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Descrição do Produto


NOTES ON KNOWLEDGE/GNOSIS Syed Nameer Ahmed [email protected]. REASON AND DIRECT INTUITION IN THE WORKS OF SHIHAB AD DIN SUHRAWARDI. Roxanne. D. Marcotte. ‘Reason and Inspiration in Islam: Theology, Philosophy and Mysticism in Muslim Thought’, essays in honour of Herman Landolt, ed. Todd Lawson. I.B. Tauris, 2005. The concept of philosophical intuition (hads I falsafa). Suhrawardi’s notion of intuition appears to be slightly different in its nature and in its function from a purely philosophical intuition. “an important characteristic of his philosophy of illumination seems to be the existence of an understanding of intuition that can be better characterised, or better defined as ‘mystical’. A central feature of al Suhrawardi’s thought is the contemplative thrust that he imparts to Peripatetic philosophy which will be conducive to the development of a conception of a distinct ‘direct intuition’. Consequently, mystical contemplation (mushahada) will become essential as the basis for judgements. Direct intuition or mystical contemplation now acquires a new status, superior to that of demonstration. In his introduction to the Hikmat al Ishraq, al Suhrawardi alludes to this fact when he states that traditional logical demonstration becomes, at the stage of mystical contemplation, superfluous. (Al Suhrawardi mentions that a ‘valid intuition [al hads as sahih] judges without any appeal to a proof [hujja] required in a logical demonstration [burhan]’. Suhrawardi, at Talwihat, p.57) The conceptual knowledge with which philosophical intuition is usually associated would, therefore, seem to be relegated to a secondary position. In this scheme, pre-eminence is attributed to the function of receptivity which is, as an epistemological function, seen as going beyond the traditional rational functions with which is it is usually associated. The process of ‘direct intuition’ has now been given a novel inferential character; it is essentially articulated to account for knowledge acquired through illumination and moreover, it can ultimately account for revelation. For al Suhrawardi, ‘direct intuition’ is intrinsically linked to the mystical experience; accordingly, such terms as ‘dhawq’ or mystical perception or vision, ‘kashf’ and mukashafa, or mystical revelations, all correspond to different aspects or stages of a more general notion of mystical intuition. In al Suhrawardi’s works, the more general notion of mystical intuition is perhaps best defined by appealing to his own idea of ‘mystical contemplation’ (mushahada), the notion at the heart of his conception of direct knowledge.” (p.222-223)



THE DISCURSIVE (BAHTHIYYA) AND EXPERIENTIAL (DHAWQIYYA) In the preface he wrote to the Hikmat al Ishraq, Shahrazuri summarises the types of knowledge he found in al Suhrawardi’s works. He distinguishes between two types of knowledge- both essential: on the one hand, there is a discursive or demonstrative (bahthiyya) knowledge, a knowledge that is similarly intellectual and theoretical (nazariyya) and on the other hand, there exists an ‘experiential’ dhawqiyya knowledge,



primarily dependent on and the result of mystical perception (dhawq)- sometimes identified as a mystico-theosophical perception hikma dhawqiyya- and it is closely related to a mystical vision (kashfiyya). These two essential, although different types of knowledge will naturally call upon different methods: for the former, a philosophical method will be necessitated while, for the latter, a mystical or Gnostic method will be required. Both methods are, nonetheless, quite distinct. The discursive method of the philosophers is essentially conceptual and Aristetolian in its origins: in addition, it resorts to ‘observations of the sensibles’ in order to produce knowledge and is, therefore, responsible for the origination of the different sciences”. (p.223) [Al Suhrawardi’s major criticism of Peripatetic principles is of their notion of definition in which it is impossible to truly know anything because knowledge is acquired by concepts. He substitutes for it, as a consequence of his own ontology, a theory of definition based on a direct knowledge of things divine. This, in turn, becomes the model for his epistemology and, in fact, for his whole cosmology. [Wallbridge, The Science of Mystic Lights, p.101]] “It relies basically on the faculty of reason (aql) and, in a broad sense, on the use of demonstrative (syllogistic) methods. Essentially discursive in nature, the process of thought (fikr) relies on concepts and their representations which, in turn, necessitate both forms and mental images (tasawwur and tasdiq, conceptual and assertorial, Hikmat al Ishraq, p.15). In the Ishraqi terminology, this latter type of knowledge is known as acquired knowledge (ilm husuli). According to al Suhrawardi, it is a valid method, albeit of a limited scope, useful for explaining what can be known by means of another superior process, that is, direct intuition. Presumably, reason- or intellect- ranks quite high in the realm of discursive knowledge. For al Suhrawardi, however, the criterion for truth in the realm of intuitive knowledge- which gives access to the realm of the divine through the experiential- cannot rest on reason, or intellect, alone if at all.” (p.224) “As Suhrawardi in addition to his endorsement of the method of the Peripatetics, therefore, puts forward a spiritual means that becomes more adapted at grasping what lies beyond the sublunar realm. These spiritual means are such Ishraqi notions as those of vision (ibsar), mystical contemplation (mushahada) and mystical vision (kashf) which ultimately become the sole guarantors of the acquisition of any true knowledge. The spiritual method he proposes, and which shares much with the method of the mystics and the gnostics, rests on the ‘observation of some of the spiritual realities’ from which true knowledge can be derived. [al suhrwardi notes ‘ we contemplate things from the spiritual realities; therafter, we build upon these observations’, suhrwardi, hikmat al ishraq, p.13]. “A glimpse of what Al Suhrawardi alludes to can be observed in passages where he notes that what he has written in his book was not the result of discursive thought (fikr), but rather it was achieved ‘by another means’ (bi amr akhar): it actually corresponds to the fruits of his own experience [Hikmat al Ishraq, p.10]. In fact, he mentions that he is addressing those who, like him, are already ‘accomplished spiritual seekers experienced in Mysticism… or who aspire to it’. He is now speaking of a different method as the source of most of his own knowledge of the ineffable realities.” (p.224)



“Mystical perception would, therefore, seem to correspond to a more ‘direct method’ specifically adapted for the perception of the divine realm. It would be better organised and better ruled than the discursive methods used by the philosophers; in addition, it would require less effort in order to yield any results. Immediate knowledge, however, could only be achieved through a process of mystical and direct intuition by which the unveiling presence of the one susceptible of being known would occur to the knower and not when the imprinting of a form would occur- as was the case with the Peripatetics’ adoption of the principles of Aristotelian psychology. This type of mystical knowledge has come to be known as a presential knowledge (ilm huduri). Moreover, the principle at the heart of this experiential method is essentially illumination and, in al Suhrawardi’s terminology, it also becomes the principle of an ishraqi relation (al ifada al ishraqiyya) [Ziai, Knowledge and Illumination, 140-143]. As a means of grasping the essence of the object, this type of knowledge, essentially of a direct, unmediated nature, precludes the use of any logical or demonstrative method. [Knowledge by presence is restricted to immaterial existents and excludes any possibility of ascribing true-false judgements, hence it is free from falsity, Hikmat al Ishraq, p.10] Furthermore, there is no place for the mediation of such entities as concepts or logical categories. It is the whole being that must be the locus of experience.” P.225 “Although al Suhrawardi situates direct intuition alongside reason as a means of acquiring knowledge, he argues, nonetheless, that certainty only lies within the reach of the ‘experiential’ (dhawqi) method, that is, of mystical perception [Hijazi, ‘Knowledge By Presence, 43-4]. The personal experience of the true seeker, conceived as direct intuition, is at the heart of mystical contemplation. Accordingly, this personal experience possesses a distinctive and unique character that precludes it from being conceived of as a kind of mediating agent on par with such entities as concepts or logical categories. It would, therefore, seem unjustified to simply equate direct intuition with any type of ‘philosophical intuition’, or with the Aristotelian notion of ‘acumen’, involved at the conceptual level of the thinking process, even at its most abstract level [‘the mystical aspect seems to be less prevalent in Avicenna’s use of the notion of intuition; he used it in the sense of intellectual astuteness- even acumen. However, Ziai mentions that Avicenna’s concept of intuition (hads), linked to the intellect in habitu [aql bi’l malaka] and which ultimately occurs as a result of the divine intellect [aql qudsi], exerted an influence on al Suhrawardi; intuition in the latter’s work is responsible for grasping the intelligibles without temporal extension and does not require the help of instruction at the hand of a teacher. [Ziai. ‘Mushahada’, p.83, and Knowledge and Illumination’, p.155.] In al Suhrawardi’s works, it would seem to correspond to a higher experiential level.” (p.225) It is significant that al Suhrawardi introduces mystical knowledge, alongside the more traditional discursive type of knowledge. One reason for such a position is most certaintly a consequence of his own ontology of Light, in which Light is the essence of everything. Mystical contemplation and illumination become two epistemological principles, at the heart of the only ‘true’ knowing process, and this is a corollary of his ontology. There is no doubt that, for al Suhrawardi, it is the spiritual level which is the realm of pure existence. On this metaphysical horizon, the relations that are established between the different levels of Light are conceived either in terms of contemplation or of illumination. In other words, a contemplation of the superior Lights is complementary to an illumination of the lower Lights by the higher ones. Knowledge at



this level combines the Light’s self consciousness of its divine essence, that is, the nature of its Light, and the realisation of being itself an illumination of the first principle, the Light of Lights. The same type of relationship that prevails between the Lights at the metaphysical level also prevails at the physical level. [the science of mystic lights, Walbridge, p.109]. Lights, which manifest themselves to others are also manifest by themselves and to themselves. It is interesting to note that these Lights conceived as self-conscious are able to be cognisant in a manner quite similar to the cognisance attributed to Neoplatonic intelligences. Having defined the essence of existence as Light, al Suhrawardi can then proceed to make this type of mystical knowledge an immediate knowledge rooted in the spiritual experience of the Lights. On the whole, the ontological underpinning of the spiritual experience is the ishraqi ontology of Light.” P.225. “The spiritual experience is only one of the elements of al Suhrawardi’s psychology which, on the whole, shares some similarities with the psychology proposed by Avicenna. In al Suhrawardi’s works such as al Lamhaat, the division of the internal senses of the soul is quite familiar scheme: the sensus communis, the faculty of representation, the imaginative faculty, the estimative faculty, and the recollective faculty. In spite of these similarities with Avicennan psychology, the essential Peripatetic distinctions established between each of the different faculties of the soul are rejected by al Suhrawardi, in order that the essentially Peripatetic configuration of his psychology may make way for his ontology of Lights. For instance in his Hikmat al Ishraq, al Suhrawardi lumps together all the preceding faculties, an original reworking of the Avicennan psychology whose precedent can be found in Abul Barakat Baghdadi’s original psychology. As for al Suhrawardi’s classification of the different functions that characterise the rational soul, it does not greatly depart from, the classical distinctions made between the different intellects: the hylic intellect, the intellect in habitu, the intellect in actu, and the acquired intellect. But, once again, the traditional distinctions are reinterpreted by al Suhrawardi. The distinctiveness of each of these functions with the rational soul gives way to the more general ability of the soul to receive Light. Peripatetic psychology thus serves as one of the building blocks at the heart of al Suhrawardi’s own epistemology to which he can then introduce and substitute his own Light terminology. With his ontology of Lights, he introduces such notions as those of the commanding Light to correspond to the Intelligence and so on. It is, it seems, this new emphasis on the process of a direct intuition, as a means of acquiring ‘true’ knowledge, that serves to fill the gap that exists between two types of perception- both physical and spiritual. P.226. “Direct intuition is not really a faculty in the works of Suhrawardi but rather a function operating not so differently than the function of vision on which al Suhrawardi dwells at length and from which he derives many of his analogies. Direct intuition, as vision or as mystical contemplation of the abstract Lights, acquires a novel and significant epistemological function. Vision of the abstract Lights through contemplation becomes the mediator between the knowledge of the physical world (that is, the perception of the manifestations of the physical Lights) and the knowledge of the spiritual world (that is, the perception of the pure and abstract Lights). However, for al Suhrawardi, it is only the second type of knowledge which corresponds to the real and essential goal sought by all genuine seekers of truth.” P.226



“Al Suhrawardi now adds an experiential and essentially mystical foundation where there previously had been mostly a rational foundation to certainty, save in the case of prophetic knowledge: certainty consists of divine knowledge obtained by divine inspiration that befalls human beings. Mystical perception such as direct intuition- a combination of inspiration and revelation- acquires a new necessity. Light reveals itself at the individual level and consequently, direct intuition, or immediate perception of this Light, now becomes the ultimate source of Truth.” (p.227) “It is interesting to learn that one of al Suhrawardi’s commentators, Muhammad Sharif Ibn al Harawi notes that what is acquired by prophets- as well as by those who might be labelled Theosophists- is one of the following states: 1) Mystical revelation [mukashafa] 2. Presential experience or mystical contemplation [mushahada] 3) Revelation (wahy) as well as 4) Inspiration [ilham]. [quoted by Ziai, ‘Mushahada’ ,p.94. Muhammad Sharif Nizam al Din Ahmed b. al Hirawi, Anwariyya, Persian Translation and Commentary on Suhrawardi’s Hikmat al Ishraq, ed. Hossein Ziai]. These four states would seem to constitute varying degrees of divine manifestation as well as varying degrees of experiential perceptions. The religious implication of al Suhrawardi’s position for the traditional Islamic theory of revelation cannot be, therefore, minimised. As a matter of act, it should not be forgotten that al Suhrawardi was put to death on charges of allegedly claiming the possibility of the advent of another prophet. No basis for this. [footnote. P.233: ‘Besides his claims for the absolute omnipotence of God, al Suhrawardi, nevertheless, opened the door to the possibility of prophetic claims on this very ‘experiential’ basis. It is interesting to notes that Ibn al Arabi’s concept of wahdat ul wujud with all its religious and theological implications, was also vehemently opposed and attacked by the ulama.’] Furthermore, this divine knowledge, in a way ineffable, can only find its expression through symbols which, al Suhrawardi mentions, are such that they are non refutable by means of logical demonstrations, and they thus, quite obviously, possess their own intrinsic truth criteria. This type of apprehension of divine matters is, therefore, beyond both the logical and rational realms.” (p.227.) “As Suhrawardi, nonetheless, does not appeal to both reason and direct intuition. He seems to want to integrate both the demonstrable and the ‘experiential’ aspects that belong to two different experiences- the intellectual and the mystical- within a more general framework. However, the fact that he posits the pre eminence of the experience of direct intuition with his philosophico mystical explanation should not be underestimated. Moreover, the shift from reason to direct intuition is indicative of its ascetic elements. This is highlighted by Qutb ad Din al Shirazi who writes that the ishraqi method rests primarily on ‘mystical perception, internal revelations, due to continuous practice of spiritual excercises.’ In any case, al Suhrawardi himself states that knowledge corresponds, first and foremost, to the actual mystical perception or personal experiencing of these truths. It is only after such experience that philosophical proofs can find a place within his epistemology, and even then they serve only an explanatory function.” [Walbridge mentions that ‘Suhrawardi states that the truths of the Science of Lights are derived in the first instance from mystical intuition’. Walbridge, The Science of Mystic Lights p.42. Walbridge also adds that ‘The Philosophy of Illumination is philosophy, not mysticism; Suhrawardi constructs rational proofs of his intuitions both for the sake of his own continued certainty and correct interpretation of



those intuitions and for the guidance of those without the experience’, Walbridge, The Science of Mystic Lights, p.42.] p.227 EPISTEMOLOGY AND RELIGIOUS AUTHORITY “In the introduction of his Hikmat al Ishraq, al Suhrawardi dwells on the relation reason and direct intuition must enjoy. Although direct intuition is of capital importance, reason, the principle at the heart of the philosophical tradition, is not to be discarded: some Peripatetic principles, attainable only by means of the discursive process, remain valid and essential. Consequently, reason must be incorporate and, indeed, it will find its place within al Suhrawardi’s Ishraqi philosophy. For instance, he elaborates a hierarchy of the different stages attainable by sages and which can serve as an illustration of the relation reason and direct intuition should enjoy within his philosophical system. The most perfect sage, (hakim) is the one who has achieved the utmost level of perfection in philosophical knowledge, along with the utmost level of perfection in mystical experience. It is to such a sage that the responsibility of the supreme authority (ri’asa) over the community and of the vice regency of God (khilafat allah) falls [Hossein Ziai, ‘The Source and Nature of Authority: A Study of al Suhrawardi’s Illuminationist Political Doctrine’, in Charles E Butterworth, The Political Aspects of Islamic Philosophy: Essays in Honour of Muhsin S. Mahdi (Cambridge, 1992), pp.324-334.] In this particular instance, both reason and direct intuition would appear to have the same heuristic value. Al Suhrawardi however goes on to say that in the absence of such a perfect individual able to simultaneously develop these two faculties to their utmost perfection, the individual who possesses the greatest amount of mystical experience, whether that person lacks great philosophical knowledge or possesses none whatsoever, will deserve the responsibility of the supreme authority and the vice regency of God over the community. (Hikma, p.12) p.228 The appointment to the office of God’s vice regency requires more than the above mentioned qualities; it also requires the existence of a ‘direct appointment’ in order to confirm the mission of a true prophet. For al Suhrawardi, the same holds true at the level of the mystical knowledge that results from illumination and mystical contemplation. The seekers of the truth are in need of a living proof (qutb) who is one of those capable of witnessing or who have already witnessed these divine truths. Consequently, the followers of al Suhrawardi’s own philosophical tradition of ‘illumination’, must, in order to be able to penetrate the secrets of the philosophy of Light, have already received some sort of divine inspiration, while others, he notes, will not be able to benefit at all from what his book Hikmat al Ishraq has to offer; in which case, the latter group will have to depend on someone already inspired for its interpretation. [he refers to a qaim al kitab who will be available for the interpretation of his book]. It is, therefore, apparent that for al Suhrawardi direct intuitive knowledge is of the utmost importance, because only those who have received it, or perceived it, are able to guide either individuals or the community. AL SUHRAWARDI’S APPROACH:



Al Suhrwardi posits that knowledge is acquired through two distinctive, although interrelated operations: rational demonstration and mystical contemplation. On the whole, the latter has logical an epistemological priority over the former. However, this pre eminence of direct intuition over philosophical reasoning is, to a great extent, ontological in nature. Al Suhrawardi’s ontology, with its hierarchy of Lights, makes Light the essence of everything and the principle at the heart of the epistemological process. As such, Light is the fundamental principle responsible, on the one hand, for the dissemination and distribution of divine illumination and, on the other hand, of its correlate, that is, mystical contemplation. Reason, although excellent and invaluable in the realm of the sensible and the abstract, in an Aristotelian perspective, is limited in its capacity to grasp these divine truths; while direct intuition, responsible for a more immediate and instantaneous access to these Lights, embraces the whole spectrum of the divine effusion. Reason is deficient since it is hampered in its efforts at grasping truths; whereas, direct intuition- as a door open to the divine- is most capable of direct apprehension guaranteeing it immediate and unhampered access to certainty and divine truths. In this respect, al Suhrawardi’s classification of learned individuals according to their respective merits in philosophy and mystical experience is revealing, since it is direct intuition or mystical contemplation that is ascribed to the predominant role, as opposed to reason. A case in point is al Suhrawardi’s statement that only mystics, such as Sahl at Tustari, Bistami, and Al Hallaj, executed for blasphemy in 309/922 have ‘achieved union with the Active Intellect… they have surpassed discursive philosophy though their personal experience.’ [quoted in Ziai, Knowledge and Illumination, p.21] Another reason for the pre eminence of this direct intuitive function appears to be essentially religious in nature and linked to al Suhrawardi’s prophetology; for him, only the most perfect sage who can witness these truths is said to deserve to hold God’s vice regency, whether he is embodied in a living proof (qutb) or is in occultation. “Whereas previous philosophers such as al Farabi and Avicenna had extolled primarily intellectual faculties, al Suhrawardi brought direct intuition, in the sense of mystical contemplation (mushahada), to the forefront as an alternative- albeit more reliable- foundation for certainty. Moreover, he attempted to formulate the basis of what has been characterised as an ‘esoteric philosophy’. His attitude towards the methods of both the philosophical and the mystical traditions paved the way for his own personal expression of mystical speculations embedded in philosophical terminology and a posteriori demonstrations. Inescapably, his mystical outlook is unable to avoid emphasising intuitive knowledge as the ultimate source and criterion of true knowledge.



GHAZZALI THE BOOK OF THE WONDERS OF THE HEART



CHAPTER TEN: “AN EXPOSITION OF THE TESTIMONY OF DIVINE LAW TO THE VALIDITY OF THE METHOD OF THE MYSTICS IN GAINING EXPERIENTIAL KNOWLEDGE, NOT THROUGH INSTRUCTION NOR IN THE ORDINARY WAY”. One thing that comes to mind when reading Ghazali’s account on mystical revelation which I had not considered before is that he is talking about something which is seen in dreams or visions, whereas what I was talking about when discussing inspiration and intuition was something which takes place as a mental exercise. If all the Sufis are talking about something seen in a vision or dream, then this discussion is pointless and there is no reason to talk about using this in matters of legal decision making, but, if it is understood that there is a ‘knowledge of the heart’ which all humans have the potential to gain access to, then it makes this discussion all the more important. “Al Ghazali, in Risala al Ladunniya (p.42) mentions that ‘ilm ladunni’ is from the Creator directly with no mediating agent.” (p.41) “through divine inspiration the true nature of reality is revealed to the heart of man. The veils of sense are drawn aside by divine power, and man’s heart can perceive, even if it is but for a moment, the truth of the Eternal reflected from the Preserved Tablet which is in the world of the unseen. At death the veils of sense are removed entirely and reality is clearly seen by the heart.” (p.41) It is my contention that this particular type of knowledge is not usually dealt with in an important way, and when Sirhindi vehemently rejects the importance of dreams and vision in determining human action, he is correct in doing so. Also, if his definition of kashf is the same as that which is seen in visions and reams, then he is correct in doing so. It is clear that such things should be ignored by the seeker of truth and only sound knowledge should be used in making decision regarding thought and actions. However, the idea of kashf as I discuss it is purely in context of the type of ‘heart knowledge’ which is discussed by al Ghazali, which is Quranically referred to as Ilm al Laduniyya. This knowledge, opposite from that achieved by seekers of mystical vision and dreams, is ultimately reliable and of the highest level of certainty, and thus cannot be ignored, and must be involved in the decision making process of human beings when they direct their daily lives. It was this kind of knowledge which one of the Sufis commented on saying that the more of it which is attained is conducive to increased peace and contentment. The use of inspiration in a legal sense is thus divided into two, one is the general inspiration that is received by all men, and they must judge them to see if they actually incite towards good or evil, and the second is the higher sort of ilm ladunni which is the sort Ibn Arabi claims is the basis of his work, and is thus of an infallible and absolutely certain nature, and it is not possible that this kind of inspiration or thought goes against the Divine Will,, but must come from an individual whose mind is entirely in line with the divine will. The basic principles which characterise this type of knowedge can be found in the primary Sharia sources, and then an individual makes judgement on them based on these criterion. The use of the intellect in this way enables man to achieve a higher sense of justice than simply acting purely on what a certain lawyer or philosopher wrote in his book, because it means that there is constant effort being made towards a fresh understanding of absolute justice, anything less could not be called an attempt to fulfil the Divine Will, and thus achieve a higher quality of life, and is simply laziness which is carried



out in an effort to create the appearance that effort is being made to achieve the divine will, whereas it is really an attempt to achieve the will of men. “The source of Khawatir found in qut al qulub by Abu Talib al Makki which was one of Ghazali’s principal source books are found in a list given by az Zabidi, the commentator of the Ihya (Ithaf Saa’datul Muttaqin). They are: 1) General inspiration [ilham], 2) Evil Prompting [waswas], 3) Dread, 4) Intention, 5) Hope and desire 6) Recollection and reflection. 7) Mystic vision. 8) Anxious desire. 9) Seizure of Madness. The other states of the heart which lead up to physical action are dealt with quite summarily by al Ghazzali. For when a man once gives heed to the suggestion in his heart the other stages follow almost automatically. Thus the suggestion stirs up the inherent inclination of the nature to do the thing suggested. Inclination of the nature leads to a conviction, or a reasoned judgement that the thing must be done. This conviction leads to a definite decision to do it. Thereupon the physical members act in obedience to the decision and command of the heart, and the act is done. Al Ghazzali illustrates the various kinds of suggestions by many traditions and stories. All of the different stages between suggestion and action are made clear by an illustration of which a brief summary is here given. The suggestion comes into the mind of a man that there is a woman behind him in the way, and that, if he were to turn around, he would see her. The inclination of his nature is then to turn and see her. But his inhibitions of modesty and fear must first be removed before he reaches the stage of conviction that he must turn and look. Next he determines and decides finally to look and see her. This state of the heart is followed by the act of turning and looking unless some new influence is brought to bear upon the man to prevent the act. (p.49) TRANSLATION OF KITAB ‘AJAIB AL QALB FROM IHYA ULUM AD DIN “Man has been given an aptitude for knowing Allah. It is this characteristic which gives him his position of honour, and distinguishes him from all other creatures. This capacity has its seat in the heart which alone can know Allah. The heart is morally responsible to Allah, joyfully drawing near to Him if obedient, but being punished when neglected or corrupted. He who knows his heart knows his Lord. Such knowledge is thus the root of religion, and the basis of the mystic way to Allah. The secret wonders of the heart will now be explained and illustrated so that the dull minds of men may see something of them.” (p.58) THE MEANING OF THE HEART: “that subtle tenuous substance, spiritual in nature, which is the knowing and perceiving essence of man, and in reality is man. There is a connection between the physical and spiritual ‘hearts’, the explanation of which is not demanded by practical religion nor warranted by prophetic precedent.” (p.59) BENEFIT OF REASON AND INTELLECT: “The body is the kingdom of the soul. The intellect is the king’s wise minister whose advice should be followed rather than that of the slave which is appetence [ego].” P.60 “The body is like a city whose king is the mind. The enemy is anger and appetence, and the defending army of reason must strive to protect the city.” P.61



“the intellect is like a horseman who has gone hunting. His horse is appetence and his dog anger. As long as he is the skilful master and they are well trained, he succeeds, but otherwise he fails.” P.61 “Animals have appetence, anger, and sense perception, but man has the special gift of reason by which he can draw near to Allah. Knowledge and the will to act upon it are properties peculiar to man.” P.61 “Reason is potential in youth. Later it is made actual as man gains for himself, first, the knowledge of axioms and first principles, and afterward, experiential knowledge. This knowledge is gained by some through learning and instruction, and by others through direct revelation and mystical unveiling. Advancement in knowledge is almost unlimited; and in it man draws near to Allah. The prophet has the highest rank through immediately revealed knowledge.” (P.61) “Man can prepare his heart for divine inspiration by purifying it from evil, and in such inspiration is his perfection.” P.62 “The human soul includes the faculties of the vegetative and animal souls, but experiential knowledge gives man a place between the animals and the angels. He may sink to the level of the one, or strive towards the other.” P.62 “each one of the bodily members and sense perceptions may be used by the heart as a help towards Allah. Thus man can successfully complete his journey through this present world to the eternal abode. But if the heart is negligent man will fail to reach Him.” THE HEART IS THE PLACE FOR THE REFLECTION OF THE DIVINE WILL : “The heart is a mirror which is polished by praiseworthy action, especially the devotional practice of remembrance, so that the divine will is clearly reflected therein; but it is tarnished and rusted by blameworthy action so that good is not perceived.” P.63 If the definition of gnosis is the true cognition of things, and the definition of knowledge is the external recognition of those things, the heart would be faculty used to achieve gnosis and the mind would be the faculty to achieve knowledge. “the heart, of intellect, as the seat of knowledge, is like a mirror which reflects the specific natures of things. The form reflected corresponds to the intelligible, or the thing known, while its actual reflection in the mirror is like intelligence.” P.63 “Man’s heart is of a lordly nature, and it alone of Allah’s creatures is potentially capable of knowing all realities through their reflection in it. Such complete knowledge is prevented by one or more of the following causes: 1) the heart of a youth, for instance, is imperfect like an unfinished metal mirror, and so incapable of reflecting reality. 2) Acts of disobedience so tarnish the heart that the reflection of reality is dimmed or destroyed. Acts of obedience correspondingly cleanse and polish it. (Ghazali wrote this while still being a beginner in mastery of Sufi knowledge, and so the rules seem quite rigid, if he had undertaken more exercise to gain a clear conception of reality, then his rules on



the attainment of gnosis would be more flexible, for he would have eventually seen that perception of reality is near impossible to remove once it is attained fully, and it is hardly affected by acts of obedience or disobedience, because the person doing these things will do them still knowing they are wrong and see them that way in their general perception of things) 3) The heart may not be turned toward Allah, the Absolute Reality, but toward some detail of daily living which alone is reflected in it. 4) the blind acceptance of dogma acts as a veil between the heart and reality. 5) Ignorance of the direction of reality and of the sources of knowledge prevents intelligent perception. (p.63) The idea of intuitive knowledge that I derived, that intuition is a combination of experiential and theoretical knowledge, which was already communicated in the hadith, and quoted by Jilani in his mystical treatise, ‘Sirr al Asrar’, is also the same that Ghazali observed. “The man’s eye can see the back of his neck by the use of two mirrors. Similarly the heart can perceive the truth by the proper correlation of two items of knowledge from which a third is derived as in the syllogism.” P.64 THREE LEVELS OF KNOWLEDGE OF REALITIES: “The purpose of obedience is the purification of the heart so that it may receive illumination. This illumination and the corresponding knowledge in the heart has three levels. 1) The faith of those who accept dogma on authority is like believing that Zaid is in the house because a trustworthy person said so. 2) The faith of the theologians has an element of proof, like hearing Zaid’s voice from inside the house, and so they believe he is there. 3) the faith of prophets and saints is like the knowledge of one who enters the house and sees Zaid face to face.” P.64 LEVELS OF KNOWLEDGE OF THE HEART: “The knowledge of the heart is of two sorts, intellectual and religious. These are subdivided according to the following table: Intellectual Knowledge: Divided into- INTUITIVE and ACQUIRED. ACQUIRED IS SUBDIVIDED INTO- OF THIS WORLD, and OF THE WORLD TO COME. OF THIS WORLD is subdivided into: Medicine, astronomy, geometry, arithmetic, other professions and trades. RELIGIOUS KNOWLEDGE OF ALLAH, HIS ATTRIBUTES AND ACTS: subdivided into: ACCEPTED ON AUTHORITY (by the common people) and RECEIVED DIRECTLY. RECEIVED DIRECTLY: PROPHETS- through prophetic revelation. SAINTS- through general inspiration. (p.65) INTELLECTUAL KNOWLEDGE REQUIRES INSIGHT AS A SUPPLEMENT: “It is evident that in the field of intellectual knowledge it is necessary for man to have the acquired knowledge which is gained through insight in order to supplement his natural endowment of intuitive knowledge.” (p.65)



This represents a definite move closer to my own theory of how inspiration and intuition is used in practice, and how the students of Islam should recognise it as such. “Intellectual sciences are like foods. But food alone will not give health to the soul, and so religious sciences, which are like medicines, are also needed. Some people have thought that the two types of knowledge are incompatible and so have forsaken religion. There is, however, an inner harmony between them. It is very seldom that one individual can combine a thorough understanding of intellectual and religious knowledge in his own experience, for the emphasis of the one usually obscures the other. So it is not valid for a man whose knowledge is predominantly of the one sort to deny the soundness of another man’s knowledge which differs in kind. For he who walks the Eastern path cannot know what is in the West. The prophets, aided by the Holy Spirit have both types of knowledge in abundant measure.” (p.66) A DESCRIPTION OF THE DIFFERENCE BETWEEN PROPHETS AND SAINTS IN THE ACQUISITION OF KNOWLEDGE “There are two different ways by which the heart may receive such knowledge as lies beyond the realm of the intuitive. The learned gain knowledge through mental activity, saints and prophets gain it through inspiration. The inspiration of saints is of a general sort, while that of the Prophets is specific prophetic inspiration given through an angel.” (p.66) There is no real comprehensive description on how Sufi insight is gained by al Ghazali, rather he only mentions one way, which is questionable in its effectivity, which is the usual escapist method, described as a retirement from all worldly affairs and distractions and the repetition of the divine name in solitude. “The heart as a mirror is capable of having true reality revealed in it by means of reflection from the Preserved Tablet. The five aforementioned hindrances are a veil between the heart and the Tablet. The veil may be drawn aside by man’s volition, or by direct divine unveiling. The latter may come in sleep or during waking hours. The resulting revelation of knowledge comes as a dazzling flash, or, in rare instances, it may be continuous up to a certain point.” (p.66) “Sufis seek knowledge through inspiration. They say that to attain it one must cut off all earthly ties, purify his heart of all evil traits, and set his whole heart upon seeking the vision of Allah alone. While in a solitary place of devotion the Sufi must concentrate on repeating the name of Allah until only the ideal meaning of that name occupies his whole being. It is within his power to progress thus far by his own volition, but he must then wait for the gift of Allah who reveals what He wills” (p.67) “Speculative theologians admit that such revelation is possible and that it has been the experience of Prophets and saints, but they think that it is extremely unlikely for the ordinary seeker to enjoy it. They say that for a man to give up his study in the hope of experiencing such a divine revelation is like a farmer who gives up tilling the soil to hunt for hidden treasure. Such an effort might be successful, but is rarely experienced.” P.67



TANGIBLE EXAMPLES ON HOW TO GAIN THIS KNOWLEDGE The heart can gather knowledge through the outer door of the senses even as a pond may be filled with water from streams whose channels are turned into it. It may also gain knowledge from within through the inner door which opens upon the unseen world, even as the water supply of the pond may be secured by digging down to the subterranean springs. There are four degrees of existence in the world: 1) archetypal existence in the Preserved Tablet. 2) real existence. 3) the existence of the form within the imagination, 4) the existence of the form within the heart. Man is a microcosm and is capable therefore of understanding the macrocosm. There is a difference between the knowledge of the philosophers and the learned and that of saints and prophets, for the former gain it through the outer door, but the latter through the inner door. One side of a portico was once decorated by Byzantine workmen, and the other side, which was concealed by a veil, was decorated by Chinese. The Byzantines used all sorts of paints and colors in their artistry, while the Chinese merely polished their side until it was a perfect mirror in which the handiwork of the Byzantines was reflected with added brilliance. The learned, with their use of external means, are like the Byzantines, while the mystics are like the Chinese. The heart and its mystical knowledge are both immortal. This knowledge aids it in its journey towards Allah. He who has a large endowment of it is rich in this world and in the next, even though he may be ignorant of philosophical speculations and theories. P.68 PROOF OF THE EXISTENCE OF INSPIRED KNOWLEDGE: “Witness to such knowledge is borne by: 1) the Quran for example, “And those who strive in Our Way, We guide them to Our Path.” (29:69). 2) Tradition: for example, “beware of the natural insight of the believer, for he sees with the light of Allah”. 3) The experience of Companions ,Followers, and those who succeeded them, as shown in many tales of miraculous gifts, mental telepathy, seeing al Khidr, hearing the voice of an unseen bodiless speaker.” P.69



GHAZZALI ON KNOWLEDGE: https://www.academia.edu/2344293/AlGhazalis_Classifications_of_the_Sciences_and_Descriptions_of_the_Highest_Theoretical_S cience He wrote in his Ihya that his main objectives in writing about knowledge were to “determine the knowledge that Allah has, through His Apostle, ordered us to seek”, “to distinguish between useful and harmful knowledge”, and “also to show the deviation of the people of this age from right conduct, their delusion as by a mirage, and their satisfaction with the husks of knowledge rather than the pith”.



-He views esoteric theology, “divine science”, metaphysics or ilm al mukashafa as the highest form of knowledge. Al Ghazali viewed the practical aspect of religion to be linked with this esoteric knowledge insofar as it prepares an individual for reception of illumination. “Al Ghazali uses the mirror image as the connecting link between his two sciences of the hereafter- the science of practice and the science of unveiling: the practice purifies the heart making it like a polished mirror in which divine realities are then disclosed.” (Alexander Treiger, p.6) -In al Ghazali’s classification of the sciences, branches of knowledge gained from prophets are divided into this-worldly, and other-worldly, and the other-worldly is further subdivided into the science of unveiling (mukashafa) and practice (mu’amala). He defines the science of unveiling as “the science of the hidden (ilm al batin), which is the apex of the sciences (ghayat al ulum)… This is the knowledge of the righteous and the privileged… The term unveiling refers to a light that appears in the heart when it is cleansed and purified of its reprehensible qualities; many matters are disclosed through this light… to the point that one achieves: 1) True Cognition (al marifa al haqiqiya) of the essence of God. His enduring and perfect attributes, and His acts; 2) His judgement in creating this world and the afterlife and the way in which He arranged the afterlife in relation to this world; 3) the cognition of the meaning of prophecy and prophet, revelation, Satan, the terms “angels” and “demons”, the manner in which demons assault man, the manner in which angels appear to prophets and revelation reaches them; cognition of the kingdom of the heavens and earth; the cognition of the heart and the manner in which hosts of angels and demons clash there; the cognition of the difference between an angel’s visit and a demons visit; 4) The cognition of the afterlife, paradise, hell, the punishment in the grave, the bridge, the balance, and the judgement, encountering God and beholding His gracious face, being close to Him and dwelling in His proximity, attaining felicity through the companionship of the highest assembly and the association with angels and prophets, the variation in ranks of the inhabitants of paradise,… and other things the explication of which would take too long. By the science of unveiling we mean the lifting of the veil to the point that the plain truth in these matters becomes apparent as in the case of eyewitnessing, which is never in doubt.” (Treiger, p.8. [lhya’, Book 1,bab2,bayan2, I:37:8-38:10]) -To al Ghazali, science of unveiling is not restricted only to knowledge of God, but also includes, cosmology, prophetology, Angelogy, religious psychology, and eschatology. Sometimes a fifth science of Quran interpretation is added. (Treiger, p.8) - With reference to philosophy, Ghazali excluded it from this classification because it is not one discipline but four: 1)geometry, 2)arithmetic, 3) logic, 4) metaphysics. P.8 -He regarded logic as a part of kalam (Jawahir, p.39) [Munqidh, p.77: in the field of logic the philosophers differ from the Mutakallimun “only in modes of expression and technical terms and in a greater refinement in definitions and subdivisions”.



-He also views metaphysics to be part of kalam. “philosophers differ from the Mutakallimun only in doctrines, some of which are unbelief and others innovation.” [“the only apparent distinction between mukashifa and ilahiyat is that ilahiyat is a “research into” whereas mukashafa is the “cognition of God, his attributes, and acts.”] (p.9) - Kalam is not included within his classification of the sciences, he argues that the gist of kalam’s useful arguments is contained within the Quran and hadith, and what is not contained therein is an innovation and must be avoided with the exception of what is needed to protect the religion and combat heresies.(p.9) -He argues that the knowledge of God, His attributes, and acts provided by the science of unveiling cannot be acquired through kalam. To the contrary kalam is a veil and an obstacle to the acquisition of this knowledge.p.9 - On the science of unveiling: “Ahmed Dallal argues that, “It is thus clear that, according to al Ghazali, ilm al mukashafa has to do with purifying the heart by following the example of prophets. It should be added that prophets… do not arrive at certain knowledge through the systematic application of the rules of logic, but through intuitive knowledge and with the aid of revelation. Unlike Aristotelian demonstrative proof, the rules of the science of mukashafa are not written in books because it is a practical science not a theoretical one, and because it depends on worship, self discipline and supplication…” (Treiger, p.28. [Ahmad Dallal, “Ghazali and the Perils of Interpretation”, Journal of the American Oriental Society, 122 (2002).]) - The science of unveiling is regarded as theoretical, however, as much is admitted by Ghazali and demonstrated by his division of the sciences of the hereafter into the science of unveiling and the science of practice, modelled after the Aristotelian division into theorem and praxis; thus the science of unveiling falls under the category of theoretical philosophy. -The different aspects of the science of unveiling, according to Treiger are; “1)its designation (the term mukashafa), 2) its method of acquisition, 3) the theoretical analysis of its method of acquisition (i.e. of the noetic mechanism that makes its acquisition possible), and finally, 4) Its content (The knowledge acquired through it). (Treiger, p.29). -Treiger holds that even though the method of gaining the knowledge attained through mukashafa is spiritual, and not achieved in the usual manner of philosophy, i.e. through syllogistic reasoning, its aims may be philosophically inspired, which he substantiates further by noting how “al Ghazali’s noetics is grounded in Avicenna’s theory of prophecy” and “that even the apex of al Ghazali’s science of unveiling- the monistic realisation that “there is nothing in existence but God”- is rooted in Avicenna’s metaphysics of necessary and contingent being.” (p.30 [Alexander Treiger, “Monism and Monotheism in al Ghazali’s Mishkat al Anwar”, Journal of Quranic Studies, 9.1 (2007): 1-



27, p.8-10. Though such a monistic outlook is taken up by post Ghazalian Sufism, where it is sometimes anachronistically ascribed to pre Ghazalian authorities, it seems likely that the shift toward it in the Sufi tradition was prompted by al Ghazzali himself.]) “I am therefore inclined to see the science of unveiling as a kind of Avicennian based esoteric theology, revealed, according to al Ghazali, to select non prophets (awliya) endowed with quasi prophetic powers (And including, one assumes, al Ghazali himself). Both sharp acumen including philosophical training) and rigorous religious and ethical preparation are prerequisites for the acquisition of this science. Al Ghazali employs Avicenna’s theory of prophecy as a powerful tool to explain the noetic mechanism underlying “unveiling”. The content of the science of unveiling is deeply rooted in Avicennian philosophy thought it may have other unacknowledged sources as well. Dallal’s remark that the science of unveiling is tantamount to “the spiritual mystical knowledge of the Sufis” implies that pre Ghazalian Sufism was already focused on the acquisition of such mystical knowledge and had developed a full fledged revealed esoteric metaphysics comparable to the science of unveiling. In my view, by contrast, al Ghazali is a key figure in the transition from “practical Sufism”, which was not yet oriented towards such knowledge, to “theosophical Sufism”, which was oriented towards it. This transition from tasawwuf (purification), to irfan (esoteric knowledge) was achieved precisely through al Ghazali’s infusion of Avicennian ideas into Islamic theological thought in general and the sufi tradition in particular. Al Ghazali’s highest theoretical science, the science of unveiling, played a key role in this development, being the chief locus where this deliberate “infusion” of Avicennian ideas was made. (p.31) I am still quite sure that claims such as this which imply the development of Sufi theosophy in Islam to be simply a theoretical infusion of foreign thought systems into Islam are outdated, unoriginal, and most of all, inaccurate. I hold that the appearance of this kind of thinking within an Islamic perspective is simply a natural phenomenon taking place within the souls of the individuals in question, and the result of their meditations on experiences they went through personally. This is partly in response to earlier historians of Sufism in the West who believed it to be something the Arabs stole from the more sophisticated Aryan nations. ‘DELIVERANCE FROM ERROR’: In his spiritual autobiography, Ghazali makes reference to a method of knowledge that does not require apodeictic demonstration and is experienced by the individual in the centre of his main psychological events, namely, the ’heart’, and in his own experience, it was his relenting to the accuracy of sensory data that cured him of a two month illness whereby he was unable to prove anything as true because he questioned the fundamental reliability of the evidence he used. He commented on his path to scepticism due to uncertainty about the nature of sense data, which he compared to dreams by making the analogy that what people experience in dreams seems real to them but is baseless, and thus by extension, how certain could



he be about what he experienced in reality? Unfortunately, he reinforced his scepticism by the one source that should have affirmed his view on reality, i.e. the hadith of the prophet, and he misinterpreted certain hadith to prove to himself that reality in worldly life is an illusion (p.4). He goes on to describe how these thoughts remained within him and he was unable to deal with them using apodeictic proofs. Partially in response to this error that people could fall into, later medieval scholars made sure to emphasise to the laypeople that reality as we perceive it is true and an accurate source of information, not an illusion, and that to make judgements on reality from a common sense perspective is accurate. (Abdul Haq Dehlavi, Takmil ul Iman: “Point One: ‘The reality of all things is established’.) Indeed, if the accuracy of the sensory realm is denied, then there is no basis for the further stages of knowledge within Islamic epistemology. p.4: “Then sense data spoke up: “what assurance have you that your reliance on rational data is not like your reliance on sense data? Indeed, you used to have confidence in me. Then the reason-judge came along and gave me the lie. But were it not for the reasonjudge, you would still accept me as true. So there may be, beyond the perception of reason, another judge. And if the latter revealed itself, it would give the lie to the judgements of reason, just as the reason judge revealed itself and gave the lie to the judgements of sense. The mere fact of the nonappearance of that further perception does not prove the impossibility of its existence.” p.4: “For a brief space my soul hesitated about the answer to that objection, and sense data reinforced their difficulty by an appeal to dreaming, saying, “don’t you see that when you are asleep you believe certain things and imagine certain circumstances and believe they are fixed and lasting and entertain no doubts about that being their status? Then you wake up and know that all your imaginings and beliefs were groundless and unsubstantial. So while everything you believe through sensation or intellection in your waking state may be true in relation to that state, what assurance have you that you may not suddenly experience a state which would have the same relation to your waking state as the latter has to your dreaming, and your waking state would be dreaming in relation to that new and further state? If you found yourself in such a state, you would be sure that all your rational beliefs were unsubstantial fancies.” p.4: “It may be that this state beyond reason is that which the Sufis claim is theirs. For they allege, that, in the states they experience when they concentrate inwardly and suspend sensation, they see phenomena which are not in accord with the normal data of reason. Or it may be that this state is death. For the Apostle of God said: ‘Men are asleep: then after they die they awake’ (in regards to heedless men in general who reject reality until when they die they are forced to face it). So perhaps (notice the uncertainty) this present life is a sleep compared to the afterlife. Consequently, when a man dies, things will appear to him differently from the way he now sees them, and thereupon he will be told: ‘But We have removed from you your veil and today your sight is keen’” (50:21-22)



“When these thoughts occurred to me they penetrated my soul, and so I tried to deal with that objection. However, my effort was unsuccessful, since the objection could be refuted only by proof. But the only way to put together a proof was to combine primary cognitions. So, if, as in my case, these were inadmissible, it was impossible to construct the proof. This malady was mysterious and it lasted for nearly two months. During that time I was a sceptic in fact, but not in utterance and doctrine. At length God Most High cured me of that sickness. My soul regained its health and equilibrium and once again I accepted the self evident data of reason and relied on them with safety and certainty. But that was not achieved by constructing a proof or putting together an argument. On the contrary, it was the effect of a light which God Most High cast into my breast. And that light is the key to most knowledge.” (p.5



‘A Brief Introduction to Islamic Philosophy’, Oliver Leaman. Ch.3, ‘Knowledge’. -



Knowledge divided into two types, 1) Seen; investigated through science. 2) Unseen, learned through revelation: “the former can be understood by human beings, and is the object of science. The unseen world can also be known, although in a different way from the seen world, and is the province of revelation.” (p.53) - Different faculties exist for processing different types of knowledge. The intellectual faculty is used for understanding the observable world, and the spiritual faculty, known as qalb is used for the unseen world: “”the Quran talks of a faculty which we possess, which is like physical sight, yet different, and it is with this faculty that we can approach the unseen world. The faculty is called qalb, which could be translated as ‘heart’. There are two kinds of knowledge: ilm, which describes the alam al shahada, the world with which we are familiar and which is described by natural science, and marifa, which describes the alam al ghayb, the hidden world, and which is more propositional knowledge. The way to attain this knowledge is through revelation, and the relevant faculty is the heart, which brings in nicely the personal and experiential nature of our links with the unseen world.” (p.58) - Dangers associated with Sufi-pretenders: Obviously, people with less intellect and more emotion could start beginning to consider their emotional states as more important than true knowledge, which is one of the dangers of gnosis that has lead to antinomianism in Islamic Sufism: “A danger with this sort of understanding which results from its unseen nature is that it may be pseudo understanding, since subjective feeling can masquerade as objective knowledge. We therefore need to be very careful in what we say about the unseen realm, because only God really knows what the constitution of this realm is; but it is all too easy for us to think that we have gained admittance.” (p.58)



-



The intellectual understanding of the unseen is gained through the heart, which is not just an emotional faculty, thus reason surrounds all knowledge and especially that which the heart perceives: “We have hearts to think with, which means that we have to balance the emotional subjectivity of the heart with the propositional objectivity of reason. But we can achieve this sort of balance if we are prepared to adhere to the teaching of Islam and the guidance of the Prophet’s message”. - Islam teaches that knowledge and guidance is the prerogative of every man, and that every man must understand the revealed scripture through istinbat and ijtihad, but some Shiite thinkers believe that one can only know the truth through authoritative teaching of an infallible guide… “One of the interesting features of accounts of knowledge in Islamic philosophy is the frequent stress on the necessity of a guide. The seal of the prophets, he Prophet Muhammad, is obviously the paradigmatic guide; but there is a tradition that God has always provided humanity with a guide. This point has been taken to an interesting conclusion by Ismaili thinkers, who go further and argue that without a current guide it is impossible to know how to act. Some thinkers, by contrast, sugest that an individual who is sufficiently well developed intellectually and personally can do without a guide- indeed, can guide himself.” (This has more examples in Islamic history than the previous example suggested). (p.58) -



-



Learning independently is more natural than learning through a teacher in this life, because the rules of nature and the reality of existence is written inherently in all creation, thus God has created all things so that people understand reality using their own intellect. An important story that illustrates this is that of Hayy Ibn Yaqzan. “The famous example is the story by Ibn Tufail of Hayy Ibn Yaqzan, the baby who survives a shipwreck and floats to an island, where he is brought up by a deer, and his only companions are other animals and nature itself. He manages to work out by himself the principles underlying the nature of the world and the meaning of human life, even before he knows that there are other human beings, since he is able to think rationally about what must have brought this world into existence, and what our obligations to that being are. Through a combination of rational thought and quiet meditation, Hayy is able to worship his creator, albeit without any direct intervention by a guide to assist him.” (p.58) The idea of nature as a guide is prominent from Quranic epistemological thought, which asserts that all created phenomenon lead man to understand the nature of their creator, and through analogy, understand his own place as natural leader of the cosmos. “one might think that nature itself is a guide, and likewise the reason which he applies to it, and there is a lot to be said for such an interpretation, though the important point here is that he is not the recipient of a prophecy, nor is one available to him. When he eventually meets another human being and goes with him to the city in which Muslims live, he is repelled by the hypocrisy and banality of ritual and social life, and soon returns to the island to continue his



devotions in a relatively solitary yet perfect manner. He already has a well developed knowledge both of his duties and of the nature of reality, in so far as the latter can be attained by human beings, and he does not need to approach God in the symbolic and imperfect way which is common in the Islamic community” (p.59) - A common discussion is made regarding the object of study, whether all knowledge is inherently valuable, or only that which is conducive to salvation and cognition of God and metaphysical realities. Through broader reading of the subject, we can find that there are different approaches to this subject, with the extremes ranging from some who say that only the knowledge of the Quran and hadith is commendable, and everything else is blameworthy, or the other end of the spectrum which is represented by other scholars who say that no type of knowledge is inherently praiseworthy or blameworthy, but this is only with regard to empirical knowledge, and not gnosis, which, as Hujwiri has established, is the “most important thing for human salvation” (Kashf al Mahjub). If it is asked what knowledge we are commanded to seek according to the Sharia, it cannot be that of the Quran, because this has already been revealed, and it cannot be proper comprehension of the Quran, because this is implied in its being revealed, therefore the knowledge that we are commanded to seek can only be about other subjects but conducted within the confines of the Islamic epistemological system, and in accordance with the ethos of that syStem. - The philosophical conception of knowledge: “from a philosophical point of view, knowledge is generally identified with grasping the immaterial form or essence of things, as opposed to their material embodiment. A very important distinction is that between conception (tasawwur) and assent (tasdiq). The former is the grasp of an object without a judgement being made about it, whereas the latter involves a judgement, and in fact represents a relationship between the mental representation and the object which it represents. Concepts are the matter of knowledge, and assent is its form, in a sense.” (p.59) - Knowledge can be perceived as the movement from the unknown to the known, and the process by which this takes place. “there are different ways of moving from the known to the unknown, which is what is meant by the growth of knowledge. The most popular method among the Peripatetic philosophers, the falasifa, is demonstrative reasoning (burhan), and we need to operate here in accordance with the rules of syllogistic logic, which in itself is a perfect example of how to move from the known to the unknown.” (p.60) - The active Intellect: “the imagination, which is often identified with the internal senses, has an important role in working with the ideas we identify as organising material objects and linking them with more abstract ideas, while at the same time using material images to describe those ideas. After we have looked at our ideas through imagination, there remains much scope for their continuing abstraction. There exists next a series of intelligences with which our ideas can come into contact, and the most discussed is undoubtedly the agent intellect (al aql al fa’al), sometimes called the ‘active intellect’,



in Arabic the first intellect (al aql al awwal). This is the notion of a faculty which provides us with the forms of thought that we employ when thinking about both matters of fact and more intellectual topics. This is often identified with the moon, in so far as it is the lowest of the moving bodies in the heavens, and so the lowest development of reason before it becomes irretrievably caught up in the matter of the world of generation and corruption. The active intellect is slightly higher than the acquired intellect, which is the repository of thought about concepts which no longer have any connection with matter. The active intellect is more important than this, since it not only works with concepts, but actually creates them. It is often regarded as the highest level of knowledge which we can attain, and it plays an important role as a bridge between our world and the yet more abstract and perfect world which is higher than it. We shall see that this notion of a bridge (barzakh) which is really a Quranic concept, plays a vital role in Islamic philosophy.” (p.61) -The philosophers had different views about how knowledge originates. “one line of interpretation popular with Ibn Bajja and Ibn Rush is that our thought is rendered more abstract by the general ideas produced in the imagination becoming increasingly purified by what is often referred to as the light of the agent intellect, which then makes them completely theoretical and abstract. Al Farabi and Ibn Sina, by contrast, often argue that the concepts are already completely abstract and theoretical, and what happens is that the active intellect shines on the imagination, casting a shadow on the theoretical intellect, which then creates ideas very similar or identical to the ideas already in existence. This is a useful description of how knowledge can come about, in that the effect of the attempt to understand the structure of the world results in ideas which are found to replicate abstract ideas which the mind already possesses. Hence we say that what we find in the world is merely an instance of what we already possess in our mind, and indeed, unless we already possessed it, we should be unable to find it in the world in the first place.” P.61. -On Prophecy, Philsophy and Symbols: In Islamic philosophy, individuals with a strong imagination are said to be capable of receiving prophecy, and the ways in which they receive that prophetic knowledge is thoroughly tied in with the effects of the imagination. That is why Ibn Rushd called the Prophet Muhammad the ‘final prophet’ because of his political skill having reached the highest possible human level. As a politican, he was able to translate the formal knowledge which the philosophers understood only theoreticaly into imaginative and figurative language that the community at large could understand. Ordinary people require symbols to help them know how to behave and what to believe, and the prophet, with his imagination, is well placed to provide these symbols. The prophet and the philosopher know the same thing, but they know it in different ways, and this variety makes it possible for the less sophisticated members of the community to share such knowledge, albeit to a lesser degree, since they are probably not interested in spending a great deal of time in acquiring knowledge” (p.62)



-The highest level of knowledge achievable: “what is the highest level of knowledge which we can achieve? The penultimate stage on this journey is that involving the acquired intellect, which is given that name (and also the name of the holy intellect) because it is the source of knowledge which appears to come from outside us and so is something we acquire.” P.62 -The highest level of knowledge is achieved through an alignment, or harmonisation of certain key faculties: “this level of knowledge comes about when the active intellect and the theoretical intellect are in alignment, and there was an extended argument about whether this theoretical intellect is only potential or is actual. Ibn Sina took the latter position, for the reason that unless the theoretical truths are actually always in existence, it is difficult to see how we could use them as we do to make judgements about both them and the material world. For Ibn Rushd and Ibn Bajja, following on from al Farabi, the theoretical intellect is only potential, and exists only in so far as it is applied in our thinking. What we need to remember here is that for Ibn Sina, the most important part of knowledge is our grasp of the middle terms in our reasoning process. P.62 -The difference between the prophet and the philosopher: “This is what the Prophet understands all at once, as it were, and what the philosopher comes to understand gradually. The contrast comes out nicely in the language we use to describe prophetic revelation, which is often referred to as ‘inspiration’, as like a flash of understanding in which everything is revealed suddenly.” (p.62) -Through prophecy, and intuition, we acquire abstract information about reality from our own personal experience of life itself, something which many thinkers are in doubt about. “this seems to be wrong, in that one might think that one could acquire knowledge from our experience of the material world itself. This is the view of the empiricists, but it is rejected firmly by Ibn Sina. One reason for rejecting it is precisely this phenomenon of prophecy, which entails the principles of knowledge being made known immediately, which is surely incompatible with the idea that they are acquired only gradually, through our experience of the material world.” (p.63) -The way in which knowledge is formed through intuition: “such a rejection of empiricism might seem a bit quick, for, even if we accept the way it is for the prophet, what about everyone else? Could they not abstract from experience to form ideas of universal concepts? This is possible, especially if we see the abstract ideas as built up from the contrast between major and minor premises in processes of reasoning. But if it is possible for some to grasp these abstract ideas all at once, then, although most of us would tend to acquire them by working our way up from the world of experience, those ideas themselves cannot be based on such a method. When we acquire those ideas from experience, what we are doing is following a slow route to their acquisition which merely replicates a set of ideas which already exists, and which



potentially exists in our minds also. How we acquire those ideas is not relevant to their status, because, if they are to be the real object of knowledge, they must already exist. We cannot know something which is not really there, in the sense that it has not yet been produced. So the objects of knowledge must already exist, even if we are only potentially, and not actually, aware of them.” P.63 -
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A key question that arises is that how does a person know when he has achievd mystical relationship with god? “the idea that there is value in experience is unproblematic, as is even the point that there is an important aspect of knowledge which may be identified with dhawq, or taste. But the main problem with seeking a mystical relationship with God is that we need to raise the question as to how we know when we have achieved it. I know when I have grasped a law of nature, since there are objective standards of being right and wrong here, and others may agree with me or point out my errors. When it comes to establishing whether what I think is a link with God and reality is in fact such a link, or whether it is a case of self deception, then we are in potential difficulties. It is because of this that the language of mysticism is so strange, since it claims for itself an objective status, yet at the same time insists that the subjective, the particular feeling, is a vitally important part of the process. The end of the Sufi’s life is to have knowledge and experience of the object of observation and to see all things as if in the palm of their hand, meaning to say that they view all phenomenon as if they were one thing, within their control. “It is a characteristic claim of Sufism, for instance, that there is available to the successful mystic a view of reality, perhaps in the sense of the unity of the world. The mystic can experience this unity; he or she can hold everything together in the mind as though they are merely aspects of one thing. In accomplishing this, one is doing more than having a feeling, and also more than acquiring some additional knowledge. The two are combined, in that the knowledge involves experience, and the experience involves knowledge. This sort of achievement would be seen by many as the crowning glory of a life of searching, and might be compared to the life in the hereafter in Paradise.” (p.66) About antinomianism: “the more dubious claim is that we can expect not only to make contact with the deity but actually to unite with him, by which is meant becoming the same as him, and God becoming the same as us. It is this sort of claim, and its antinomianism which won Sufism such a bad name in many circles. Disregard of laws came about through the argument that since the Sufi is capable of coming close to, or uniting with God through his own methods, there is not much point to his following the official rules. After all, these rules are for everyone- in particular, for those for whom there is no other route to God available. Those rules are also markedly less efficient in producing the desired outcome than the practices of the Sufi, so why should the latter bother with them? They are appropriate for most people, but not for those capable of realising their goal by other and superior means.” (p.67)
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The weak basis of the claims of Sufis who feel as though they have ‘united with God’ and thus are free from the law. “if we consider that the successful Sufi might feel able to make the extravagant claim that he is now the same as God, and might also feel able to disregard the customs and practices of the community, we need a very strong reason to think that the experience and knowledge which lie at the basis of those claims is in fact as he thinks it is.” (p.67) Every thing should be judged according to a common-sense perspective, and the existence of reality should not be doubted in any way, as if it were an illusion. This must be the case otherwise spiritual progress would be slow as our first point of reference would be unable to navigate through. This is partly in response to Oliver Leaman’s writing: “Our experience, then, is accurate in so far as it reflects what we think is the case from a common sense point of view; but it is wrong in so far as we think that reality is just like that experience. Reality is very different, because experience, like everything else, is merely a reflection of the being of God; so we are literally wrong in thinking that it is ultimately real. On the other hand, we should not deny it, since what we experience does in fact operate as if the objects in the world which we observe exist, so we are accurately reporting the nature of our sense experience. Similarly with dreams. The story which takes place in a dream may not really be taking place, but its constituents will all be representations of real experiences, or variations theron. So, like our everyday experience, it is both real and unreal. In fact, since we dream when we are temporarily disconnected from the conscious world, we manage to work out in dreams ideas and theories which we cannot engage with while awake; so dream can be a very potent repository of knowledge.” This idea that we experience a half dream all the time is not agreeable, rather, we must operate on a common sense basis and assume that everything around us is as real as it appears, otherwise, there would be no basis to the idea of knowledge through experience (dhawq). (.67) There exists a distinction between the ‘imaginal world’ (alam al mithal), which is a separate ontological plane of existence where things partially real and possibly existent reside, in contrast with imaginary things which has the connotation of something which is contrary to the rules of reality and cannot properly exist. Imagination is itself a different thing from these two entities, and is in itself a respectable source of knowledge, being an intellectual tool using which analogies can be made between that which is known and that whose knowledge is sought. “Imagination is the creative faculty which enables us both to extract ideas from the world and apply ideas to our experience, and there is no reason to doubt that it can be treated as a respectable source of knowledge.” Dreams are very distinct from reality and the experience of the dreaming person is not to be compared with the one experienced by the one who is awake, an important reason for this is the Sharia, a person is responsible for the Sharia commands in a waking state, and not responsible for that which takes place in dreams, therefore there must be greater reality attached to the waking state than to that of dreams. This is partly



-



in response to the statement of Oliver Leaman who says, “the awake person is just as mistaken about the real nature of what he experiences as is the dreamer. The Prophetic hadith state clearly that the true nature of reality is simply how it is, and can easily be attained in this world, rather than something which takes place after death, as referred to in the hadith “fear the insight of the believer, he sees with the light of God”, and his prayer, “show us things as they really are”, meaning to say that we need to see things simply as they are without any additional aspects we may imagine about them, not meaning, as is commonly inferred, that there is something inherently false about reality in its basic form for which we need heavenly support to see clearly, which is entirely exist the divine method. This is directly in response to a statement by Oliver Leaman, “The only difference, to use the words of the Prophet in a hadith, is that we wake up only when we die, in that once we have abandoned the senses and our tendency to be carried away by what we see in front of us, then we can understand the true nature of our experience and what lies behind it.” (p.68) The Barzakh is a realm of knowledge linking our world with the highest levels of ideas and abstractions. “imagination has traditionally been used in philosophy to mediate between our experiences and our ideas”. P.69.



THE IDEA OF KNOWLEDGE THROUGH PRESENCE “suppose that someone is sceptical of the possibility of grasping reality as a whole, not because he denies that there is such a unity, but rather because of doubts as to whether we as well as God can understand it. We might accept that the world is a unity, and that God can understand how it is a unit, but refuse to accept that we can understand much of its unitary nature except to say that we know that it is, bi la kayfa, one. The sceptic can be answered by evidence that we can experience this sort of unity ourselves. But this experience cannot be so subjective and personal that it is impossible to explain to someone else what it is like, or how to acquire it. This sort of problem led to the creation of the concept of ilm al huduri, or knowledge by presence, a key notion in illuminationist thought (Ha’iri Yazdi, 1992). The idea is that there is a form of knowledge which is so obvious and so simple that we cannot doubt it; so the sceptic who would try to deny it is unable to insert his wedge. The wedge is the distinction between a knowledge claim and the objects which the claim purports to describe. The notion of knowledge by presence is designed to evade the wedge, since it is supposed to consist of knowledge which is so unquestionable that there is no scope for the wedge to be inserted. How could this be the case? There is already a category of knowledge which is so certain and immediate that it is incontrovertible, and this is knowledge of our pains and similar feelings. If I think I am in pain, I am in pain. There is no scope for the sceptic to doubt that I am in pain, where I am the person wondering whether I am experiencing pain. It is certainly the case that someone else may wonder whether I am in pain, but I cannot wonder what the



nature of my experience is. It is too close to me for such a distinction between thinking that it is true and its being true to be made. This sort of evidence is so strong that some philosophers like Wittgenstein have even argued that it is not knowledge, since Wittgenstein has even argued that it is not knowledge, since knowledge implies a contrast with doubt, and there can be no doubt in these sorts of cases.” (p.70) “What is it about these feelings which gives them their character of incorrigibility? They share two features. One is that they are immediate, they instantly register with us if they are present. The other is that they are simple. They do not consist of parts all of which have to be present for the feeling to be evident.” P.70 -There is a notion that this type of knowledge is restricted to the realm of the boring, and cannot be applied to the nature of the real being of the world. “Yet this sort of knowledge, if it is knowledge, is restricted to rather uninteresting phenomena. Can it be broadened to include more significant material- in particular, information about the nature of the real being of the world? P.70 -Suhrawardi and the mystical epistemology of illuminationism: “Suhrawardi goes on to argue that the ontological basis of being human is itself a dimension of human knowledge. The basis of this knowledge is the reality of our awareness, where the self and what the self is aware of are the same. Since the context within which the self operates is self certifying in this way, could it not also serve to justify the inclusion of other kinds of knowledge, knowledge which we acquire through the imposition of reality on our consciousness? What he has in mind here is the variety of mystical knowledge, which we can experience in a similar way to the manner in which we intuit our own personality. If we adhere to an illuminationist metaphysics, according to which what we know is lit up by principles and forces which lie above and beyond us, then these items of information could be illuminated in such a way that their presence is undeniable, leaving no scope for distinguishing between the concept and the object to which the concept refers.” (p.71) -There exists a notion of scepticism in relation to what we can learn from personal experience about the real world: “what an emphasis on the subject reveals is that, to a degree, the nature of personal and private experience is significant. We should not reject personal experience merely because it has no obvious objective connection with what we tend to regard as the ‘real’ world. The ‘real’ world, from a religious point of view, often has to be regarded as merely the outer covering of what is really real, the inner truth which lies at the heart of existence.” (p.71) THE EXTENT TO WHICH WE ARE ILLUMINATED GOVERNS OUR DEPICTION OF REALITY “The use of light as the main technical term tends to replicate the religious position nicely. After all, according to Suhrawardi, the main ontological category



is essence, not existence, so it is the way in which ideas are presented through illumination that gives us our notion of reality. What we take to exist as a result of that process is a secondary issue, and is one step removed from what illuminates our mind, and the notions which result through that illumination. So the argument that the gap between our idea of something and the reality disappears in knowledge through presence seems quite plausible. There is no gap, because there is no distinction between the operation of light and the light itself. So there is a level of understanding which can be taken to key in to the nature of reality itself, and where the traditional distinction between belief and knowledge no longer has to be made.” (p.71) -There is a popular argument that we are ourselves too corrupt in our ability to receive knowledge that could illuminate our perception of reality, this is an older delusion, linked with this is the perception argued by older thinkers such as Hujwiri who all seem to present a fatalistic attitude to illumination: “this theory suffers from a familiar problem, though: the nature of the self which receiving the light. We can certainly accept that if we receive something which is entirely pure, and that if what does the receiving is also entirely pure, then what is received is also pure. But of course our minds are not pure; they are occluded by all sorts of ideas and experiences which prevent them from receiving the light without altering it, and thereby interfere with the possibility of knowledge by presence. Part of the process of acquiring knowledge by presence is attained via an increase in self perfection, so this type of knowledge should be seen as something to be aimed at, rather than something which happens anyway. We are again reminded of the strong links which exist between illuminationist philosophy and mysticism. It is also worth pointing to the links between such mysticism and traditional religion. After all, the way in which we perfect ourselves on the ishraqi account is not entirely up to us, but is dependent upon the operation of light on our souls; we do not control the operation of that light. As Ibn Al Arabi puts the point, albeit within a different theoretical context, the Sufi can proceed as far as the door of truth, but it is up to God to open the door, or not. When it comes to knowledge, we are dependent, as ever, on God”. This presents an overall fatalistic and deterministic approach to mysticism, which is not in accord with the overall Quranic epistemology. The same criticism I produced in response to Hujwiri’s depiction of gnosis is applicable to Neuman in this instance. (p.71-72)
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