extensive elaboration of this concept along Peripatetic lines. See

Rahman 1980.

89Commentary: [That is,] the entirety of generated [as opposed to unreal-

ized] possibles constitute the locus of the [universal] nous, and they become-

subsistent through it.

90Shaykh ’Ah.mad points out that some will complain that space and time

must exist before body. In the commentary he argues that such a view of

space and time is misguided. This is significant because it exemplifies some

of the author’s naturalist commitments, in contrast to the idealist commit-

ments of most Neoplatonists. For him, body, space, and time are coincident

and coterminous; there is no space-time continuum that is preexistent with

respect to material bodies.

91Here the Shaykh mentions the Alif which he left out during the course

of the discussion of these four degrees in the Third Observation.

92The “six orientations” are right, left, up, down, before, and behind. The

“delimiter of the [six] orientations” is, for Shaykh ’Ah.mad, is equivalent to

the convexity of orb of the Devoid (falak al-↩at.las).

93The “four periods (P@ �ñ»
�
B
�
@ al-↩akwār) of the nous” refer to the generation

of the intelligible versions of element, mineral, plant, and animal natures.

94Analogous to the “four periods of the nous”, the “four cycles (P@ �ðX
�
B
�
@

al-↩adwār) of the body” refer to the generation of the sensible versions of

element, mineral, plant, and animal natures.
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95If someone asks, “Where is delimited existence qua delimited existence?

Is it in metatime and the mundus intellibilis or is it in Sempiternity and the

world of the Acting?” Shaykh ’Ah.mad says that it can be looked at either

way and that in either case, it is an interworld between the mundus intellibilis

and the Divine Acting. This is an application of the principle of ½J
º� ����� tašk̄ı-

k or “ontological gradation”, analogous to Proclus’ “principle of plenitude”.

There are no jumps or leaps ( �H@ �Q 	® �£ t.afrāt) in existence. Between the Acting

and the mundus intellibilis there is an interworld (p �	PQ�K. barzah
˘

) which is “the

first water” or delimited existence qua delimited existence. Metatime proper

really begins with the universal nous.

96Just as there is an interworld between the Acting and the mundus in-

tellibilis, there is also an interworld between the mundus intellibilis and the

mundus sensibilis. This is the mundus imaginalis (ÈA
��JÖ�Ï @ Õ

�
Ë A �« ↪̄alam al-mit

¯
āl),

or the imaginal world. The term ‘imaginal’ is due to Corbin. It has also

been adopted from Corbin by followers of C.G. Jung and other archetypal

psychologists. Corbin devoted a major portion of his scholarly output to the

study of this world as expounded by many Muslim philosophers, especially

Suhrawardi, Ibn ‘Arabi, and Shaykh ’Ah.mad, the last of whom did the most

to develop this concept. Recently, the term has entered process philosophy,

via archetypal psychologist James Hillman, as exemplified by D. R. Griffin’s

(ed.) Archetypal Process.

97The following diagram may help clarify the ontological scheme presented

in this observation:
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Rank Spatial Durational Horizontal Vertical

Mode Mode Process Hiearchy

Absolute Possibility/ Sempiternity The Dot The willing

Existence/ Permissibility/ The ’Alif The desiring

The Acting The Great Abyss The Letters The accomplishing

The Word The executing

Delimited Interworld

Existence (First Water; heartflux; Station of Real Existence)

Intelligible generated metatime elements nous

World possibles mineral spirit

(in their plant soul

entirety) animal nature

substance of dust

Imaginal Interworld (higher regions: Hūrqalyā;

World lower regions: Jābalqā and Jābarsā)

Sensible space time elements devoid orb

World mineral ecliptic orb

plant spheres

animal
...

98That is, these motions ( �HA
�
¿�Q �k h. arakāt) and processes ( �H@ �P ��ñ �¢���

tat.awwurāt).

99I believe he is referring to the Tenth Observation, which we have not

translated.

100For the Shaykh ’Ah.mad’s discussion of God qua coincidentia opposito-

rum, see the Twelth Observation.

101I assume that by the “two parts” of a quintessence the author means its
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essence and its existence.

102‘The Compellor’ translates PA��J. �m.Ì'
�
@ al-ǧabbār, a name of God.

103A “holy hadith” ( �ú
æ�� Y
��̄ �IK
Y� �g h. ad̄ıt¯

qudsiyy) is a hadith or tradition

of the Prophet in which God speaks in the first person. It is called “holy

hadith” to distinguish it from the Qur’an.

104Compare the above passages with the Second Observation. From the

point of view of the experience and cognizance of God, these stations corre-

spond to the phenomenological category of Real Existence. Upon completing

the process of ousiological reduction (see Part II), one experiences a state

which is the ultimate sign and designation of God. Yet this phenomenogical

category of Real Existence is closely related to the ontological category of

delimited existence qua delimited existence, which is the very first outcome

and impression of the Acting (as discussed in the Sixth Observation).

Without explicitly saying it, Shaykh ’Ah.mad has shown us his version

of the four journeys of spiritual wayfaring:

1. The journey from creation to the Real or, more precisely, to delimited

existence qua delimited existence. This is the subject of the Second

Observation. The heart-flux’s cognizance of God is precisely the cog-

nizance of itself. Many mystics make the mistake of assuming that this

phenomenogical category of Real Existence is actually God Himself,

and that they have united with Him;

2. The journey from the Real to the Real or, more precisely, from delim-



NOTES 406

ited existence to delimited existence (ontologically speaking), or from

Real Existence to Real Existence (phenomenologically speaking). As

the author says in this Observation, one recognizes that the state of

Real Existence is actually “a station of creation”. Now he can go on,

traveling along the borders of Absolute Existence and Possibility, and

discern its four degrees, as discussed in the Third Observation;

3. The journey from the Real to creation or, more precisely, from the bor-

ders of Absolute Existence to delimited existence. Here one experiences

the sempiternal event of the storm of the Cumulus Cloud impelling the

water of existence towards the “dry earth of Possibility”, giving birth

to the nous and the mundus intelligibilis, as discussed in the Fourth

and Sixth Observations.

4. The journey from creation to creation through the Real. The servant is

now one of God’s missionaries, has cognizance of the realities of things,

and is qualified to guide and teach others, which is what the Shaykh is

doing in this book. Although he does not say this explicitly, it is clear

that for Shaykh ’Ah.mad, the journeys do not end here, but the process

of absorption and reversion go on indefinitely, without end. There is no

ultimate perfection, but only continual becoming. This is in contrast to

most Neoplatonists, like Ibn Sina and even Mulla S. adra, who believed

that the journey ends with absorbtion into the active nous or intellect.

For Shaykh ’Ah.mad, even the nous and delimited existence itself are

moving and developing.

105At this point Shaykh ’Ah.mad begins a very difficult excursion into the
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nature of becoming, which he models upon traditional Ptolemaic astronomy

and to which he applies Aristotle’s theory of four causes. In the commentary

he calls the becoming of a thing “its motion in the sense of becoming and

receptivity (
�é��J
Ë�A �ª

	®� 	KB� @
�é��J
Ê�K.� A

��®Ë @ é� �J�
�
»�Q �k h. arakatihi ’l-qābiliyyat al-↩infi ↪̄aliyyat)”.

In the commentary on Mulla S. adra’s Arshiyyah [4, p. 99-100], the Shaykh

compares this with the S. adra’s concept of substantial motion. For Shaykh

’Ah.mad, becoming (ÈA �ª 	®� 	KB�
�
@ al-↩infi ↪̄al) and receptivity (

�é��J
Ê�K.� A
��®Ë
�
@ al-qābiliyyat)

are coextensive with essence and form. Since the principle of individuation

is essence/form, and since that which a becoming essence/form “receives” is

active existence/matter, then what what we have in Shaykh ’Ah.mad is an

early version of Whitehead’s distinction between actual entity (becoming)

and creativity (active ousia). See Part II, Ch. 3. Shaykh ’Ah.mad takes up

this theme again in the Eleventh Observation.

Like the passages based on alchemy, physical science, and/or cabalistics,

passages like these based on astronomy are among the most difficult to follow,

even with the commentary.

106By the “quintessential Acting of Allah”, Shaykh ’Ah.mad means Absolute

Existence. By the “accidental Acting of Allah”, he means the delimited

existence qua delimited existence i.e., the most immediate outcome of Allah’s

Willing, the active matter out of which everything is made, and that which

sustains all essences or acts of becoming and receiving. In this observation

he also calls it the “light of Allah’s Commanding”. In the commentary, the

Shaykh introduces two more terms for this pair: �ú
Î�ª
	®� Ë @ QÓ

�
B
�
@ al-↩amr al-

fi ↪liyy and �ú
Í�ñ
�ª 	®�ÜÏ @ QÓ

�
B
�
@ al-↩amr al-maf ↪̄uliyy. al-↩amr al-fi ↪liyy means “the
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Active Commanding”. This corresponds to Absolute Existence or the Acting

proper. al-↩amr al-maf ↪̄uliyy means “the Commanding that is the outcome of

the Acting”. This corresponds to delimited existence qua delimited existence,

the accidental Acting, or the light of the Commanding. Shaykh ’Ah.mad’s

theory of subsistence is built on this distinction. All things in delimited

existence depend on both commandings. However, they depend on the ↩amr

fi ↪liyy in an emanational or processional manner, while they depend on the

↩amr maf ↪̄uliyy in a material or realizational manner. See Part II, Ch. 2.

107Note that Shaykh ’Ah.mad identifies the ipséite of the servant with his

essence and becoming, not with his existence. This is because essence/form

is the principle of individuation. Since the codependence of existence and

essence is continuous, it follows that, for a quintessence to subsist, the be-

coming must also be continuous and never cease.

108That is, the good acts of a given individual through his existence will be

weighed against the acts of the individual through his essence.

109Lit., “its rule will be the rule of the strong”.

110Some process philosophers may object, saying that this view of Shaykh

’Ah.mad commits one to the view that becoming is bad (since essence is, for

him, the individual’s act of becoming). This is not quite the case. Becoming,

by its very nature, implies imperfection. If a thing were perfect, then there

would be no need of becoming. Badness and evil are imperfections. In

order to become good, one must start from the point of being not good. So

becoming constitutes the journey to goodness. If one does not grow and
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develop but remains static, then one loses the presence which constitutes

one’s essence, as the author alludes to in the Eighteenth Observation. When

one stops becoming, one loses ones realization. And this losing of one’s

realization is one sense of Hell.

Someone may object that, once the soul becomes “tranquil”, it is now

“good” and may stop becoming. This is also not the case. In the context

of becoming, good and bad are relative in the sense that, at every stage of

goodness or existence reached by an actual entity, there are higher stages

of goodness and existence to be attained. And Shaykh ’Ah.mad pointed

out in the Ninth Observation that the journey towards God never ends.

This reinforces my contention that Whitehead’s “actual entity”, which exists

only as a becoming and not as a being, and Shaykh ’Ah.mad’s “essence” are

coextensive.

111This is an application of a polarity principle. Existence and essence are

not separable parts. Rather, they constitute the two polar dimensions of a

given thing. For Shaykh ’Ah.mad, any given thing constitutes a unity and

identity of contraries.

112The Qur’an mentions three kinds of soul:

1. The “soul that commands to evil” (Z�ñ ���ËAK.�
��è �PA ��Ó

�
B@ � 	®

��	JË
�
@ an-nafs al-

↩ammāratu bi-’s-sū↩). This soul does evil and shows no remorse for its

actions; rather, it persists in evil;

2. The “self-blaming soul” (
�é �Ó@ ��ñ

��
ÊË @ �� 	®

��	JË
�
@ an-nafsu ’l-lawwāmat). This

soul does evil, but feels remorse; it chastises itself for continuing to do
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wrong and for feeling the urge to do wrong;

3. The “tranquil soul” (
�é
��	JJ�
�Ò¢�ÜÏ@ �� 	®

��	JË
�
@ an-nafsu ’l-mut.ma↩innat). This

soul is at peace with itself and with its Lord. It obeys God and loves

doing so.

For Shaykh ’Ah.mad, as well as other moral philosophers, these souls represent

stages in the a single soul’s journey towards proximity to God. As the Shaykh

mentioned earlier, when the soul becomes tranquil, it becomes the sister of

the nous. No longer commanding to evil, it now commands to good, and

continues on its eternal journey towards God.

113‘J ism’ and ‘ǧasad’ are synonyms which are both translatable by ‘body’.

Shaykh ’Ah.mad developed an elaborate scheme of four “bodies”, two ǧasad

and two ǧism, which make up a single individual. A large part of the mono-

graph Corbin 1977 is devoted to this theory, which Corbin positively com-

pares to that of the two okhēma of Proclus.

114When the sixth Imam Ja‘far al-S. ādiq was asked about whether the ac-

tions of man were characterized by free will or predestination, he responded,

in a famous tradition, that the matter was one of neither absolute free will

nor one of absolute predestination, but rather a position between the two

positions.

115We translate Q�

�	mÌ'
�
@ al-h

˘
ayr as “goodness”, and

�é�	J ���mÌ'
�
@ al-h. asanat as

“good”. We also translate �Qå���Ë
�
@ al-šarr as “badness” and Z�ñ ��Ë

�
@ al-sū↩ “as

evil”. al-h
˘
ayr is the opposite of al-šarr, and al-h. asanat is the opposite of

al-sū↩.
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116That is, Mulla S. adra and his followers like Mulla Muh. sin.

117This quote is from Mulla S. adra. See, e.g., Shirāzī 1992, p. 43.

118In traditional astronomy, the outward-facing surface of a celestial body

was called its “face” ( ék. �ð waǧh).

119Let us map the “face” or “surface” of the “generative point” into a

straight line. Let us also map the “convexity of the outward spere” into a

straight line. Finally, using the length and diameter of the cones, we map the

cones into two-dimensional triangles. The length of the base of one triangle

represents the intensity of light, the other of darkness. We now obtain the

following figure:

Face of Generative Motion
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Convexity of the Outward Sphere

On the convexity of the outward sphere, represented by the bottom tri-

angle base, the intensity of light goes towards zero, while darkness is at its

most intense. Yet, for Shaykh ’Ah.mad, the intensity of darkness is never

exactly zero, for there must be just enough light for darkness to be realized.
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On the face of generative motion, light is at its most intense, while dark-

ness is reduced to just enough of a speck for light to be manifested. This

relationship between light and darkness symbolizes the relationship between

existence and essence, acting and becoming, matter and form, servitude (al-

↪ubūdiyyat) and lordship (ar-rubūbiyyat), and other essential polarities. It is

symbolic of the topological principle as discussed in Part II, Ch. 1.

120‘Red veil’, ‘white veil’, ‘green veil’, and ‘yellow veil’ are coextensive with

‘red light’, ‘white light’, ‘green light’, and ‘yellow light’ respectively. See the

diagram in the footnotes to the Fourth Observation.

121That is, existence depends on essence for its manifestation, but essence

depends on existence for its realization. Again, Shaykh ’Ah.mad is empha-

sizing the ontological polarity, inseparability, and codependent origination

of existence and essence. While he does not mention it explicitly here, the

author holds a similar view with respect to substantiality. A “thing”, that is,

a composite of existence and essence, is a “substance” in relation to its mo-

tions and its impressions, while it is a “correlational accident” with respect

to its perfect cause. More generally, every substance or accident constitutes

a correlational accident in some sense. Substantiality and accidentality are

thus correlational features of real things, not essential features. See Part II,

Ch. 2.

122That is, choice and compulsion form a jointly exhaustive set of qualities

with respect to the universe of discourse of actions; there is no action not

characterized by either choice or compulsion. Although choice and compul-

sion are also mutually exclusive, I have not found out yet whether it is also
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the case that “no intermediary between”, by definition, also signifies mutual

exclusivity.

123‘The doctrine of novelty’ translates Z
�
@ �Y�J. Ë

�
@ al-badā↩, which literally means

“the appearing of something”, especially an opinion after a previous opinion.

The Sh̄i‘̄i Imams used this term to signify a most controversial doctrine, to

the effect that propositions about the future, as contained in the Preserved

Tablet ( 	 ñ�	®j�ÜÏ@ hñ
��
ÊË
�
@ al-lawh. al-mah. fūz.) and accessible to the prophets and

angels, can be changed as God sees fit. This led to the accussation that Sh̄i‘̄i’s

believed that God changes His mind, with the implication that His knowledge

is imperfect. Many Sh̄i‘̄i theologians, finding this issue perplexing, chose to

either ignore it or explain it away. Unfortunately, we cannot at this time

embark upon Shaykh ’Ah.mad’s original approach to this difficult issue. We

can only point out that he does not believe that the contents of the mundus

intelligibilis, including the nous, are immune from change. The author’s

Risālah fi al-‘Ilm, more than twice as long as the original twelve fawā↩id, is

entirely devoted to the problem of God’s knowledge. His commentaries on

Mulla S. adra also contain quite extensive discussions of this topic.

124This is Mulla S. adra’s doctrine. As we discussed in Part I, Ch. 3, it

appears that Shaykh ’Ah.mad himself also held this view at an earlier point

in his career.

125The author points out that the two propositions expressed by this sen-

tence are not to be taken as converses of one other. This is because “describ-

ing through converses is a rule that applies to originating things [and not to

Allah]”.
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126This is a pun, since �H@ �Y 	K� A �ª
��J �Ó muta ↪̄anidāt literally means “opposing

forces”, and is compared with �HA�K
X� A �ª
��J �Ó muta ↪̄adiyāt or “enemies”. The pun

itself is in poetic prose, wherein the two above-mentioned words have the

same rythym and rhyme.

127This way of considering God’s nature bears a remarkable resemblance to

Nicholas of Cusa’s doctrine of God qua coincidentia oppositorum. Shaykh

’Ah.mad’s claim, mentioned in the previous footnote, that “describing

through converses is a rule that applies to originating things [and not to

Allah]” may be related to Nicholas of Cusa’s critique of Aristotle’s princi-

ple of non-contradiction with respect to its application to God. A detailed

comparative analysis, which we cannot embark upon here, would probably

be quite interesting.

128Since sensation and choice are stronger in man than in animal, plant, and

mineral, so is the intensity of his existence. Thus man, in his quintessence,

is ontologically prior to animal, whose quintessence in turn is ontologically

prior to plant, whose quintessence in turn is ontologically prior to mineral.

So in this sense, mineral, plant, and animal all follow man.

129Commentary: [By] “this elucidation and paradigm have been given

through the outward tongue”, I mean the way of the Peripatetics, because

they only have cognizance of those meanings which outward (z. āhir) and com-

mon expressions signify.

130For a discussion of this analysis, see Part II, Ch. 2.

131For this term, see our note to the term quintessentialization in the Fourth
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Observation.

132According to the first Imam, ‘Al̄i ibn ’Ab̄i T. ālib, there are actually four

souls attached to the human being:

1. The growing, vegetative soul ;

2. The sensing, celestial, animal soul ;

3. The holy, speaking soul. This is the soul that says “I”, and which

corresponds to man qua rational being;

4. The universal, divine soul. According to Shaykh ’Ah.mad [8, pgs. 86–

87], this latter soul corresponds to the rank of “soul” in the Neoplatonic

hiearchy, and the rank of the “green light” in the hiearchy of lights.

Shaykh ’Ah.mad has recorded and commented upon two brief lectures by

Imam ‘Al̄i on this topic in the former’s Sharh. al-Mashā‘ir (See pgs. 235–

240).

133That is, as may be proved through both intellection and through revela-

tion and the dicta of the Prophet and the Imams.

134Willing-in-Possibility translates
�é��J
 	K� A

�
¾ÓB� @

�é��J
 ��� �ÜÏ
�
@ al-mašiyyat al-↩imkā-

niyyat. It means “the Willing considered with respect to Possibility”. In

this case, ‘Willing’ refers to the active, and “received”, aspect of the on-

tological rank of Acting as a whole, whereas ‘Possibility’ refers to the “re-

ceiving” aspect of that rank. This term contrasts with Willing-in-Being,
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�é��J
 	K�ñ
�
ºË@ �é��J
 ��� �ÜÏ

�
@ al-mašiyyat al-kawniyyat, or “the Willing considered with re-

spect to generated-being”. In this latter case, the Willing is considered as a

whole, inclusive of Possibility, from whence one can relate it to the rank of

being, which is below that of the Willing.

135‘Through remonstration’ translates
�é �	� �PA �ª�ÜÏAK.� bi-’l-mu ↪̄arad. at, a term

belonging to that division of traditional logic that deals with disputations

(È �Y�m.Ì'
�
@ al-ǧadal), a division that derives from Aristotle’s Topics. It signifies a

technique whereby one uses the proof of one’s opponent to show something

other than what the opponent intends.

136Note that ‘being’ translates 	àñ
�
» kawn (pl. 	à@ �ñ»

�
@ ↩akwān). As we

discussed in note 43, ‘being’ is elliptical for ‘generated-being’.

137‘Generated’ translates 	à ��ñ
�
º�Ó mukawwan, which literally means “one

whose generated-being is occasioned”. So “occasioning-of-generated-being”

appears in the form of a quality of the object in question.

138See the earlier note on Willing-in-Possibility.

139That is, just as existence is not a quality or accident of generated things,

despite its being expressed as a predicate, possibility is also not a quality or

accident of generated things.

140A senseless (É�Òê�Ó muhmal) word, expression, or term is one which has

not been assigned to correspond to a meaning. In post-Avicennan philoso-

phy of language, a meaningful word, expression, or term ( 	¡ 	®
�
Ë lafz.) is one

which has been assigned ( �© 	�� �ð wud. i ↪a) , by the assigner (© 	�@ñË@ al-wād. i ↪u)



NOTES 417

(the identity of whom was continually a major subject of controversy), to

correspond to a meaning (ú 	æªÓ ma ↪nan) (the nature of which was also a

subject of debate).

141The problem of l
��k. �Q�Ó C

�
K.� iJ
k.� Q

��K tarǧ̄ıh. bi-lā muraǧǧih. , or “the occasioning

of preponderance without an agent of preponderance” originally arose in the

context of the problem of creation ex nihilo. For example, according to Ibn

Sina, if the world were created in time, and at the same time proceeded from

God by necessity, then there must have been a l
��k. �Q �Ó muraǧǧih. , an agent of

preponderance (preponderans), to give weight to the proceeding of existence,

at a particular time, over its not proceeding. Times in preexistence being all

the same, what could possibly give weight to proceeding over non-proceeding?

If one cannot rationally specify a l
��k. �Q�Ó muraǧǧih. , then one must concur that

the world is eternal. For details, see Walzer 76, pgs. 444–452, as well as

Craig 79, pgs. 10–15, or Craig 80, pgs. 54–58.

Craig has has constructively compared and contrasted the principle of

preponderance with Leibniz’s principle of sufficient reason.

142As an example, consider a thirsty man facing two equidistant and equiv-

alent bodies of water. It is absurb to think that, without a preponderans, the

man will do nothing and die of thirst.

143“Possible” here is meant in the sense of “contingent”.

144An “obligated person” (
	
��
Ê
�
¾�Ó mukallaf) is someone who is obligated to

obey the Law. In jurisprudence, minors and the insane are not mukallaf.

Shaykh ’Ah.mad uses the term more generally, and considers every single
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thing as mukallaf in some sense and to some degree.

145That is, individual things formed from the hylē. Shaykh ’Ah.mad also

speaks of the “motes” ( �H@ ��P �	X d
¯
arrāt, s. �H ��P �	X d

¯
arrat) or “particles” of

existence i.e., individual existents in delimited existence.

146Much of this is “alluded to” in the Seventeenth Observation, which we

have not translated.
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Appendix A

The Autograph Manuscript

This appendix consists of a copy of the autograph manuscript A. that we

have relied upon for establishing the critical edition. As we discussed in

Part I, Ch. 4, manuscript A. has no signature. This being the case, we

give a sample of Shaykh ’Ah.mad’s writing, — one that actually does contain

his signature — for comparison. The comparison page is from the author’s

Kashkūl, a collection of alphabetically arranged research notes, mostly in

the handwriting of the author. A comparison of this sample with A. shows

that the handwritings are quite similar. Due to this and the other factors

discussed in Part I, Ch. 4, we may be confident that A. is, if not the oldest, at

least an actual autograph manuscript of the Fawā’id H. ikmiyyah. Note that

a draft of the Thirteenth Observation begins immediately after the end of

the Twelfth. It does not continue on to the next page; rather, a new treatise

begins. As we mentioned in Part I, Ch. 4, the rest of the autograph of those

seven observations appended to the first twelve appear to be lost. Finally,

we have appended copies of three pages taken from the Tabriz edition T. of
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the Fawā’idand its commentary, inclusive of both its first and final excerpts

from the original twelve observations.
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Figure A.1: Sample page from the Kashkūl.
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Figure A.2: Manuscript A..
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Figure A.3: Page 1 of T..
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Figure A.4: Page 2 of T., with the first excerpt from the Fawā’id.
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Figure A.5: Page 288 of T., containing the last lines of the original twelve

observations.



Appendix B

Glossary

The purpose of this all too brief and incomplete glossary is to provide the

beginnings of a key to the general philosophical terminology employed the

Fawā’id, especially and particularly that terminology peculiar to Shaykh ’Ah. -

mad. Included are some terms that are not explicitly mentioned in the main

text but which are discussed in the author’s commentary and are indispens-

able in understanding the author’s system. Since the commentary was writ-

ten at least eight years after the main text, it is possible that some, though

certainly not all, of this additional terminology was developed after the com-

pletion of the Fawā’id.

In addition to his own special terminology, Shaykh ’Ah.mad does employ

certain standard terms of the post-T. ūs̄i scholastic philosophical vocabulary

of Eastern Islamic civilization without any significant change in sense. For

definitions of standard philosophical terms we depend on many sources, most

of which are cited in the list of abbreviations given towards the beginning

of this study. Again, what follows constitutes only the beginnings of a true

537
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glossary, and the entries are for the most part incomplete.

When, in the course of a given entry, an Arabic word is placed in bold

type, this means that word has its own entry elsewhere in the glossary. When

more than one possible translation is given for a term, the primary transla-

tion(s) is (are) given in italic.
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@ ↩

Q
��K
�
@ ↩at

¯
ar pl. �PA

��K
�
@ ↩̄at

¯
āru: remain, trace, signature, sign, signature, impression;

Latin impressio, affectio.

Q�
�K�

A��K ta↩t

¯
ı̄r: impressing, occasioning of an impression; Latin impressio, agere,

actio.

Q
���K �ñ�Ó mu↩at

¯
t
¯
ir: that which does Q�
�K�


A��K ta↩t

¯
ı̄r, agent ; Latin imprimens, agens.

É �g.
�
@ ↩aǧal pl. ÈA �g.

�
@ ↩̄aǧāl: term [of duration], appointed time of death; one of

the three religious categories of essence, namely, É �g.
�
@ ↩aǧal, permission,

	à 	X @� ↩id
¯
n, and record H. A

��J»� kitāb. In the Fawā’id, these are mentioned

alongside some of the traditional Peripatetic accidents. See Part II,

Ch. 3, sec. 3.2.5, as well as Part III, endnote 45. As Shaykh ’Ah.mad

explains in his commentary on the Seventh Observation[2, p. 138],

given an object in a given rank of existence, in the course that object’s

descent from and ascent towards the Acting or Possibility, its É �g.
�
@ ↩aǧal

is its duration (
�è
��Y�Ó muddat) in that rank of existence. If the rank of

existence at issue is temporal ( �ú

	G� A
�Ó �	P zamāniyy), then this duration is

temporal; if the rank at issue is metatemporal ( �ø
 Q�ë
�X dahriyy), then so

is the duration; if the rank at issue is sempiternal ( �ø
 Y�
�ÓQå�� sarmadiyy),

then so is the duration. See �I�̄ �ð waqt.

	à 	X@� ↩id
¯
n: permission; one of the three religious categories of essence (see É �g.

�
@

↩aǧal). Shaykh ’Ah.mad explains in his commentary on the Seventh

Observation[2, p. 138] that when — in the course of its overall descent
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from Possibility — a given object passes from one process-stage (Pñ �£
t.awr) to an immediately posterior stage, then this takes place with

divine permission. This permission is a coincident and coterminous

aspect of the essence of that given object.

�
È �	P

�
@ ↩azalu: Preeternity, eternal into the past; one of the names of God.

YJ
»�

A��K ta↩k̄ıd: ratification, culmination, corroboration, emphasis. See Part II,

Ch. 2, sec. 2.4.3.

H. b

¨@ �YK. B�
�
@ al-↩ibdā ↪: the Inventing; also ¨@ �Y�J�K. B�

�
@ al-↩ibtidā ↪. Used as a synonym

for the Willing
�é��J
 ��� �ÜÏ

�
@ al-mašiyyat. See Part Three, Fourth Observation.

¨@ �Y�J�K. B�
�
@ al-↩ibtidā ↪: the Inventing; see ¨@ �YK. B�

�
@ al-↩ibdā ↪.

�Z
�
@ �Y�J. Ë

�
@ al-badā↩u: appearance, novelty. An important and very controversial

doctrine in Sh̄i‘̄i theology. See Part III, endnote 123.

	àñ �¢��. but.ūn: occulting, hiddenness, inwardness, innerness.

	á£� A�K. bāt.in: occult, hidden, inward, inner. Opposed to Që� A
�	£ z. āhir.

	àA�J
�J. Ë
�
@ al-bayān: the explanation, declaration, disclosure, elucidation. For

Shaykh ’Ah.mad, the science of the declaration ( 	àA�J
�J. Ë @ �ÕÎ«� ↪ilmu ’l-

bayān) is to Wisdom what theology is to metaphysics. The science

of the declaration is a phenomenology which is ontologically grounded

in those immediate outcomes of God’s Acting called “the Meanings”
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(ú

	G� A
�ª�ÜÏ

�
@ al-ma ↪̄an̄ı; see ú �	æª�Ó ma ↪nā). ‘The Meanings’ is extension-

ally though not intensionally equivalent to ‘existence qua negatively

conditioned’. The terms ‘ 	àA�J
�K. bayān’ and ‘ú

	G� A
�ª�Ó ma ↪̄an̄ı’ derive from

certain cryptic traditions of the Imams. In the Commentary on the

Grand Comprehensive Visitation, Shaykh ’Ah.mad quotes the following

tradition consisting of an exchange between the then very young Fifth

Imam Muhammad al-Bāqir and the then very old companion of the

Prophet, Jābir ibn ‘Abd Allah al-’Ans.ār̄i: [6, p. 21]

Imam Bāqir: O Jābir! You must learn about the Declaration

( 	àA�J
�J. Ë
�
@ al-bayān) and the Meanings (ú


	G� A
�ª�ÜÏ

�
@ al-ma ↪̄an̄ı).

Jābir: What are the declaration and the meanings?

Imam Bāqir: [The First Imam] Ali has said: As for the Dec-

laration, it is that you become cognizant of Allah (Glorified

is He!) and that there is nothing like him. Then you will

[properly] worship him and associate nothing with Him. As

for the Meanings, then we [the Imams] are His Meanings:

we are His Aspect [by which He is known], His Hand, His

Tongue, His Command, His Decree, His Knowledge, and His

Truth. When we have willed, then Allah has Willed; Allah

Desires that which we desire. . . .

�ð �	àA�J
�J. Ë @ A �Ó �ð : ��IÊ��̄ : �ÈA��̄ . ú

	G� A
�ª�ÜÏ @ �ð 	à� A

�J
�J. Ë AK.�
�
½J


�
Ê �« ! QK.� A

�g. A�K
 : �ÈA��̄

; fé�	K A �jJ. �� �é
��<Ë @

�	¬Q�ª
��K 	à

�
@ �ñ�ê�	̄ , �	àA�J
�J. Ë @ A

��Ó
�
@ :(¨) ��ú
Î�

�«
�
ÈA��̄ : �ÈA��̄ ? ú


	G� A
�ª�ÜÏ @

�	áj�	J�	̄ , ú

	G� A
�ª�ÜÏ @ A ��Ó

�
@ . A�J�


��� é� K.�
�
¼Q�å

����� B
� �ð fè �Y�J.ª

��J�	̄ �Zú
æ
��� é� Ê�

�JÒ�
�
» ���


�
Ë

, fé �ÒÊ«� �ð , fé �Òº �k �ð , fè �QÓ
�
@ �ð , fé�	KA ��Ë� �ð , fè �Y�K
 �ð , fé�J. 	J �k. �	ám�

�	' �ð : é� J
 	K� A �ª
�Ó
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. ...
fè �YK
Q�

�	K A �Ó �é
��<Ë @ �YK
Q�

�K
 �ð ; �é
��<Ë @ Z

�
A ��� , A�	J� ��� @ �	X @� .

fé
���® �k �ð

From this tradition we can see the germ of Shaykh ’Ah.mad’s distinc-

tion between the phenomenological category of Real Existence and the

ontological category of delimited existence qua immediate outcome of

God’s Acting. The Meanings constitute modalities of the immediate

Act of delimited existence, which in turn is the culmination of the

Process of Acting. See Part II, Ch. 2, sec. 2.5.5. The science of the

declaration is a phenomenological science by means of which cognizance

of God is attained. This cognizance in turn is ontologically grounded

in the Meanings, which constitute the subject matter of the science

of the declaration, as the author points out at the end of the Second

Observation.

�H t

�é��J
ª� �J.
���JË AK.� bi-’t-taba ↪iyyat: following, as a consequence of, in succession to, as an

aftereffect of.

�H t
¯

�Hñ�J.
��K t
¯
ubūt: affirmation, subsistence, persistence, permanence.

�HA�J. �K @� ↩it
¯
bāt: affirmation, confirmation.

h. ǧ

�	á ��k
�
@ �ù
 ë� ú


�æ�
��
Ë AK.�

��é
�
Ë �XA �j. �ÜÏ

�
@ al-muǧādalatu bi-’llat̄ı hiya ↩ah. sanu: argumentation

by that which is best. Third of the three methods of proof
�
ÉJ
Ë�

��YË
�
@
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ad-dal̄ılu to which the Qur’an alludes (16:125). The method of proof

by means of which one seeks to overcome an opponent in debate by

means of logical demonstration. For al-’Ah. sā’̄i this is the method of

choice in the science of jurisprudence and its principles, mathematics,

and to some degree in the natural sciences. Inadequate for attaining

the cognizance (
��é�	̄Q�ª

�ÜÏ
�
@ al-ma ↪rifatu) of God and the realities (

���K�
�
A ��®�mÌ'

�
@

al-h. aqā↩iqu) of things. See Part II, Ch. 1

Z 	Q �k. ǧuz↩: part (opposed to whole (
�
É
�
¿ kull).

��ú

G�
	Q �k. ǧuz↩iyyu: particular (as opposed to universal ( ��ú


��
Î
�
¿ kulliyyu).

�
Éª�m.Ì'

�
@ al-ǧa ↪lu: making. See Part III, endnote 65.

ú

��
Î�m.�

��' taǧall̄ı: self-manifestation, self-revelation, epiphany.

�	�k.� ǧins pl. ��A�	Jk.
�
@ ↩aǧnāsu: kind, genus.

�é ���	� A�m.
�× muǧānasat: homogeneity, uniformity.

�lk.� @
��QË @ �	P@ �ñ�m.Ì'

�
@ al-ǧawāzu ’r-rāǧih. u: Preponderating Permissibility. Another

name for Possibility ( 	àA
�
¾Ó@� ↩imkān). See

�Xñ �k. �ñË @ �lk.� @
��QË
�
@ ar-rāǧih. u ’l-

wuǧūdu.

Q �ëñ �k. ǧawhar pl. Që� @ �ñ �k. ǧawāhir: substance; literally, “jewel”.

Z
�
A�J. �êË @ Q �ëñ �k. ǧawhar al-habā↩: substance of dust. This is an ontological rank

that lies between the mundus intelligibilis and the mundus imaginalis.

h h.
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��Hð �Y�mÌ'
�
@ al-h. udūt¯

u: originating, occurring, happening, coming-into-being.

��H �Y�mÌ'
�
@ al-h. adat¯

u: event, occurrence.

��HX� A
�mÌ'
�
@ al-h. ādit¯

u: originating [entity], contingent, occurrence.

�é
�
»�Q �k h. arakat: motion.

¼�Q��� ���ÜÏ@ ��m�Ì'
�
@ al-h. iss al-muštarak: common sense. See Part III, endnote 76.

�é ���m�Ì'
�
@ al-h. is. s.at pl. �� ��m�Ì'

�
@ al-h. is.as.u: portion, quantum.

��� �k h. aqq: real, true, (legal) right; with the definite article, used as a name

of God (the Real, the Truth); opposite of É£� A�K. bāt.il (false).

��
���®�m�
��' tah. aqquq: becoming-realized, realization.

�é��K
Y�
��Ò �j�ÜÏ@ �é ��®J
�®�

�mÌ'
�
@ al-h. aq̄ıqat al-muh. ammadiyyat: The Logos in the philosophy

and mysticism of Muslim civilization. See Part II, Ch. 3, sec. 2.5.5.

�é �Òºm�Ì'
�
@ al-h. ikmat: Wisdom, sophia, philosophy. For al-’Ah. sā’̄i, the method

of Wisdom is fundamentally experiential. See Part II, Ch. 1.

�
É�m �× mah. all: locus; literally, place where something inheres.

ÈC
�
m��
	' @� ↩inh. ilāl: liquefication, deliquescence, dissolving, dissolution. A term

from chemistry, it is opposed to XA ��®ª� 	K @� ↩in ↪iqād.

ÈA �g h. āl pl. È@ �ñk
�
@ ↩ah. wāl: condition, state, circumstance.

ø
 ð� A
�m�
��' tah. āw̄ı: mutual comprehension, mutual enveloping.

�é�K
 @ �ñk� h. iwāyat: comprehending, enveloping.
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�èñ�J
 �k h. ayāt: living, life. One of the four processes underlying the cycle of

delimited existence, the others being creating (
��Ê �	g h

˘
alq), providing

(
�� 	PP� rizq), and dying ( �Hñ�Ó mawt).

p h
˘

�ñ �� �	k h
˘
us. ūs. : being-specific, specificity ; opposed to

�Ðñ �Ò �ªË
�
@ al- ↪umūmu or

generality.

��Ê �	g h
˘
alq: creating, creation. One of the four processes underlying the cycle

of delimited existence, the others being providing (
�� 	PP� rizq), living

(
�èñ�J
 �k h. ayāt), and dying ( �Hñ�Ó mawt).

È ��ð
�
B@ ��Ê�	mÌ '

�
@ al-h

˘
alq al-↩awwal: the first creation. This is delimited existence

qua the substrate of all created things. It contrasts with the second

creation ú

	G� A
���JË @ ���Ê�	mÌ '

�
@ al-h

˘
alqu ’t

¯
-t
¯
ān̄ı. See Part II, Ch. 3, sec 3.2.4.

ú

	G� A
���JË @ ��Ê�	mÌ'

�
@ al-h

˘
alq at

¯
-t
¯
ān̄ı: the second creation. This is delimited existence

qua the substrate of any particular created thing. It contrasts with the

first creation
�
È ��ð

�
B@ ���Ê�	mÌ '

�
@ al-h

˘
alqu ’l-↩awwalu. See Part II, Ch. 3, sec

3.2.4.

ÈA�J

�	mÌ'
�
@ al-h

˘
ayāl: the imaginal faculty. See Part III, endnote 77.

X d

É �	gY�Ó madh
˘
al: entrance, locus of ingression.

�è ��P
��YË
�
@ ad-durrat: the Pearl. See Part III, endnote 67.
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¼@ �PX@� ↩idrāk: grasping, perception. Perception is of many kinds, including not

only the (five) external senses (
�è �Që� A

��	¢Ë@ ���
�
@ �ñ�mÌ'

�
@ al-h. awāssu ’z. -z. āhirat),

but also the internal senses (
��é�	J£� A�J. Ë @ ��

�
@ �ñ�mÌ'

�
@ al-h. awāss al-bāt.inatu). The

latter include the faculties of thought (Qº 	̄
� fikr), the imaginal (ÈA�J


�	mÌ'
�
@

al-h
˘
ayāl), and instinct or estimation (Ñë �ñË

�
@ al-wahm).

ÉJ
Ë�
�X dal̄ıl pl.

�é
��
ËX�
�
@ ↩adillat: proof, demonstration, guide. Al-Jawhar̄i (S, un-

der È È X): “ is that whereby one is directed or guided.” Al-Jurjān̄i[13,

p. 93]: “Technically, is that for which knowledge of it necessitates

knowledge of something else.” For al-’Ah. sā’̄i, as explained in the First

Observation, there are three types of proof, corresponding to Qur’an

16:125: wisdom (
��é �Òºm�Ì'

�
@), good exhortation (

��é�	J ���mÌ'@ ��é �	¢«� ñ�ÜÏ
�
@), and argu-

mentation in the best way (
�	á ��k

�
@ �ù
 ë� ú


�æ�
��
Ë AK.�

��é
�
Ë �XA �j. �ÜÏ

�
@). See Part II, Ch.

1.

ÈB
�
Y�J��@�: inference, deduction.

Që
��YË
�
@: duration, metatime; the durational mode ( �I�̄ �ð) of the mundus intel-

ligibilis.

�è �P@ �Y�J��@�: circularity, sphericity, revolution.

	X d
¯

�è ��P
��	YË
�
@ ad

¯
-d
¯
urrat: the mote of dust. See Part III, endnote 68.

�H@
��	X d
¯
d
¯
āt: essence, quintessence. See Part II, Ch. 2, sec 2.4.1.

�ú

�G� @
��	X d
¯
d
¯
ātiyy: essential, quintessential. See Part II, Ch. 2, sec 2.4.1.
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��H ��ð
�	Y��K tad

¯
awwutu pl. �HA��K ��ð

�	Y��K tad
¯
awwutāt: quintessentialization, becoming

particularized as a quintessence.

�Q»
��	X d
¯
d
¯
ikru: presence (as in the mind), remembrance, mentioning. See Part

II, Ch. 1, footnote 36.

P r

�

@ �P ra↩s: head, peak, mode.

�é��J
K.�ñ
�K. �P rubūbiyyat: lordship; opposed to servitude

�é��K
X� ñ�J.
�« ↪ubūdiyyat . In gen-

eral, Shaykh ’Ah.mad uses the term ‘
�é��J
K.�ñ

�K. �P rubūbiyyat’ to refer to the

active, material, realizational, or cause aspect of a given metaphysical

polarity. The term ‘
�é��K
X� ñ�J.

�« ↪ubūdiyyat’ is used to refer to the recep-

tive, formal, manifestational, or effect aspect of a given metaphysical

polarity.

 A�J. �K� P@� ↩irtibāt.: attachment.

�é�J. �K �P rutbat pl. I.
��K �P rutab: stage, rank, level, degree;literally, a step of stairs.

Signifies the ontological degree of a given essence; one of the six cate-

gories of essence or “days” through which any given essence becomes

and which constitute that very essence.

	àA�mk. ��QË
�
@ ar-raǧh. ān: preponderance. Contrasts with possibility ( 	àA

�
¾Ó@� ↩imkān)

and necessity (H. ñ �k. �ð wuǧūb). See
�Xñ �k. �ñË @ �lk.� @

��QË
�
@ ar-rāǧih. u ’l-wuǧūdu.

�Xñ �k. �ñË @ �lk.� @
��QË
�
@ ar-rāǧih. u ’l-wuǧūdu: That Whose Existence Preponderates; a

name for Absolute Existence (
��
�
Ê¢�ÜÏ@ Xñ �k. �ñË

�
@ al-wuǧūd al-mut.laq).
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Shaykh ’Ah.mad suggests this as an intermediary category between the

traditional categories of that whose existence is necessary (Xñ �k. �ñË @ I. k.� @
�ð

wāǧib al-wuǧūd) and that [concrete entity] whose existence is possible

(Xñ �k. �ñË @ 	áº� Ü
�Ø mumkin al-wuǧūd). According to Shaykh ’Ah.mad, a

possible existent is possible due to other than itself (see the Fifteenth

Observation). That is, the fact that existence or non-existence may

equally apply to the possible existent is due to that possible existent’s

having a presence (Q» 	X� d
¯
ikr) in the realm of Possibility. Possibility (the

receptive aspect of Absolute Existence) and its interaction with the

Willing (the active aspect of Absolute Existence) constitute a process

which in turn constitutes that through which concrete possible existents

come to be. Also called Preponderating Permissibility (
�lk.� @
��QË @ 	P@ �ñ�m.Ì'

�
@ al-

ǧawāz ar-rāǧih. u).

�iJ
k.� Q
��K tarǧ̄ıh. u: occasioning of preponderance. See Part III, endnote 141.

��� 	PP� rizqu pl.
���@ �	PP

�
@ ↩arzāqu: provision, providence, providing. One of the

four processes underlying the cycle of delimited existence, the others

being creating (
��Ê �	g h

˘
alq), living (

�èñ�J
 �k h. ayāt), and dying ( �Hñ�Ó mawt).

	P z

	àA �Ó ��	QË
�
@ az-zamān: time; the durational mode of the mundus sensibilis. See

�I�̄ �ð waqt.

ÉJ
K
� 	Q
��K tazȳıl: discrimination, discernment.

� s
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Q�
 	j� �
��� tash

˘
ı̄r: constraining.

Y�ÓQå���Ë
�
@ as-sarmad: sempiternity ; the durational mode of Absolute Existence

(
��
�
Ê¢�ÜÏ @ Xñ �k. �ñË

�
@ al-wuǧūd al-mut.laq) and Possibility ( 	àA

�
¾ÓB�

�
@ al-↩imkān).

See �I�̄ �ð waqt.

�é
��	J �� sunnat: the Sunnah: the way and example of the Prophet as expressed

in the tradition (É�®�	K naql).

Y�	J�����Ó mustanad: buttress, support. See Part II, Ch. 1, sec. 1.5.

�é��̄ �ðA ���Ó musāwaqat: coterminousness, coincidence.

�� �ðA ����� tasāwuq: mutual coterminousness, mutual coincidence.

�� š

 Qå��� šart.: condition. See Part II, Ch. 1, sec. 1.5.

Zú
æ
���  � Qå

����.� bi-šart.i šay↩: conditioned by something. The concepts of

Zú
æ
���  � Qå

����.� bi-šart.i šay↩, B
�
 � Qå

����.� bi-šart.i lā (negatively conditioned),

and  Qå����.� B
�

lā bi-šart. (unconditioned) developed out of the essential-

ism that characterized most of Muslim scholasticism before the time of

Mulla S. adra. The best introduction in English to this important topic

is Izutsu 1974. For Shaykh ’Ah.mad’s use of these terms, see Part II,

Ch. 1, sec. 1.4.

B
�
 � Qå

����.� bi-šart.i lā: negatively conditioned. See Zú
æ
���  � Qå

����.� bi-šart.i šay↩.

 Qå����.� B
�

lā bi-šart.: totally unconditioned. See Zú
æ
���  � Qå

����.� bi-šart.i šay↩.
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�̈ A �ª ��� šu ↪̄a ↪u pl.
��é ��ª ���

�
@ ↩aši ↪↪atu: rays, radiation. For the plural case, we

translate with ‘field(s)’.

Q �ª ���Ó maš ↪ar pl. Q«� A
����Ó mašā ↪ir: locus of sensation, sense, the place where

an organ of sensation is located; synonymous with
�é ���
�
A �g h. āssat (pl.

��
�
@ �ñ �k h. awāss) or sense (as in e.g., “the five senses”).

�é
�
Ê
�
¿ A ����Ó mušākalat: conformability, homogeneity, homology,

Zú
æ
��� šay↩: thing, object. In the philosophy of Shaykh ’Ah.mad, any given

“thing” is a composite or concrescence of essence and existence. One

should note that, in contrast with common English usage, Shaykh ’Ah. -

mad uses this term to refer to human beings.

�é��J
 ��� �ÜÏ
�
@ al-mašiyyat: The Willing. This is Absolute Existence. It may be

considered with respect to itself, in which case it is called “Willing--

in-Possibility” (
�é��J
 	K� A

�
¾ÓB� @

�é��J
 ��� �ÜÏ
�
@ al-mašiyyat al-↩imkāniyyat). It may

also be considered with respect to its attachment to its outcomes, in

which case it is called “Willing-in-Being” (
�é��J
 	K�ñ

�
ºË@ �é��J
 ��� �ÜÏ

�
@ al-mašiyyat

al-kawniyyat). See Part II, Ch. 3, sec 3.3.

� s.

@ �Pð �Y �� �P �Y���
 �P �Y �� s.adara yas.duru s.udūran: to emanate, proceed.

�Y �Ò ��Ë
�
@ as. -s.madu: the Impenetrable. A name of God.

�è �Pñ �� s. ūrat pl. �P �ñ ���Ë
�
@ as.-s.uwaru: form, shape, image; contrasts with

��è ��X
�
A �ÜÏ
�
@

al-māddatu (matter). Coextensive with ‘essence’ (
�é��J
ë� A

�Ó māhiyyat) and
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with ‘becoming-in-yielding-to-acting ’ (ÈA �ª 	®� 	K @� ↩infi ↪̄al). See Part II, Ch.

3, and passim.

�© 	J ���Ë
�
@ as.-s.un ↪u: fashioning, making, manufacturing, doing; creation, the out-

come of fashioning.

P ��ñ ����� tas.awwur: picturing, conceptualizing.

	� d.

�Y 	�� d. idd pl. X@ �Y 	�
�
@ ↩ad. dād: contrary, opposite.

�é��K

��Y 	�� d. iddiyyat: contrariness.

�X
�
A �	���� tad. ādd: mutual contrariness

ÐA �Ò 	�� 	� @� ↩ind. imām: becoming-conjoined.

ð�Z
�
A �	��J��@� ↩istid. ā↩a’: illumination.

�é�	̄ A �	�@� ↩id. āfat: (the category of) correlation or relation; a subbranch of
�é�J.�	��

nisbat or relation in general.

  t.

�é �ªJ
J.�
�£ t.ab̄ı ↪at pl. �©K�

�
A�J. �£ t.abā↩i ↪u: nature.

��K
Q�
��¢Ë
�
@ at.-t.ar̄ıq: the way, path, road; the spiritual journey to God through

perfection of one’s ethics, character, and meditation.

�ø
 Q�
�£ t.ariyy: fresh, continually renewed.
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��C
�
£@� ↩it.lāq: absoluteness, unrestrictedness; also general. Intensionally, vir-

tually equivalent to ‘totally unconditioned ’ ( � Qå
����.� B

�
lā bi-šart.in).

��
�
Ê¢�Ó mut.laq: absolute, unrestricted, general. See

��C
�
£@� ↩it.lāq.

�é �« �ðA �¢�Ó mut.āwa ↪at: response, yielding, compliance. See Part II, Ch. 3, sec.

3.2.3.

Pñ �£ t.awr pl. �P @ �ñ£
�
@ ↩at.wāru: degree, a time (fois in French), state, process--

stage. A stage in a cycle, process, or evolution.

	  z.

Pñ�ê �	£ z.uhūr: manifesting, appearing.

Që� A
�	£ z. āhir: manifest, appearing, outward, outer; opposed to 	á£� A�K. bāt.in.

�Q�ê 	¢�Ó maz.haru pl. �Që� A
�	¢�ÜÏ

�
@ al-maz. āhiru: manifestation, epiphany.

¨ ↪

�é��K
X� ñ�J.
�« ↪ubūdiyyat: servitude. See

�é��J
K.�ñ
�K. �P rubūbiyyat.

�è �PA�J.«� ↪ibārat: expression, word, phrase.

Z
�
A �Ó �Y ��®Ë @ �X ��Y �ª��K ta ↪addudu ’l-qudamā↩: multiplicity of Ancients or Eternals; used

whenever a line of thought entails a situation where there is more than

one God.

Ð �Y �« ↪adam: privation, non-existence

Ðð �Yª�Ó ma ↪dūm: a non-existent, non-being.
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�é�	̄Q�ª
�Ó ma ↪rifat: cognizance, awareness, gnosis. The difference between knowl-

edge (ÕÎ«� ↪ilm) and cognizance is somewhat similar to the distinction

in French between savoir and connaâitre. According to al-Jurjāni [13,

p. 197], ma ↪rifat connotes “the perception of a thing in that [state]

wherein it really is. It is [necessarily] preceded by ignorance, in con-

trast to knowledge (ÕÎ«� ↪ilm). For this reason The Real (Exalted is

He!) is named The Knower (ÕË� A �ªË
�
@ al- ↪̄alim) and not The Cognizant

(
	¬P�A

�ªË
�
@ al- ↪̄arif)”. That is, ‘cognizance’ connotes a coming-to-be aware

of something that one was previously unaware of. Cognizance of God

being the aim of Wisdom, the method of Wisdom involves a continuous

coming-to-be aware of God and reality.

�é��J
ê�
�
ËB� @

	¬P�A
�ª�ÜÏ

�
@ al-ma ↪̄arif al-↩ilāhiyyat: the divine sciences; those branches of

knowledge, whether philosophical, theological, or mystical, by means

of which one seeks cognizance of God; from
�	¬�Q �« ↪arafa, to have cog-

nizance or gnosis of, and ú
æê�
�
Ë @� ↩ilāh̄ı, divine.

	K
Q�ª
��K ta ↪r̄ıf: definition, occasioning cognizance of something.

fé
�
Ë 	¬��Q �ª��K ta ↪arruf lahū: becoming-the-subject-of-cognizance for someone.

XA ��®ª� 	K @� ↩in ↪iqād: synthesis, becoming knotted, coagulation, solidification.

�ÕÎª� Ë
�
@ al- ↪ilmu: knowledge.

	à� A
�J
�J. Ë @ �ÕÎ«� ↪ilmu ’l-bayāni: science of the declaration. See 	àA�J
�K. bayān.

Õ
�
Ë A �« ↪̄alam: a world, realm, or universe.
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P�
�ñ ���Ë@ �Õ

�
ËA �« ↪̄alamu ’s. -s.uwari: the world of forms. Not Platonic Forms; rather,

the lower regions of the realm of the mundus intelligibilis; includes souls

and spirits; in Arabic also called �Hñ
�
º
�
Ê�ÜÏ @ Õ

�
Ë A �« ↪̄alam al-malakūt or the

World of Souls.

ú

	G� A
�ª�ÜÏ @ �Õ

�
Ë A �« ↪̄alamu ’l-ma ↪̄an̄ı: the world of meanings. In some contexts (es-

pecially when contrasted with the world of forms P �ñ ���Ë@ Õ
�
Ë A �« ↪̄alam as. -

s.uwar) it also exclusively signifies the higher regions of the mundus in-

telligibilis, called in Arabic �Hð �Q��. �m.Ì'@ Õ
�
Ë A �« ↪̄alam al-ǧabarūt or the Realm

of Might. See also ú �	æª�Ó ma ↪nā.

	àA�J
«
�
B@ Õ

�
Ë A �« ↪̄alam al-↩a ↪yān: the world of Entities. The realm of actuality as

opposed to the realm of Possibility ( 	àA
�
¾Ó@� ↩imkān). See also 	á�
 �« ↪ayn.

	àA
�
¾ÓB� @ Õ

�
Ë A �« ↪̄alam al-↩imkān: the world of Possibility. See 	àA

�
¾Ó@� ↩imkān.

Ðñ�Ô �« ↪umūm: generality; opposed to ��ñ ���	mÌ'
�
@ al-h

˘
us. ūs.u or specificity.

ú �	æª�Ó ma ↪nā: meaning, intention, denotation, reference. According to

Shaykh ’Ah.mad, “al-ma ↪nā is that which is intended by an expression
�	¡ 	®
�
Ë lafz.un at the point of its being-assigned” [3, Vol. 1, pt. 2, pgs.

241]. This is in disagreement with al-Jurjāni, who defines al-ma ↪nā to

be that mental form in correspondence to which expressions are as-

signed [13, p. 196]. In his research notes, the Shaykh points out there

is a difference of opinion about the signification of ‘ma ↪nā’ ([7, folio

462]): “That which is intended by an expression is called the ma ↪nā

since it is that which the expression was assigned in correspondence to.

It is also said that the ma ↪nā is a mental form (
�é��J
 	J�ë

��	YË @ �è �Pñ ���Ë
�
@ as.-s. ūrat
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ad
¯
-d
¯
ihniyyat) because the expression is assigned in correspondence to

it [that mental form]. Now this dispute is a branch of the dispute with

regards to what it is in correspondence to which the assigner assigns

the expression: is it the mental form, as held by‘Allāmah al-H̄ill̄i (may

Allah be pleased with him!) in his Tahdhīb; or is it the extra-mental de-

notation ( �ú
k.�
P�A
�	mÌ'@ ú �	æª�ÜÏ

�
@ al-ma ↪nā ’l-h

˘
āriǧiyy), while the mental form

is only a tool for the assigning of the expression in correspondence to

the extra-mental denotation because it [the extra-mental denotation]

is that which is named by the expression, and the expression is an at-

tribute (
�é �	®�� s. ifat) and a sign which distinguishes it [the extra-mental

denotation] from others, and the mental form is just abstracted by the

assigner from the extra-mental denotation when he conceptualizes it

so that he may make an expression for it that befits it so that it [the

expression] may be an attribute for it, distinguishing it from others?

Now the second [alternative] is the correct one, otherwise the use of

an expression for an extra-mental denotation would be metaphorical

since [in the former case] it was made for a mental form, which differs

from an external denotation.” In his extensive work on semantics and

philosophy of language, the Shaykh goes into much more detail on this

topic.

It is important to note is that for Shaykh ’Ah.mad, the world of mean-

ings or denotations (ú

	G� A
�ª�ÜÏ @ Õ

�
Ë A �« ↪̄alam al-ma ↪̄an̄ı) includes anything

which the intellect can “point to” and delimit or conceptualize in some

sense, from material objects to metamaterial and metatemporal — as a

naturalist, he shies away from the terms ‘immaterial’ and ‘atemporal’;
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rather, matter and time are ontologically graded — intellectual objects

like numbers.

There is another important usage of ‘ú �	æª�Ó ma ↪nā’. When used in the

plural, ‘the Meanings’ is used to denote the outcomes of God’s Acting

qua formal causes, i.e., principles of manifestation which underlie the

phenomenon of Real Existence (
����mÌ'@ Xñ �k. �ñË

�
@ al-wuǧūd al-h. aqq) or the

Designation ( 	à@ �ñ	J �ªË
�
@ al- ↪unwān). Each “meaning” corresponds to a

station (ÐA ��®�Ó maqām). They are the essential aspects (
�é��J
�K� @

�	X 	�P�@
�ñ �« -

↪awārid. d
¯
ātiyyat) of the Designation when the latter is considered as

the subject matter (¨ñ �	�ñ�Ó mawd. ū ↪) of the science of the declaration

( 	àA�J
�J. Ë @ �ÕÎ«� ↪ilmu ’l-bayān). See ( 	àA�J
�J. Ë
�
@ al-bayān).

	à@ �ñ	J �ªË
�
@ al- ↪unwān: the Designation. One of many names for the phenomenon

of Real Existence (
����mÌ'@ Xñ �k. �ñË

�
@ al-wuǧūd al-h. aqq). See Part II, Ch. 2,

sec. 2.5.5.

	á�
 �« ↪ayn pl. 	àA�J
«
�
@ ↩a ↪yān: concrete entity, thing, individual. When used in

contrast to 	àñ
�
» kawn, ‘ 	á�
 �« ↪ayn’ is virtually coextensive with ‘essence’.

While further research is needed to say this for sure, it appears that

in this case, ‘ 	á�
 �« ↪ayn’ is coextensive in particular with ‘essence qua

negatively conditioned’.

	̈
ġ

�é�K
A
�	« ġāyat: limit, extremity, goal, aim.

	¬ f
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X@ �ñ�	̄ fu ↩̄ad: the heart-flux. This is the highest organ of perception in Man,

higher even than the nous (
�
É�® �ªË

�
@ al- ↪aqlu). It is that organ by which

Wisdom is attained. See Part II, Ch. 1, sec. 1.5.1.

Éª 	̄� fi ↪l: act, acting, action, doing. Coextensive with ‘existence’ (Xñ �k. �ð
wuǧūd) and ‘matter ’ (

�è ��X
�
A �Ó māddat). The doctrine of the reality of

Éª 	̄� fi ↪l is one about ] which Shaykh ’Ah.mad is most passionate (see

part II, Ch. 2, sec 2.4.2). The categories of acting and becoming-in-

yielding-to-acting (ÈA �ª 	®� 	K @� ↩infi ↪̄al) together constitute Shaykh ’Ah.mad’s

two most fundamental metaphysical categories (see Part II, Ch. 3, sec.

3.2.3).

ÈA �ª 	®� 	K @� ↩infi ↪̄al: passion, becoming-in-yielding-to-acting ; coextensive with

‘form’ (
�è �Pñ �� s. ūrat) and ‘essence’ (

�é��J
ë� A
�Ó māhiyyat). See Éª 	̄� fi ↪l.

Xñ��® 	® �Ó mafqūd: lost, missing, non-existent. opposite of Xñ �k. ñ�Ó mawǧūd.

�� q

�é
�
Ê�K. A

��®�Ó muqābalat: (mutual) opposition.

P@ �Y�®Ó� miqdār: measure.

Õç'
Y�
��̄

qad̄ım: ancient, eternal, old. With the definite article, this is a term

for God used by the 	àñ �Ò
��
Ê
�
¾��J�Ó. It stands in contrast to originating �HX� A �g

h. ādit¯
.

�HA�Ó ��Y ��®�Ó muqaddamāt: the preliminaries (of a science); the introductory defi-

nitions usually mentioned at the beginning of a book or treatise to help
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the reader understand the main subject matter. In traditional logic, for

example, the preliminaries would include explanations of the concepts

of definition, description, genus, species, and signification, among other

things.

ÐA ��®�Ó maqām pl. �HA�ÓA ��®�Ó maqāmāt: station. See Part II, Ch. 2, sec 2.5.5.

¼ k

H. A
��J»� kitāb: book, record ; one of the three religious categories of essence (see

É �g.
�
@ ↩aǧal). According to Shaykh ’Ah.mad[2, p. 138], a record of a given

thing at a given process-stage (Pñ �£ t.awr) — in the course of that given

thing’s descent from Possibility — consists of an imprint ( ���®�	K naqš), at

a higher rank of existence, of that stage. This imprint reflects all of the

possible motions of the object, as well as its beginnings and endings.

These imprints are ontologically graded; a given record “preserves”

the object that is ontologically posterior to it and “is preserved” by a

corresponding record located in an ontologically prior realm.

�
É
�
¿ kull: whole.

�ú

��
Î
�
¿ kulliyy: universal.

�Ñ
�
» kamm: quantity.

	àA
�
¾�Ó makān: the category of place, space.

	J

�
» kayf: the category of quality.

�é��J
 	®� J

�
» kayfiyyat: methodology, manner, mode, fashion.
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é 	J
�
» kunh: ultimate reality.

èA�	J�J�» @� ↩iktināh: penetrating the ultimate reality of something.

	àñ
�
» kawn: generation, generated being. See Part III, endnote 43. It is basi-

cally coextensive with ‘delimited existence’ (most likely ‘existence qua

negatively conditioned’).

È l

	¡ 	®
�
Ë lafz. pl. 	 A �	®Ë

�
@ ↩alfāz. : expression, vocable, word. Opposed to ú �	æª�Ó ma-

↪nā. An expression is coined in correspondence to a meaning. See ú �	æª�Ó
ma ↪nā.

Ð m

�è ��X
�
A �Ó māddat pl.

�X
�
@ �ñ�Ó mawādd: matter. Coextensive with ‘acting ’ (Éª 	̄� fi ↪l)

and with ‘existence’ (Xñ �k. �ð wuǧūd). See Part II, Ch. 3, and passim.

X@ �Y�J�Ó@� ↩imtidād: extension.

�é��J
ë� A
�Ó māhiyyat: essence, quiddity; coextensive with ‘form’ and ‘becoming-in-

yielding-to-acting’. See Part II, Ch. 3, and passim.

ÈA
��JÓ� mit

¯
āl: example, similitude, pattern, model, paradigm. With the definite

article, elliptical for ÈA
��JÖ�Ï @ Õ

�
Ë A �« ↪̄alam al-mit

¯
āl (the imaginal realm or

mundus imaginalis). This is an interworld between the mundus sensi-

bilis and the mundus intelligibilis. See Part III, endnotes 96 & 97.
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	àA
�
¾Ó@� ↩imkān: possibility, contingency. Some, like Morewedge, argue that

↩imkān should not be translated by ‘possibility’ because it makes no

sense in Arabic to say that the existence of the Necessary is possible,

whereas in scholastic and modern usage this locution would be allow-

able. I stick with ‘possibility’ because:

• ↩imkān literally means possibility;

• Shaykh ’Ah.mad’s use of the term ↩imkān is in closer conformity to

the intension of ‘possibility’ than to the intension of ‘contingency’.

In his commentary on the Fawā’id [2, p. 47], Shaykh ’Ah.mad

explains that that whose existence is possible (mumkin al-wuǧūd)

is such that existence or non-existence may equally apply to it.

With the definite article, ‘al-↩imkān’ signifies the Realm of Possibility.

This is Absolute Existence (al-wuǧūd al-mut.laq) qua receptive. Note

that Absolute Existence, for Shaykh ’Ah.mad, is at once receptive and

active. See Part III, Ch. 3, sec. 3.3. See ar-rāǧih. u ’l-wuǧūdu.

	áº� Ü
�Ø mumkin: possible, contingent. See 	àA

�
¾Ó@� ↩imkān.

¨A�	J�J�Ó @� ↩imtinā ↪: impossibility.

©	J�
��JÜ�Ø mumtani ↪: impossible.

�Hñ�Ó mawt: dying, death. One of the four processes underlying the cycle of

delimited existence, the others being creating (
��Ê �	g h

˘
alq), providing

(
�� 	PP� rizq), and living (

�èñ�J
 �k h. ayāt).

	Q�
J
�Ö
��ß tamȳız: discrimination, distinction.
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	à n

�é�J.�	�� nisbat: relation in general.

� 	®�	K nafs: soul, self. This term is quite ambiguous. In general, it refers to

the soul. In the context of cognizance of oneself and cognizance of God,

it refers to the heartflux

ù

	®�	K nafy: negation.

É�®�	K naql: transmission, narration, tradition. With the definite article, refers

to the Qur’an and the traditions of the Prophet, his daughter Fatimah,

and the twelve Sh̄i‘̄i Imams.

ÈA ��®�J� 	K @� ↩intiqāl: transition

è h

�é�JJ
 �ë hay↩at: configuration, contour, shape, form

ð w

H. ñ �k. �ð wuǧūb: necessity. Contrasts with possibility ( 	àA
�
¾Ó@� ↩imkān) and pre-

ponderance ( 	àA�mk. �P raǧh. ān). See
�Xñ �k. �ñË @ �lk.� @

��QË
�
@ ar-rāǧih. u ’l-wuǧūdu.

I. k.� @
�ð wāǧib: necessary; with the definite article, the Necessary (short for
�Xñ �k. �ñË @ �I. k.� @

�ñË
�
@ al-wāǧibu ’l-wuǧūdu, That whose Existence is Necessary.

Xñ �k. �ð wuǧūd: being, existence; coextensive with ‘matter ’ (
�è ��X
�
A �Ó māddat) and

acting ‘Éª 	̄� fi ↪l’. See Part II, and passim.
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����mÌ'@ Xñ �k. �ñË
�
@ al-wuǧūd al-h. aqq: Real Existence, True Existence. This cate-

gory can be considered in two ways: as the ontological category of

Necessary Existence, or as the category of mystical experience called

Its Designation (
�	à@ �ñ 	J �ªË

�
@ al- ↪unwānu). See Part II, Chs. 1 & 2.

	à@ �Yg. ñ� Ë
�
@ al-wiǧdān: prehension; an inner faculty. Al-Jurjāni: [13, p. 223]

“The objects of prehension are those things grasped by the inner senses

(
�é�	J£� A�J. Ë @ ��

�
@ �ñ�mÌ'

�
@ al-h. awāss al-bāt.inat) [as opposed to the outer five senses

(
�è �Që� A

��	¢Ë@ ��
�
@ �ñ�mÌ'

�
@ al-h. awāss az. -z. āhirat)]”. The inner senses include com-

mon sense (¼�Q��� ���ÜÏ @ ��m�Ì'
�
@ al-h. iss al-muštarak), thought (Qº 	®� Ë

�
@ al-fikr),

and mind (Ñë �ð wahm).

Xñ �k. ñ�Ó mawǧūd: existent, being, found.

YJ
k� ñ
���JË
�
@ at-tawh. ı̄d: the profession of Divine Unity.

ék. �ð waǧh: vector, direction, face, countenance.

�é�êk.� ǧihat: orientation, direction, aspect, mode. See Part II, Ch. 3, sec.

3.2.5.

	��ð was. f: description, characteristic.

�é �	®�� s. ifat: quality, property, attribute.

© 	� �ð wad. ↪: assigning, coining, forging, (a word); the category of position,

collocation.

¨ñ �	�ñ�Ó mawd. ū ↪: subject. One use of al-mawd. ū ↪u is in the traditional defini-

tion of substance: a substance is that which is not existent in a subject.
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Another use of al-mawd. ū ↪u is to denote the subject matter of a science

or branch of knowledge. According to al-Jurjāni: [13, p. 212] “The

subject of any science comprises the essential aspects (
��é��J
�K� @

��	YË @ �	�P�@
�ñ �ªË

�
@

al- ↪awārid. u ’d
¯
-d
¯
ātiyyatu) of that which is discussed therein. Consider

the body of the human being with respect to the science of medicine. In

that science one discusses its [the body’s] states with regards to health

and sickness.”

��é�	J ���mÌ'@ ��é �	¢«� ñ�ÜÏ
�
@ al-maw ↪iz.atu ’l-h. asanatu: good exhortation. The second

method of proof
�
ÉJ
Ë�

��YË
�
@ ad-dal̄ılu. See Part II, Ch. 1, secs. 1.6 &

1.8.

�I�̄ �ð waqt: durational mode. There are three of these: 	àA �Ó �	QË
�
@ al-zamān

(time), Që
��YË
�
@ ad-dahr (metatime), and Y�ÓQå���Ë

�
@ as-sarmad) (sempiter-

nity). Time is the durational mode of the mundus sensibilis and the

mundus imaginalis ; metatime is the durational mode of the mundus in-

telligibilis: sempiternity is the durational mode of Absolute Existence.

See Part III, the Eighth Observation and endnotes 85 & 88.

Ñë �ð wahm pl. ÐA �ëð
�
@ ↩awhām: mind, imagination, instinct estimative faculty.

This is a difficult term to translate. In technical jargon it signifies

the faculty of instinct or estimation. In the language of the Imams, it

appears to mean the “mind”.
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Sa‘ādat, Bayrut (?), 1961.
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Mu‘assasah Mat.bū‘āt̄i ’Ismā‘̄iliyān, Teheran, n.d. Four volumes.

[12] ‘Al̄i al-H. usayn̄i al S̄istān̄i. Al-Rawāfid f̄i ‘Ilm al-’Us. ūl. Maktabat ’Āyat
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