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BEYAN
Bu tezin yaziminda bilimsel ahlak kurallarinin gilgegini, baskalarinin
eserlerinden yararlanirken bilimsel normlara uygolarak kaynak goésteriminin
yapildgini, kullanilan veriler tGzerinde herhangi birgdgklik yapiimadgini, tezin
herhangi bir kisminin bu Universite veyashs bir Universitedeki b&a bir tez
calismasina ait olarak sunulmaeh beyan ederim.
SIMONE DARIO NARDELLA



ABSTRACT

This thesis analyzes AbHamid Muhammad b. Muammad b. Muammad al-
Ghaal1 (1058-1111) and Abal-Futih Yahya b. Habash b. Amak al-Suhrawarts
(1154-1191) ideas about the acquisition of knowdettgough mystical practice and
experience. Their practice tdsawwufand their intellectual approach to it will be
compared to their relation to philosophy, in thesseof thealsafahtradition of the
Islamicate world, and how their being related tahbdraditions falsafah and
tasawwu) informed their mysticism. Particular attentionliwbe given to their
ontology and epistemology. The main works that Wwél taken in consideration are
Ghaalt's Mishkat al-Anwar, Kitab Sharh ‘Aja’ib al-Qalb and al-Mungidh min al-
Dalal and Suhrawait$ Kitab Hikmat al-Ishéq, Kalimat al-Tagwwufandal-Alwah
al- Imadiyyah Finally, their mystical experiences and episteggl will be
compared to three approaches to the study of nysti¢Traditionalism, the Unity
Thesis and Constructionism) to see whether thepeoaphes are suitable to the
study of these authors. | argue that both Ghand Suhrawaidconsider the way of
mysticism as superior to the way of reason in segkhe truth, even though they
both value reason and do not reject it. Ratherpds way of seeking the truth is by
joining mysticism and reason. | also argue thatenohthe three approaches to the
study of mysticism mentioned (Traditionalism, Unifhesis and Constructionism)
suits our authors, so new approaches are needed.

Keywords: Ghazli, Suhrawarg mysticism, philosophy, epistemology



FOREWORD

This thesis explores the relation betweenfdtgafahtradition and théasawwuf
tradition in classical Islamic thought and how nest experience was considered a
way to certain knowledge.

This will be done by looking at some of the wodédwo of the most influential
thinkers of the Islamic world between the seconifl sfahe 11" century and the end
of the 12" century: Alli Hamid al-Ghaali (1058-1111) and Shab al-Din Yahya al-
Suhrawartd (1154-1191). The works | will be focusing on arnea@ali’'sKitab ‘Aja’'ib
al-Qalb (Book of the Marvels of the Heart) from Hisya’ ‘Ulum al-Din (Revival of
Religious Sciences)Mishkat al-Anwar (The Niche of Lights) andMungidh min al-
Dalal (Deliverance from Error) and Suhrawardigkmat al-Ishézq (The Wisdom of
lllumination), Alwah ‘Imadr (The Imadian Tablets) andalimat al-Tasawwuf (The

Word of Tasawwu).
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Khayr, Shaykh b Sall, Sayyid Tevin Mugafa Okon-Briggs, Inim Muhammad
‘Abd al-Latf Finch and all the Tini brothers and sisters who have supported me in
this project through their prayers and encouragénWithout their spiritual aid and
knowledge, approaching this thesis would have begossible for me, as they are
my guides in understanding thafSpath.

Next, thanks go to my parents for their endlesgepag, support and sacrifice for
the happiness and education of their children. @dththeir tolerance and
comprehension, | would not be where | am now. Whigm, | thank my dear sister
Federica for years of love, patience and spiribaamhpanionship and all my relatives,
my parents-in-law, brothers-in-law and all my w#e'elatives for their immense

help, patience, prayers and concern.



| thank my supervisors, Yrd. Do¢. Dr. Nagihan Haiu, Prof. Dr. Alparslan
Hoca and Prof. Dr. Bilal Kgpinar, Yrd. Dog. Dr. Onder Kigukural, the whole d@am
and teaching team of MEDIT, particularly Vahdetigrk, along with the people of
TURGEV who have generously provided scholarshipgte students. | also thank
Professor Tim Winter for having pointed me to MEDtTthe first place.

Special thanks go to my friends and colleagues tdne assisted me in very
concrete ways throughout my stay in Turkey, pakarty Abdulkadir Bey and his
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saved me in more than one occasion and | haveyhewdl been able to reciprocate.

Finally, | thank the woman who has shared with hig thesis’ journey, who has
sacrificed her time and ambitions to be by my stdezover my duties when | was
not able to fulfil them, who waited patiently witlur daughter in the many days of
late work in the library, who bore my tiredness dndtration, encouraged me and
worried about my success more than myself: my secoul, Nadia Siddique-
Nardella. She has supported me in innumerable vaags| can never thank her
enough for her companionship, love and patient®rk with her our daughter, who
had to endure not seeing nor playing with her dad léng periods when the

completion of the thesis required us to be in sepatountries.
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0. INTRODUCTION

This thesis explores the relation betweenfdtgafahtradition and théasawwuf
tradition in classical Islamic thought and how nest experience was considered a
way to certain knowledge.

This will be done by looking at some of the wodfdwo of the most influential
thinkers of the Islamic world between the seconifl ¢fahe 11" century and the end
of the 12" century: Al Hamid al-Ghaali (1058-1111) and Shab al-Din Yahya al-
Suhrawartd (1154-1191). The works | will be focusing on arnea@ali’sKitab ‘Aja’ib
al-Qalb (Book of the Marvels of the Heart) from Hisya’ ‘Ulum al-Din (Revival of
Religious Sciences)Mishkat al-Anwar (The Niche of Lights) andMungidh min al-
Dalal (Deliverance from Error) and Suhrawardigkmat al-Ishéq (The Wisdom of
lllumination), Alwah ‘Imadr (The Imadian Tablets) andalimat al-Tasawwuf (The
Word of Tasawwu).

My working assumption in analyzing the ideas of authors is that they 1)
sincerely believed in the validity of what they exgsed; and 2) had personal
experience of it . | compare their words and idedl each other and put them in the
context of earlier Islamic thought. However, ihist within the scope of this research
to identify possible social or historical causeatthrought the authors to hold the
opinions they held, aside from some factors comgna@rhphasized within the
secondary literature. Examples of this are thedpog to disclose one’s real beliefs
only partly and to a select audience to avoid fbssiccusations of blasphemy from
those who may not understand them or who may désagith them, or the variation
of writing styles and terminology in the works ofsangle author to suit different
audiences and topics. My interest is mainly to @méshe authors’ beliefs about
mystical experiences as expressed in their workanimover epistemological and
ontological assumptions that may be of use in thdysof mysticism in general as
well as in the study of Islamicate civilization.réfer to Hodgson’s concept of
Islamicate civilization to emphasise that, while both ourheus professed Islam,
they were immersed in a world where Islamic revefatvas not the only source for

their worldview. They had to engage considerablthv@reek pre-Islamic thought,
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with the surviving traditions of Pythagoreanism,rideticism, Aristotelism, Neo-
Platonism and remnants of Zoroastrianism and thmstitutes an important aspect of
their thought:

This thesis aims at uncovering different or simuaderstandings of the relation
between mystical experience and knowledge — or kedye traditions - in the eyes
of classical Islamicate thinkers. This will tell s®mething about the Islamicate
civilization on the one side and mysticism on tkieeo. With the rise of globalization
and of post-secularism, world mysticism, both iesahd outside the perspective of
organized religions, has become part of the culjpaaorama of the contemporary
world, whether on an academic level (through acacemho are insiders to the very
mystical traditions they study) or on a popular ele\(the increased interest
throughout the twentieth century and the beginmhghe twenty-first for different
and at times purportedly new forms of spiritualitggardless of their historical place
of origin). At the same time, the continued studymysticism in academic circles
has revealed both similarities and striking differes between the world’s mystical
traditions, which has brought the academic commumitdiverge in their analyses,
some preferring to look at mysticism as a singlenq@menon assuming different
outward features in each culture, and others se®isgas a historically biased and
inaccurate portrayal of reality, so that they gmere importance to the cultural and
ideological differences between mystics. In suchcucnstances, while seeing
benefits and limits in both approaches, | beligvie important to return to the study
of the actual texts where individual understandinfiamysticism within a given
tradition have been recorded, to ensure that otoepéon of this part of intellectual
history across civilizations is not obfuscated lgneyalization and interpretations
that are too broad in scope.

From the point of view of civilization studies, ntiggsm is an important element
of most civilizations, so understanding how theynaaved of it is necessary to
understand how they thought of themselves. Indedéether we are talking about
Hindus, Buddhists, Jews, Christians, Shamanistsimi&is, Muslims or the
civilizations of Ancient Egypt or the Graeco-Romamorld, revelation through
prophets, saints, oracles, initiates, asceticanaha or even common people was a

! Marshall G.S. Hodgsofhe Venture of Islam: Conscience and History in a Wrld Civilization.
Vol. 1: The Classical Age of Islam (Chicago and London: University of Chicago Prd$v4), 57—
60.



key (even if not necessarily frequent) occurreiet often defined many elements of
that civilization. If, instead of understanding hoall these people understood
mystical revelation, we substitute their understagavith modern scientific theories
or by assuming that behind every mystical clainrehgas in reality some political,
economic, social or medical cause, we may fail ter edeeply appreciate these
civilizations.

This research has several limits that need to beusted for. First, it does not
cover the whole of the authors’ works, not everséhon mysticism, but focus on the
six that have been mentioned above. When neceskaviyi refer to their other
works, especially as they are discussed in thenskaey literature, but it should be
understood that the conclusions | reach rely piiignam the views expressed in
Kitab ‘Aja’ib al-Qalb, Mishkt al-Anwar, Mungidh min al-@alal, Hikmat al-Ishraq,
al-Alwah al-'Imadiyyah and Kalimat al-Taswwuf. The second limit is that this
research is mainly concerned with ideas and notwgch with the historical, political
or economic factors that may be behind these iddesre left out considerations on
the possible influence of such factors on the asthihought, except when said

influence seemed to me glaringly obvious.

0.1. Defining terms: the meaning otasawwuf, mysticism,

falsafah and philosophy
The term mysticism and its derivatives like mydtieaperience and mystical

philosophy, as well as the terr@asawwuf Sufism and their derivatives are all hard
to define and their meaning differ from author tghmr. Some intellectuals have
tried to provide strict and precise definitionsdistinctions (see for example René
Guénon’s critique of the use of the term mysticfEmwhat he called initiatior)
while others have acknowledged that the differeaainings ascribed to these words
constitute a problem too compound to be solved satsfactory manner. As Geels
and Belzen said: “The concept of mysticism... seembe just as general as the
word ‘religion’ and equally impossible to definéThese authors tend to simply give

their own working definition and rely on their read ability to understand their

% see hisPerspectives on Initiation ed. Samuel D Fohr, trans. Henry D Fohr (Ghent; S¥phia
Perennis, 1946).

® Belzen JA & Geels A (eds), 200Blysticism, A Variety of Psychological PerspectivesRodopi
B.V. (The Netherlands: 2003), p. 9.
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usage of said terms and to distinguish betweemwthethey and other intellectuals
use them.

The termtasawwuf,with its derivatives, is specific to the Muslim Meband less
problematic than mysticism. This is because thf 8adition is recognizable as a
single tradition within the same civilization, evémough it includes a wide range of
different paths, ideas and practices. The term igigst on the other side, if applied
to contexts beyond that of Western civilizationplres an acknowledgement of a
common nature between the varying traditions ofe¥sdo by using this term.

For the purposes of this thesis, the term mysticigith be used loosely to
indicate the belief that there is some kind of krldknowledge to be acquired
through some form of personal revelation, insporator experience, facilitated by
the adoption of a set of practices and closenesstéacher who is seen as able to
pass on this knowledge, or the knowledge of thensé¢a it. This is meant to be a
broad definition and, since this thesis only anagythe works of Muslim thinkers,
“mysticism” and tasawwuf’, with their derivatives, will be used interchangeabl
Nonetheless, as we will see, our authors faceddhee dilemma that we encounter,
having to decide whether to consider the anciemelsiphilosophers agifss or as
something else. Such problems, then, are not new.

Tasawwufis the name of that science within the Islamic ldidhat studies the
states of the heart and the soul from the perspeofi their role in one’s journey to
God, discussing the effects of religious ritualsergday actions and sins on one’s
consciousness and interpreting those unusual exues that individuals who are
trying to come closer to God may encounter. At liighest levels, it purports to
provide access to a personal and undoubtable kdgelef God and, through God,
knowledge of anything else, from hidden aspectprophecy and sainthood to the
reality of this world and the next life, includirgso occasional inspirations that
would benefit an individual or his community, swech the ability to discern the real
intentions of others or to be alerted through diaiyout the best course of action to
undertake. The range of practices adopted by thds® study this science and
ascribe themselves to it (th&ifiyyah or mutaswwifah with some disputes
concerning the appropriateness and precise meaheach of these terms) is indeed
vast: the most common are different degrees oftiasa and devotion through a

number of forms of worship and contemplation, mahwhich have their root in the
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Quran and the hadith of the Prophet — peace arsgiblgs be upon him -, while the
origin and even acceptability of others on the dasilslamic teachings is subject to
dispute. The ideas presented by Sufis regardinga&ddHis relation to creation and
to human beings also vary, sometimes are writtedeiiberately obscure language
(based on the assumption that to grasp high sairttuth one must be spiritually
ready or else their exposition will harm the faifithe one who hears or reads about
them) and have been subject to dispute. OpponeritetSufis typically portray the
beliefs found in Sufi texts as blasphemy, while shpporters of Sufism from among
the religious scholars defend the same ideas byirayghat their detractors have
misunderstood them and that only someone who widlksSufi path under the
instruction of a qualified Shaykh — spiritual maistas able to understand those texts
correctly and criticize them if needed.

Although | am going to use the terms mysticism aashwwuf(along with
spirituality) interchangeably, emphasising in tivay the common aspects between
Islamic tasawwuf and other non-Islamic spiritual traditions that aeahidden
knowledge and wisdom as well as certainty-givingpeziences through self-
purification, one must bear in mind that such ssdisputed and that the two terms
do not overlap in all regards. “Mysticism” has cotations that the term
“tasawwuf does not share. It is, for example, in some castesemantically close to
magic, while tasawwuf usually is not, despite the presence of practited
sometimes are confused with magic.

As for falsafahand philosophy, their relation is similar to tlettasawwufand
mysticism.Falsafahis in principle the philosophical tradition thagwe&loped in the
Islamicate world from the encounter between Islathaught and Greek philosophy
and some of its leading figures are IbnaSamd al-Rrabi. Philosophy is a broader
and loaded term. Its application for example tartst doctrines that developed in
the Sifi tradition or in thekalam tradition is contested, as well as its application
the thought of other civilization, like the Hindadithe Chinese. In this thesis, both
terms will be used interchangeably and only to méantradition inspired by Greek
philosophy in the Islamicate civilization and legldd-Farabi and Ibn Sia. Ghaali's
thought for example will never be called philosopbiyfalsafah because, even
though he borrowed many concepts from this tradljtice never professed allegiance

to it as a tradition of knowledge, acknowledging its auties. Suhrawarg on the
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other side, is both at& and a philosopher, ofaylasif, because he explicitly
acknowledges his adherence to these two traditi@ven though he takes a
particular stance toward Peripatetic thought angk tlbbon Sia, he still affirms a

connection to the Greek philosophers as autharities

0.2. Brief summary of academic approaches to thesse of

mystical experience

Academic approaches toward the study of mysticisencauntless. | will not
attempt to present all of them, but only some timaty be relevant here. Each
scholar’s approach towards mysticism usually depdidt and foremost from the
point of view of his discipline: philosophers, pegtogists, biologists, neurologists,
theologians, historians, all tend to explain mysiicin different ways. To review
each discipline’s approaches here would be a faktrcise. There are however three
approaches that do need to be mentioned here. Qhero is relevant to the study of
Suhrawardi in particular, while the other two ameful in understanding the issue
explored above regarding the appropriateness of téme “mysticism” when
describing non-Christian forms of spirituality, suas Sufism. The first one is the
Traditionalist approach. The other two are the Yiihesis developed by William
Jame$ and further supported by Std@nd the Constructionist approach represented
by KatZ and Proudfoof.

As for Traditionalism, also known as Perennialisihis not simply an approach
to the study mysticism but a broader narrative egting different civilizations,
philosophy, religion and mysticism. Its father isngrally considered to be René
Guénon (1886-1951), who laid down the key ideasthrthes of the Traditionalist
school in his numerous works. Other authors whbseight is connected to the

school are Ananda Coomaraswami, Julius Evola, jfit®&chuon and Seyyed

* William JamesThe Varieties of Religious Experience: A Study in dman Nature - Centenary
Edition (USA and Canada: Routledge, 1902).

> Mysticism and Philosophy(Philadelphia: Lippincott, 1960).

® Mysticism and Language (New York: Oxford University Press, 1992Wlysticism and
Philosophical Analysis (New York: Oxford University Press, 1978)jysticism and Religious
Traditions (New York: Oxford University Press, 1983).

" Religious Experience(Berkeley, CA: University of California Press, B8
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Hossein Nasf. Antoine Faivre has summarized the chore featurésthe

Traditionalist school in three postulates, thus suamzed by Hanegraaff:

(1) There exists a primordial Tradition of non-humarigin — humanity has not
invented but received it — which has progressiggliten lost, and of which the various
historical traditions and metaphysics are the memthisjecta. The source of this
Tradition cannot be identified by means of scholdnligtoriography. (2) Modern
Western culture, science and civilization is inimise incompatible with Tradition;
never before has humanity been alienated fromatierlas seriously as today. (3) The
Tradition may be recovered, partially at leastfdyusing on the common denominators
of the various religious and metaphysical tradsidBuch research cannot be neutral but
requires the seeker to embrace the fundamentaltibraal values and perspectives, and
preferably to have undergone “initiation”. The Titamh can only be understood from
the perspective of Tradition itself; the very idefaneutral, “disinterested” historical
research in which the evidence of surviving souisgbe ultimate yardstick reflects a

modernist and historicist perspective incompatibi Tradition?

In the language of the Traditionalist school, teerts metaphysics, esotericism
and initiation are usually related to what is mooenmonly referred to as mysticism
and mystical knowledge. Guénon, for example, -calsawwuf “Islamic
esotericism*® and the knowledge explored by the Vedanta andwhbich one
prepares or realizes through Yoga as “metaphySicehile it is common in other
literature to refer to Sufism, Yoga and Vedantangstical traditions, especially in so
far as they seem to lead to experiences of unitansciousness or to express a
unitary view of existence. It should be noticedttles mentioned earlier, Guénon
himself was critical of such uses of the term “ngrsin”, hence his choice of

different terms? Regardless of the choice of terms and of the fiett

8 Wouter J Hanegraaff, “Tradition,” ed. Wouter J ldgraaff, Dicitonary of Gnosis and Western
Esotericism(Leiden, The Netherlands: Koninklijke Brill NV, 26), 1132.

° Antoine Faivre, “Histoire de la notion moderne tdedition dans ses rapports avec les courants
ésotériques (XVe-XXe siécles)”, in: Symboles et Mg dans les mouvements initiatiques et
ésotériques (XVlle-XXe siécles): Filiations et emnpis (ARIES special issue), Milan/Paris: Arche/La
Table d’Emeraude, 1999, p.33, summarized in Wodtadanegraaf, “Tradition,” ed. Wouter J
HanegraafDicitonary of Gnosis and Western Esotericisn{Leiden, The Netherlands: Koninklijke
Brill NV, 2006), p.1132.

19 René GuénonScritti Sull’esoterismo Islamico E Il Taoismo, trans. Lorenzo Pellizzi, 5th ed.,
Piccola Biblioteca Adelphi 320 (Adelphi, 1993).

» René Guénonintroduction to the Study of the Hindu Doctrines trans. Marco Pallis (Bristol:
Luzac & Co., 1945), pp.261-7, 276-84.

12 GuénonpPerspectives on Initiation pp.7-16.



Traditionalism is not limited to the study of mygs¢im, it does provide a narrative in
which mystical traditions within major world rel@ns participate in and manifest the
single primordial Tradition. This framework affedtee way in which Traditionalists
understand mysticism across different traditions.

The reason for this approach’s relevance to thislysis that it shares some
common elements with Suhrawardi’s view of the higtaf Ishragi philosophy, as he
proclaims to follow the same path of Plato andpghgosophers before him, as well
as some monotheists among the Persians before, lislgoining discoursivel{ahth)
and intuitive, or divine, philosophy tafalluh),"® syllogistic reasoning with
muslzhadah or “direct intuition”* and giving precedence to the latter. | believe tha
Suhrawartds narrative and method has much more in commoh thié notion of
prisca theologi&dthan it does with contemporary Perennialism, b tatter's
influence on scholars like Corbin (not a Perensiah the full sense, but someone at
least influenced by some Perennialist idé&S)Nasr and Amin Razavi, who have
contributed significantly to the academic literatuon Suhraward® makes it
important to account for it in any study of Suhradva The notion ofprisca
theologiawill be discussed in the chapter on Suhrawardésvs.

The second approach that | will consider here ésuhity thesis developed by
William James in 1909 and later re-introduced by Stace in 1860Hood

summarizes the view as follows:

13 Shahab al-Din Yahya Suhrawardihe Philosophy of Illumination, trans. John Walbridge and
Hossein Ziai (Provo, Utah: Brigham Young Univerdfsess, 1999), 2-3.

* This is how Roxanne Marcotte translates the temnhér “Reason (‘agl) and Direct Intuition
(Mushahadah) in the Works of Shahab AI-Din Al-Sutaedi (d.587/1191),” inReason and
Inspiration in Islam: Theology, Philosophy and Mystcism in Muslim Thought, ed. Todd Lawson
(London/New York: I.B. Tauris Publishers/The Ingté of Ismaili Studies, 2006), 221-34. | also
considered “mystical vision” and “mystical witnesg! as possible translations, but | ultimately
incline to Marcotte’s translation more. The termdahe reasons for my choice to use Marcotte’s
translation, will be discussed more in depth inchapter on Suhrawardi’s views.

®See Hanegraaff, “Tradition.”

'8 |bid., p.1134

7 See for example hiSuhrawardi D’ Alep Fondateur de La Doctrine Illuminative (Paris:
Maisonneuve, 1939); En Islam Iranien: Aspects Spitiiels et Philosophiques. Vol. 2, Sohrawardi
et Les Platoniciens de PerséParis: Gallimard, 1971)fhe Man of Light in Iranian Sufism, trans.
Nancy Pearson (Omega Publications, 1994homme de Lumiére Dans Le Soufisme Iranien
(Paris: Editions Présence, 2003).

18 See for example NasrBhree Muslim Sages: Avicenna - Suhrawardi - Ibn 'Ambi (Delmar,
New York: Caravan Books, 1964) and; AminrazaBishrawardi and the School of lllumination,
Curzon Sufi Series (Abingdon, Oxon: Routledge, 2013

19 JamesThe Varieties of Religious Experience: A Study in Hman Nature - Centenary Edition.

0 Stace Mysticism and Philosophy.
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The unity thesis is essentially the Jamesian viet there is little diversity among
mysticisms if one focuses on experience rather ttsaimterpretation. ... The “eternal
unanimity” of James was forcefully re-introduced ®tace (1960) in his seminal work
Mysticism and Philosophyrhe unity thesis became quickly identified witlt@nmon
core that mystical experiences were argued to shmased on several explicit
assumptions. These included that (a) one can depatperience from the interpretation
of experience; (b) experiences of union are cemdralll mysticisms; (c) union can be
experienced as either extrovertive (unity in diitgjsor introvertive (contentless
consciousness); (d) mystical experiences sharendlyfaresemblance in terms of
secondary criteria such as noetic quality, sacregin@ositive affect, and alleged
ineffability; (e) introvertive and extrovertive my@sm are themselves aspects of a
single mysticism insofar as the ontological staifishe “one” is identical in both; (g)
and finally, the empirical relationship of theseotforms of mystical experience is an

open questioA*

This approach is contrasted by the constructiamist introduced by KatZz and
Proudfoof® that critiques the assumption that experience iat&tpretation can be
distinguished from each other given the claim & titon-existence of unmediated
experiences. Mystical experiences, as all expeerare also seen as heavily shaped
by their context and by individual and social fastomaking them be extremely
varied from one tradition to another. Can thenléel of “mysticism” be applied to
all? Lastly, language is also seen as playing a molconstituting the experience
rather than merely interpreting’t.

This thesis does not commit itself, in principle, ¢ither of the latter two
approaches (nor to the traditionalist one). | matig to deduce from the words of
Ghaali and Suhrawaichow they described mystical experience in thein dgrms.

I will then attempt to compare their views with tineee approaches presented here.

Other views of mysticism that it may be worth mening are the
psychoanalytic one, which sees mystical experierfpasticularly experiences of
oneness) as regressions to the infantile statéh@nplsycho-biological one, that tends

to reduce these experiences to the product of didb or neurological phenomena,

2l Ralph Wilbur Hood Jr., “Conceptual and EmpiricabrSequences of the Unity Thesis,” in
Mysticism - A Variety of Psychological Perspectivesed. Jacob A Balzen and Antoon Geels (The
Netherlands: Editions Rodopi B.V., 2003), 17.

2 Katz, Mysticism and Philosophical Analysis Katz, Mysticism and Religious Traditions Katz,
Mysticism and Language.

3 proudfoot Religious Experience

* Hood Jr., “Conceptual and Empirical Consequené#iseoUnity Thesis,” 18—19.
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rather than to some supernatural intervention oth& effective access to another

dimension of consciousness and existénce.

0.3. Reasons for the choice of Ghah and Suhrawardi

The reasons for choosing Ghhzand Suhrawaifdfor this analysis are the
following: both have a relation to tHialsafahtradition and speak about, even if their
stances differ; both explored the issue of myst@aderience within their writings;
both are known to have been practicindi§ they were both influenced by lbn &in
so their thought shares some features that faeildamparison; they lived around the
same period and in the same lands (between SydaParsia), subject to similar
cultural influences, even if they reacted diffehgnthey are two key figures in the
intellectual history of Islam, particularly for ifghilosophical and spiritual traditions;
academics have devoted considerable attention eim,thbut there are still many

unanswered questions and debated issues in thedsegditerature about them.

This thesis is structured in three chapters andrelasion. The first chapter,
“The Lives of the Wise”, introduces Gl#zand Suhrawait life and works. The
second chapter, “The Paths of the Wise”, speakthaif relation tofalsafahand
tasawwuf and what they thought of these two traditions. Tiied chapter, “The
Hearts of the Wise”, speaks of their answer toptablem of acquiring certainty in
knowledge and of some elements of their epistenyodmgl ontology.

The next chapter will explore the lives and worksh@se authors and the role

philosophy andasawwufplayed in their lives.

% Jacob A Balzen and Antoon Geels, edidysticism - A Variety of Psychological Perspectives
(The Netherlands: Editions Rodopi B.V., 2003), 7-8.
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1. THE LIVES OF THE WISE

When researching the lives of thinkers as famoukiaftuential as Ghait1 and
Suhraward it is not surprising to find that biographersipbot the Muslim world and
in modern academia have devoted considerable iattetd ascertain the details of
their lives, often hoping to find in it informatioregarding the people, experiences
and circumstances that shaped their thought andiedl them to be read and known
by the later generations. As for al-Ghldz a most important (auto)biographical
source isal-Mungidh min al-@alal (Deliverance from Error), an intellectual
autobiography focused on his study of differentetymf seekers of the truth, to
eventually embrace the method of theé1S Other sources include the witnesses of
his studentsAbd al-Glafir al-Farisi and Al Bakr b. al*Arabi, plus the works of
several Muslim historians, past and rec8nas for Suhrawarij we find some
autobiographical material within hldikmat al-Ishzzg. Another important source is
Shahra#rt’'s biographies of the philosophers, knownNaghat al-Arvwih, as well as
other works on the lives of the philosoph€fs.

1.1. Al-Ghazlt's life

Abii Hamid Muhammad b. Muammad b. Muammad al-Ghéait was one of the
foremost intellectuals of his time. He is known fos contributions to Islamic law
(figh), particularly its principles usil al-figh), theology kalam) and spirituality
(tasawwu). For a long time he has been seen by academitkeamain figure
responsible for bridging the gap between Suagalism and &is. Nonetheless, as
we get to know more about the Muslim intellectuadition prior to his time, it
appears evident that, while being undoubtedly astanding contributor to Islamic
thought, the gap between Sufism and Su@rthodoxy (the latter being a rather
obscure term in itself when applied to Muslim thot)&f seems to have been much

% “Bjography: Primary Source Material,” Ghazali.org, September 12, 2015,

http://www.ghazali.org/2015/09/psm-bio/.

" Hossein Ziai, “Al-Suhrawafd ed. P. Bearman et alEncyclopedia of Islam, Second Edition
2012, http://dx.doi.org/10.1163/1573-3912_islam_CQN07.

% That is because the term “orthodoxy” etymologicafieans “correct opinion”. It is evident that
every group and intellectual or religious schoaigiders itself to be correct, and that at the stime
any judgment on which religious group is corre@nsts on a subjective judgment. The Orthodox
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less pronounced by Ghazs time than academics imagined at first, due tsowlork

of other earlier §is?® Many of the authors of early treatises tasawwufwere in
fact scholars of Islamic law, theology and Proph#&tditions or Quranic exegesis in
their own right, and Gha#t acknowledges to having studied their works andt the
influence is recognizable in his works (most naildg the influence of Aib Talib al-
Makki's Qat al-Qulizb on Ghailr's magnus opus itasawwuf,the Ihyz” ‘Ulam al-
Din).

Another aspect of Ghald's works is how he drew on the Muslim philosophical
tradition (particularly, but not only, lIbn Sis) for arguments and metaphors. It has
been suggested that some elements of &fsmezosmology and epistemology are in
fact heavily inspired by Ibn Sits philosophy, but represented in religious, rather
than philosophical terminology. This should not make us think that Glilazvas
somehow simply plagiarizing controversial authoygdxcasting their ideas in a more
acceptable light: as he argued when defending Hindseing the controversy of
Nishapar, where he was accused of having been influengeiihd philosophers, he
might well have seen his actions as a way to studgt was seen as a dangerous
subject, suitable only for those well-grounded aithf and knowledge, discern in it
the beneficial from the harmful and propose to kheslim community only what
was beneficiaf’

In connection with this, the apparent inconsistebefween some of Ghalzs
views as they are expressed in his different warkgorth mentioning. As argued by
Richard M. Frank? it is quite possible that some of the inconsisenavere due to
Ghaalt's official commitment to the Aslri school, while at the same time his own
thoughts and personal beliefs, informed not onlyhtsyofficial Astiarn and Shfi ‘1
training, but also by his study d¢dlsafahand his practice ofasawwuf may have

been different from those of the majority. Had Ix@ressed his views fully, some

Church can be identified as such simply becaugeridally they have been called Orthodox even by
those who did not see them as the correct intexfioet of Christianity, but the same cannot be said
nor applied to any Muslim group. It is more prdfia to identify groups by the names they use for
themselves, thus speaking, for example, of Sutensrather than Orthodox Islam.

% Toby Mayer, “Theology and Sufism,” ifthe Cambridge Companion to Classical Islamic
Theology, ed. Tim Winter, Cambridge Companions to Religigsniversity Press, Cambridge:
Cambridge University Press, 2008), 258-87.

%0 Alexander Treigerinspired Knowledge in Islamic Thought: Al-Ghazali's Theory of Mystical
Cognition and Its Avicennian Foundation ed. lan Richard Netton (London: Routledge, 2012).
*!bid., 96-102.

% Richard M. FrankAl-Ghazali and the Ash’arite School(Durham and London: Duke University
Press, 1994), 91-101.
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readers would have been unable to understand thibite, others would have reacted
with hostility, endangering Ghalz’'s life, livelihood and even ability to benefit
others through teaching. This, however, while sugobby some of the textual
evidences analysed by Frafikdoes not enlighten us on Ghls exact views and
how much they differed from the other schools amdiws expressed, often in vague
terms, in his writings. In particular, Frank hagwed that Ghaiti abandoned Ashr
cosmology for an Avicennan model, but Marmura heasgteed with him. Frank
Griffel has attempted to provide a synthesis of theught of both scholars,
concluding that eventually Ghalz walked a middle path, though with a heavy
Avicennan influencé?

Abt Hamid al-Ghazli was born between 441/1050 and 451/1060 s, T
Khorasan, near Meshhé&dHe and his brother Ahmad were left orphans quiteng.
They began their education there inasT Ahmad al-Ghéaiti eventually grew up to
become a famous preacher andiSAs for Abi Hamid, he continued his studies
with several scholars in Jan, then back in @s, then in Nishpar. There, he was a
brilliant student at the feet of al-Juwaif1028-85), known as ‘lam al-Haramayn’,
the Imam of the two sanctuaries (Mecca and Madiiayas likely from him that
Ghaal1 derived his attention to philosophy and to its quole benefits for the
religious science®

In 484/1091, Ghaiti started working under Nim al-Mulk, teaching in the
prestigious Njzmiyyah school of Baghdad. While there, scholarsnfrall over the
Islamic world came to learn at his feet and hissfige and popularity flourished.
Only four years later, however, in 488/1095, he¢ teé school. There are several
speculations as to the possible political reasatsnid this, with some suggesting
that Ghazili, following the assassination of Nim al-Mulk by Isn&‘1li assassins,

might have been afraid of I&fil1 retaliations against his polemical treatises agjain

% Frank,Al-Ghazali and the Ash’arite School.

3 Frank Griffel, Al-Ghazali’s Philosophical Theology(New York: Oxford University Press, 2009),
10-12.

% Frank Griffel, “Al-Ghazali,” inThe Stanford Encyclopedia of Philosophyed. Edward N. Zalta,
Summer 2016, 2016, http://plato.stanford.edu/aedisum2016/entries/al-ghazali/; GriffelAl-
Ghazali's Philosophical Theology 23—-25; Watt W. Montgomery, “Al-Ghazali,” ed. Pe&man et
al., Encyclopedia of Islam, Second Edition 2012, http://dx.doi.org/10.1163/1573-
3912 _islam_COM_0233.

% Griffel, Al-Ghazali’s Philosophical Theology,30.

13



them, leading him to leave Baghdad in incogiftGhazli's own account is that he
became worried about the state of his soul, sedm dd been pursuing knowledge
for the sake of this world rather than the hereafie therefore decided to repent and
leave Baghdad, to distance himself from those wiewkhim and to try to live in the
way of the Sufis, worshipping God and abstainingnifrluxury. He travelled to
Damascus, Jerusalem, Hebron, Mecca and Medinahandspent ten years in Syria
— although the exact length of his permanence tisedésputed -. Some suggest he
may have visited Egypt as well in his trav&lde then returned to Nishapur in
499/1106, where he resumed teachimgf this time with a spiritual perspective that
gave new life and meaning to the precepts andfbalielslam. Later, he returned to
his birthplace, Tis, where he established (or had already establiséiede his return
to Nishapur) &hangih, a place where Sufi teachers and students livewandhip
together. There, he had several students untdéash in 505/111%°

1.2. Suhraward’s life

Shilab (or Shahb) al-Din Abt al-Futih Yahya ibn Habash ibn Anmrak al-
Suhraward also referred to aShaykh al-Ishiq (the master of Illumination)al-
Shaykh al-Madtl (the executed master) aral-Shaykh al-Shatl (the martyred
master)'® was born near Zamj, Iran®* For his birth, Shahrari - Suhrawarts main
biographer, though not a direct one - gives the & or 550 AH, while Seyyed
Hossein Nasr and Ziai give 549Amin Razavi identifies these in Gregorian years as
1166, 1171 and 1170 respectivéhybut Ziaf* and NasP identify 549 AH as 1154
and 1153 CE. At an early age, Suhraw&daid to have travelled to Migheh and
studiedhikmahthere with Majd al-Bn al-111.*° Then he travelled to Isfahan where

he studied philosophy withaBir al-Din al-Qari and Fakhr al-h al-Mardni (d.

3" Montgomery, “Al-Ghazali.”

%8 Ibid.

% |pid.

0 Henry CorbinNell'lslam Iranico: aspetti spirituali e filosofici. Vol.2: Sohrawardi e i platonici
di Persia, ed. Roberto Revello, Abraxas 18 (Milano - Udilgmesis Edizioni, 2015), 30.

“IAmin Razavi,Suhrawardi and the School of Illlumination, 1-3.

“Ibid.

“Ibid.

4 Seyyed Hossein Nasr and Oliver Leaman, edistory of Islamic Philosophy, History of World
Philosophies 1 (New York: Routledge, 1996), 777.

“5 Nasr,Three Muslim Sages: Avicenna - Suhrawardi - Ibn 'Abi, 56.

“Amin Razavi,Suhrawardi and the School of Illlumination, 1-3.
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594/1198)!" There he was also introduced to #Basi’ir of ‘Umar b. Safin al-
Sawgji, a work which introduced him to non-Aristoteliagic.*®

After completing his formal studies, Suhrawiatdok to travel, first in Persia,
and then also in Anatolia and SyffaModern biographers report different aims for
these travels: according to Amin Raz&Nasr* and Tosun Bayra¥ Suhraward
was looking for &fT masters in his journeys and became strongly athtthhsome of
them. According to Zidfand Walbridge” however, he was looking for princes who
would become both his patrons and pupils, so thara&vard may transform them
in philosopher-kings and apply an ideal llluminat&i political doctrine.

This disagreement among scholars mirrors perhapstwlo main academic
interpretations of SuhrawatdThe first, sired by Henry Corbihand continued by
NasrP® and Amin Razavi/ tries to emphasise the mystical aspects of Suhdiwa
thought, and sometimes the universalist or evererfPéalist tendencies of his
philosophy, as well as his relation to Zoroastrihought>® Scholars of this group
prefer to use the term ‘theosopher’ when refertimgSuhrawart) rather than the
more limiting ‘philosopher’ or ‘mystic’, thus empsiging Suhrawaf® connection
to the Neoplatonic and Hermetic pre-Islamic traais>®

The other interpretation, supported by Ziai and bdbe® emphasises the
philosophical aspect of Suhrawasd works. Amin Razavi also sees a third

interpretation, prominent among Iranian scholarsstzémic philosophy, which sees

*"Nasr and Leamaijistory of Islamic Philosophy, 778.

“8Amin Razavi,Suhrawardi and the School of Illlumination, 1-3.

“‘Nasr, Three Muslim Sages: Avicenna - Suhrawardi - Ibn 'Aabi, 56-58.

*°Amin Razavi,Suhrawardi and the School of Illumination, 1-3.

*INasr, Three Muslim Sages: Avicenna - Suhrawardi - Ibn 'Aabi, 56-58.

*2Shahab al-Din Yahya Suhraward@he Shape of Light - Hayakal Al-Nur, trans. Tosun Bayrak al-
Jerrahi al-Halveti (United States of America: Fdfitae, 1998), 26-29.

**Hossein ziai, “Source and Nature of Authority: Auy of Suhrawardi’s llluminationist Political
Doctrine,” in The Political Aspects of Islamic Philosophyed. Charles E. Butterworth (Cambridge:
Harvard University Press, 1992), 304—44.

**SuhrawardiThe Philosophy of Illumination, xv—xvii.

% see, for example, CorbiNell'lslam Iranico: aspetti spirituali e filosofici. Vol.2: Sohrawardi e i
platonici di Persia.

*% see NasrThree Muslim Sages: Avicenna - Suhrawardi - Ibn *Ambi, 52—-82.

" Amin Razavi,Suhrawardi and the School of Illumination

*8See for example: NasFhree Muslim Sages: Avicenna - Suhrawardi - Ibn 'Abi, 61; and Amin
Razavi,Suhrawardi and the School of lllumination, 51.

%9 Corbin, Nell'lslam Iranico: aspetti spirituali e fiosofici. Vol.2: Sohrawardi e i platonici di
Persia, 55-98.

%9See: Suhrawardihe Philosophy of lllumination, xix.
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Suhrawartias a Neo-Avicennan philosoptféut | tend to see this interpretation as
somehow in line with those of Ziai and WalbridgéneTidea that Suhrawarevas
looking for Sufi masters in his travels supportg importance of mysticism in
Suhrawarts system, while his relations with rulers suppibie idea of a political
aspect and doctrine within llluminationism.

The source for the idea that Suhrawasgnt seeking Sufi masters seems to be
Shahragrt's collection of biographies of the philosophettedi Nuzhat al-Arvih.®?
The source for the idea that he was looking foemuivho would become his pupils,
on the other side, is a history work on the histarthe Seljuks, referenced by Ziai in
his articleThe Source and Nature of Authorityhere he presented his thesis of a
political program within Suhraward philosophy of llluminatiofi®

As a matter of fact, one claim hardly negates tlieero On the one side,
Suhrawartls own practice ofasawwufmakes one think he would have had teachers
in that field too, even though it seems that hershitlcommit himself to a particular
master, failing to find one who matched his spaitinsight®* However, this does
not exclude that, having realized that he couldfmat teachers worthy of him, he
may have seen fit that he himself should take pupiis educational background and
interest in using the study of Peripatetic phildspps propaedeutic to the study of
llluminationism made it probably easier for himtemach well educated rulers than
common people, given that the latter would haventadse to practice mysticism and
receive spiritual insights even without knowinglpkophy, like some®8is and their
pupils, but they would have struggled to follow S&award's Peripatetic side, which
required a certain degree of education and intel¢cefinement. Therefore, | see it
likely that both claims be true at the same timghr&ward sought $fi masters first
and suitable, princely students later in his treyvelentually finding Malik zhir in
Aleppo.

Suhrawartl met Malik Zhir on a journey from Damascus to AlepPo.
According to Yaqat b. “Abd Allah al-Hamavi, this was in 579/1200 (Walbridge and

®1Amin Razavi,Suhrawardi and the School of lllumination, xvii—xviii.
%see ibid., 1 note 5.
®see ziai, “Source and Nature of Authority: A Stud§ Suhrawardi’s Illuminationist Political
Doctrine”, 322, note 48.
:‘S‘Amin Razavi,Suhrawardi and the School of lllumination, 1.
Ibid.
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Ziai give 1183 CE as the Gregorian equivalent fier ijri year of 579f° In Aleppo,
Suhrawartdwould be listened to by the local scholars anavbeld debate defending
the positions of the philosophers, demonstratiegstrength of their argumerfts.

It is not known for sure whether Suhrawiatchined students in Aleppo, aside
from Malik Zahir, but he definitely had companions and friendshis life who
requested that he compose some of his works fon tred that he sometimes makes
reference to as “brothers” in his works, includidikmat al-Ishzq.°®® Nonetheless,
none of them left us a biography of the Masterlloiriination, perhaps due to the
political climate following Suhraward execution. Shahraz is the only one to
write aboutal-Shaykhal-Magdgil in a manner that suggests personal knowledge, but
there is no other evidence that would indicate thattwo ever met. Amin Razavi
suggests that Shahtaz might have met someone who knew Suhraward
personally®® On the other side, the authoradNujam al-Zzhirah fr Mulizk Misr wal-
Qahirah, Yasaf b. Taghribird, reports there to have met Suhrawakilt to have
found him to be a man with vast knowledge and alsmiad.’® This remark perhaps
is not intended to mean that Suhrawamds somehow lacking in his understanding
of philosophical and scholarly issues - somethhrgg tvould contrast what we know
from Suhrawarts own works and from what others have written adom. Rather,
it could mean that he had little intelligence int moncealing his views that would
have attracted opposition and accusations of b&amghsomething that is evident
from his life and had already been observed bytdasher in Isfahan and intimate
friend, Fakhr al-bn al-Mardni, at whose place in Diay Bakr he resided for some
time before his journey to SyrfA. Al-Mardini is reported to have once praised
Suhrawardfor his ardour in the pursuit of knowledge, budtthe was afraid his zeal
and lack of prudence would eventually bring abasitrtin.”?

Suhrawartdl was not only known for his mastery of both philjpisp and
mysticism, but also for his ability to produce edrdinary results, seen either as

miracles, alchemy or magic, depending on the souirce said, for example, that in

®Ibid., 1; SuhrawardiThe Philosophy of lllumination, xv.

®’Amin Razavi,Suhrawardi and the School of lllumination, 1.

bid., 2.

*Ibid.

“lbid.

" Corbin, Nell'lslam Iranico: aspetti spirituali e filosofici. Vol.2: Sohrawardi e i platonici di
Persia, 26.

2 |bid.
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Aleppo he produced a precious stone out of notithmgugh which Suhrawardvas
admitted to court, becoming increasingly closea@Buddin's sof’
Another episode that demonstrate Suhrav&arpowers is related by Shaykh

Tosun Bayrak al- Jerrahi al-Halveti:

There is a tradition according to which Malik Zahsked Suhrawardi one day
to show him an example of his knowledge of alcheAlthough Suhrawardi at first
refused, claiming that such practice was not ferdlges and comprehension of the
governor, he conceded upon his patron’s insistence.

After certain preparations and recitations, he dtke governor to come to the
balcony of the palace and look at the walls of tigy. The whole city was
surrounded by Mongol armies attacking the wallshef city! Soon the walls were
swarming with them, and they were killing and degimg everything in front of
them. They were coming toward the palace from @#ations. Finally, when they
reached the gates of the palace, Malik Zahir, irotewanting to take refuge, rushed
to the harem. Opening the door of the harem, heecfare to face with a seven-
headed dragon. He fell down and fainted.

Suhrawardi brought him back, took him to the bajccend showed him the
city of Aleppo, peaceful and beautiful, shining andhe sun. It is said that this

incident brought the change of heart to Suhrawsiptitron’*

The question of the origin of Suhrawasdsupernatural abilities is a significant
one for research. It has been mentioned that som&dered Suhrawaird powers to
be miracles and therefore a sign of his high s@tistanding. Others, however, saw
them as alchemy or magic. In the Islamic traditiamracles and magic occupy
almost opposite religious categories: miracledédahuijizat in the case of Prophets
andkaramat in the case of saints) are a sign of divine faythat prove the veracity
of a Prophet's message by incapacitating his opypsrie produce anything similar
(the wordmufjizah, pl. mujizat, indicates precisely something that incapacitabes)
the high status of a saint with God (the wd@amah pl. karamat, meaning
'honour’); magic (referred most commonly toséds), on the other side, is forbidden
by Islamic sacred law and its practice amounts lasghemy and unbelief. To

complicate things, Muslim cultures (not unlike West cultures) have known many

3 John WalbridgeThe Leaven of the Ancients Suhrawardi and the Heritage of the Greeksgd.
Seyyed Hossein Nasr (Albany: State University ofvNéork, 2000), 14.
"SuhrawardiThe Shape of Light - Hayakal Al-Nur, 28.
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forms of miracles and magic, called by differentnes and the religious status of
which is often disputed. There is a lack of redeabout these different practices
and sciences as they were present in the Muslimldwaerhich brings modern
researchers to misunderstand certain social aridralidynamics in those areas. It is
necessary to throw more lights on the debatesotletthe centuries have surrounded
these sciences, that have so much in common alsoHermeticism and Western
esotericism, to reach a more accurate and nuanmwtsianding of Islamic cultures
as well as of the history of the interactions betwéhe latter, previous civilizations
and Western esoteric thought. John Walbridge’s ratise remarkable worR on
Suhraward for example, would benefit from a greater prexisof terms when
dealing with these sciences (usually referred tomasgjic or occult)® | do not,
however, blame him for this: in the absence of nu@®iled research, the choice of
terms at the disposal of academics is inevitaloytéd.

Eventually, Suhrawars abilities and ideas, along perhaps with hisgasing
influence over Malik Zhir, led the religious scholars of Aleppo to semtas a
dangerous heretic and to request his execution bMalik al-Zahir. The latter
refused. The scholars then appealed to al-MaliKahl¢'s father, &lah al-Dinal-
Ayytbi himself, who heeded their concern and orderedsbis to execute the
theosopher, under the threat of depriving him & thle of Aleppo. Malik  Zhir
obeyed and had Suhrawarexecuted in 587/1208. Taghribird reports thatal-
Shaykh al-Magt died on a Friday in the month of Dhu aijjah.”

There are different accounts of the exact motivati@hind and modality of
Suhrawartls execution. ZidP postulates that Suhrawangdtas executed because his
political doctrine of a philosopher-king worried I&&uddin, who was already busy
fighting the Crusaders and the B&ilis, and who did not have a great opinion of
philosopher-kings, given his experience with théirfials and Hasan-i-Sabah. He
could surely not afford having his own son folloanse doubtful ideas that so much

see John Walbridg&he Leaven of the AncientsSuhrawardi and the Heritage of the Greeks,
ed. Seyyed Hossein Nasr (Albany: State UniverditMew York, 2000);The Wisdom of the Mystic
East: Suhrawardi and Platonic Orientalism (Albany: State University of New York, 2001); and
especially “The Devotional and Occult Works of Sakardi the llluminationist,”Ishraq, no. 2
(2011): 80-97.
® Walbridge, “The Devotional and Occult Works of 8awvardi the Illluminationist.”
;;Amin Razavi,Suhrawardi and the School of lllumination, 2.

Ibid.
" Ziai, “Source and Nature of Authority: A Study $fihrawardi’s llluminationist Political Doctrine.”
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resembled those of his adversaries. If one isrd txedit to Corbin’s Sfite reading
of Suhrawartds work, which even establishes connections witle tsna‘ili
tradition®° this hypothesis becomes even more plausible.

Corbin discusses one of the accusations made agaihsawartby the scholars
of Aleppo, namely that the latter believed in tlsgbility for God to send a prophet
after Muhammad. In itself, the incident in whichrescholars question Suhrawiard
asking whether he believes in the above and Suhdaweplies that he does since
Allah has power over all things, seems paltry amd example of mediocre
scholarship on behalf of the scholars who questidnen. If Suhrawartreally said,
as Corbin reports, when the scholars said God aoelédend another prophet, “Is it
an absolute impossibility or not?”, | believe wisathrawardwas referring to is the
fact that God, in absolute, has always the powseta new prophets, even if He has
decreed that He will send no more after the prophg@tammad, as implied by the
Quran 33:40, “And he is the seal of the prophélsiis would fit the Ibn Sinian and
Ashrari categories of what is intellectually necessaryssiile and impossible for
God: sending prophets is always intellectually pgmesfor God, even if He has
announced that He is not going to do it anymorahabthe believers know He will
not send more prophets.

It is also possible that Suhrawardi manifested‘iSendencies, as shown by
Corbin, which perhaps alarmed the scholars of Abepmd Salahuddin. This,
however, does not seem to have been argued spdigifiy those who charged him
with blasphemy. Ultimately, Corbin ascribes Salahn® decision to demand
Suhrawardi’'s execution to his need for the suppbthe scholar§' Nasr appears to
follow Corbin’s view®

Amin RazaVf® analyzes three views concerning the reason foraBurd’s
execution:

1) that Suhrawaidwas an advocate of Persian nationalism, in readtothe
Arabs’ domination over Persia. This view is suppdrby his use of Zoroastrian

elements, but, as argued by Amin Razavi, had tkaly been Suhraward

8 Corbin, Nell'lslam Iranico: aspetti spirituali e filosofici. Vol.2: Sohrawardi e i platonici di
Persia, 35.

' bid., 27-29.

82 Nasr,Three Muslim Sages: Avicenna - Suhrawardi - Ibn 'Aabi, 57.

8 Amin Razavi,Suhrawardi and the School of lllumination, 4.
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intention, Aleppo would not have been the besteplec carry out such a project,
something which Suhrawardould have known.

2) Ziai's theory of the “philosopher-king”, disaed earlier, which is plausible.

3) that Suhrawaifdvas called by some of his followerbiz I-futizh rasil Allah’
(father of victory, messenger of God), and thatefege he could have claimed the
rank of prophecy. While Amin Razavi sees this ag@ng argument, especially seen
that Suhrawarmsaw the prophet Ith-Enoch-Hermes as the originator of wisdom
and that he claimed for himself a rank similar terides. As for the fact that the
scholars may have believed that Suhrawatdimed prophecy for himself, that is
plausible, especially seen that they accused hiimebéving that God could send a
prophet after Muhammad, not to mention Suhravigmbnnection (though complex)
to Ibn Sira. However, | do not think that Suhrawardimself believed to be a
prophet: at most he may have claimed implicitlyot thekhalfah of Allah of the
time, since he says that tlkdalfah is the one who combines both rational and
illuminative wisdom — which are the two types ofsdom he teaches in his books
and evidently he was trying to prepare pupils whould unite both. In &1
doctrines, however, thehalfah of Allah in a given time is not necessarily a grep
but can well be a sainwv@li), or theQutb of the time. | do not see therefore enough
evidence to say that Suhrawatdmself claimed implicitly to be a prophet, even
though it is possible that the scholars of Alegpaught he did.

Suhrawart is a wonderful example of the variety of the ilgefual influences
circulating in the Nile-to-Oxus region in the 2entury CE. He joins thetl
heritage with the Peripatetic philosophy inherittdm the Greek, through the
Byzantines. He also carries on the Pythagoraeampliimnic and Hermetic
traditions traced back not only to ancient Grebcg also to Zoroastrian Persia. Here
and there he makes reference to Buddhism and Himguvhich, though not as
relevant to his thought as the aforementioned ticati, demonstrate how eclectic
Islamicate civilization was at the time.

As there are bright sides, however, there are lgls® positive ones: for one,
Suhrawardi’s execution proves that the intellectlimhate of his time, even though
rich and varied, was tense and that thinkers whpyessed their original views too
openly challenging some of the most largely acakpte politically supported

doctrines where they lived did so at the risk @thife. This cultural pluralism may
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well be seen as connected to the parallel politimadat to independent thought: the
different intellectual influences were often linkexrival political claims, as in the
case of the conflict between Salahuddin and tha‘isis1 This means that imposing
a certain degree of control on the spread of cersaspicious ideas was seen as
necessary to preserve a certain societal andgadldgrder.

Walbridge’s research on the sources of Suhravgakdowledge of ancient Greek
and Persian thought shows two seemingly opposiaig.fahe first is that from an
historical perspective thinkers who promoted thenextion between philosophy and
mysticism believed in a narrative of the historypbilosophy contradicted by some
of what is known today about ancient thought, b@asimme of their knowledge of the
thought of past authorities on what was later riate#o be spurious, fabricated or
wrongly attributed text, such as th@eology of Aristotlewhich we know today to
have been written by Plotinus, or the works of Zstdan wisdom popular among
ancient Neoplatonists, that may have actually mehored by other Neoplatonists.
The second is that, despite its weakness from tortual point of view, that
particular approach to knowledge that sees wisdesoanething to acquire not only
through the study of books, but also through smtipractices that lead the seeker to
mystical experiences has recurred in history withsuwaprising consistency of
doctrines and practices, without denying the d#fees of opinion and
interpretations that occurred between its propanemt different times and

civilizations.

The works of Ghaiti and Suhrawafdoccupy an important position in the
history of Islamic philosophy anthsawwuf Ghazli's contribution to the fields of
kalam, ugil al-figh andtasawwufis widely recognized in the Suihworld and in
academia. As for Suhrawardhe importance of his works is felt especiallytire
Sh'1 philosophical and mystical tradition, not to mentithe literary value of his
prose for Persian literature: his writings are ed&d among the greatest examples

of Persian pros¥.

1.3. Ghaali's works

8 Eor more on Suhrawardi’s later influence, see.jfid—45.
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Ghaali is the author of several works in the fieldkalam, falsafah logic, ugil
al-figh, ilm al-muamalah (the science of dealings) aridim al-mukishafah (the
science of unveilings). The latter two are, as dtenaf fact, two aspects of the
science otasawwuf the first concerns its practical aspects, sucthagurification
of one’s deeds, heart and soul; the second repgresentheoretical (in its
etymological sense of vision that bestows knowlg¢dgets, namely the acquisition
of mystical knowledge of divine realities throudte tremoval of what veils the heart
from their direct perceptionllm al-mu‘amalah in the sense explained here, should
not be confused with the branchfafh that carries sometimes the same name, and
deals with the outward rules and conditions of gseemions and contracts. The
authenticity of some of Ghalz’s works has been disputed, but | will discuss
authenticity only with regards to those books cibse the present research.

Ghaalt's major works infigh andugil al-figh are almost a dozen, all in Arabic.
While their importance for thdigh tradition cannot be neglected, they are of
relatively little import for the purposes of thisessis, and | will limit myself to list
their titles hereal-Ta'ligah (The Comment)al-Mankhil min Taligat al-Usil(What
is Sifted from the Comment on the Principlegl}Bast (The Plain);al-Wast f7 al-
Madhhab (The Medium in the School@l-Wajz f Figh al-lmam al-Skafi 7 (The
Compendium of Imam Sh‘Ts Figh); Khulzsat al-Mukhtaar wa Nagwat al-
Mu‘tasar (The Summa of the Abridgement and the Selectiomftbe Extract);
Kitab Tahdhb al-Usil (The Refinement of the Principleszhayat al-Ghawr f
Dirayat al-Dawr (The Utmost Depth in Understanding the ChangkNustasa min
1Im al-Usil (The Chosen from the Science of Principles), oh&loazlt's most
important works orUsil; Asis al-Qiyis (The Foundation of Analogy)atawr al-
Ghaazlr (Ghazlt's Fatwas) ®

Ghaalt's major works ortasawwufare also about a dozen, mostly in Arabic, but
including some Persian work, listed heMizan al-'‘Amal (The Scale of Action)
lhya’ "Ulim al-Din (The Revival of Religious Sciences), which is thestimportant
work for our research and will therefore receiverenattention sogrel-Imala’ ‘ala
Ishkalat al-1hya’ (The Questions on the Problematic Parts oflklye’); Bidayat al-
Hidayah (The Beginning of Guidancgal-Arba’in fi Usal al-Din (The Forty
Principles of Religion)Kimiya-ye Sdadah (The Alchemy of Happiness), in

8 “Oeuvre,” Ghazali.org, September 12, 2015, http://www.ghazali.org/209/8uvre/.
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PersianAyah al-Wald al-Méib (O Loving Son), in PersiamNaszzat al-Mulik
(Advice to the Kings), in Persiadad Akhart(The Provision for the Hereafter), in
Persianal-Mungidh min al-@alal (The Deliverer from Misguidance), which divides
the seekers of truth and certainty in four groupsmely, scholastic theologians
(mutakallim), philosophers, Isaillis and &fis. Ghaidli presents there
autobiographically his experience with these groapd how he ultimately chose
tasawwuf as the only path that can provide certgiyr al- ‘Alamayn wa Kashf
ma fi al-Darayn (The Secret of the Two Worlds and the Unveiling/dfat Lies in
the Two Abodes)and Minhgj al- ‘Abidin (The Way of the Worshipeff Of the
works that have been ascribed to al-Ghalaut which have been considered more
likely spurious, most deal actually wittasawwuf or, in some cases, more
problematic sciences such as forms of magic, talisrand incantations. Given that
their attribution to Ghaiti is already dubious, however, we will not treatnthie this
thesis, with the exception dflishkat al-Anwar, the authenticity of which will be
discussed shortfy/.

Ghaalt’'s major works ofkalam are also about a dozen, all in Arabal:
Mustahir (The Exposer) oFadz’ih al-Batiniyyah wa Fa@a'il al-Mustazhiriyyah
(The Obscenities of theaBnis and the Virtues of the Exposergjujjat al-Haqq
(The Truth’s Proof) al-Iqtisad fral-1tigad (Moderation in Belief) al-Risilah al-
Qudsiyyah (The Jerusalem Letter)Mufasil al-Khilaf (The Distinguisher of
Disagreemenf) Qawisim al-BafiniyyahawJawab  al-Masi'il - al-Arba‘’ allati
Saalahi al-Bariniyyah bi-Hamadhn (The Mortal Blows to the &inis or the
Answer to the Four Questions Asked by thgifds in Hamadhn); al-Magsad al-
Asru fi SharhAsmi’ Allah al-Husnz (The Loftiest Goal in Explaining the Allah’s
Beautiful Names)Jawzhir al-Qur’an wa Duraruh(The Quran’s Jewels and Pearls)
Faysl al-Tafrigah bayn al-Islam wa al-Zandaqgafifhe Criterion to Distinguish
between Islam and HeresyMishkit al-Anwar (The Niche of Lights) lljam al-
‘Awamm ‘an ‘1lm al-Kalam (Restraining the Commoners from the Science of
Kalam); Al-Hikmah f Makhligat Allah (The Wisdom in Allah’s Creations)Qaniin
al-Ta'wil (The Rule of Interpretatiodf Of these, only few, such adishkat al-

86 [|a;
Ibid.
87 for more on this and a list of the spurious workse “Corpus: Pseudo WorksZhazali.org,
September 12, 2015, http://www.ghazali.org/2015/68hdo/.
8«Oeuvre.”
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Anwar, are directly relevant to the present researctbazli’s use of mysticism in
epistemology, although mar(gl-Iqtisad fr al-I tigad, Faysl al-Tafrigah, lljam al-
‘Awamm ‘an ‘llm al-Kalam, Fadi’ih al-Batiniyyah, Qinzn al-Tawil) bear an
indirect, yet close, relevance by helping us undeds how Ghaali saw the relation
between mystics with their inspirations, normatingmeneutics of Islamic texts and
other groups with related, but crucially differemtaims to superior knowledge
compared to thetdis (for example, the doctrines of the BIs).

Of Ghaazli's books, the ones that this thesis will focus omtheKitab ff Sharh
‘Aja’ib al-Qalb (The Book on the Exposition of the Marvels of thedrt), which is
the twenty-first book of theéhya’ ‘Ulam al-Din, where he introduces the human
heart's capacity for inspired knowledge. THbya’' is considered Ghalr's
masterpiece itasawwufand is directly connected to his ten years retreathich he
sought to live the way of theufis and bring life to his religiosity. As the titlé ithe
work suggests, through thidya’, Ghazli intends to bring spiritual life to the
religious sciences: if such sciences are pursuethésake of this temporary worldly
life and are not animated by sincerity before God personal illumination, they are
of little benefit, because the heart of the indidabt accumulating them will result
dead and hard.

The Ihya’ is divided in four volumes, each comprising teroks The first
volume deals with knowledge, belief and individéaims of worship, such as the
daily prayers, the zak, fasting and performing the pilgrimage, as well raght
vigils and similar supererogatory practices. Thecosd deals with social
responsibilities, such as brotherhood and marrisaged it culminates with a
description of the Prophet’s character, the modebd emulated by all Muslims in
their dealings with God and the creation. The tlgrdsents those diseases of the
heart, or vices, which lead to the destruction mé’s soul, such as pride, anger and
arrogance. This volume begins with a book abouthim@an heartgalb), what is
meant thereby vis-a-vis other terms like sodf§, spirit (izh) and intellect @aql),
the nature of the Devil’'s insinuations to our heamtl the possibility of receiving
inspiration from the angels or God by means of ipgsshoughts, dreams and
visions. This is the book calledja’ib al-Qalb, which we made reference to before.

The fourth volume of the ¥a’ deals with those virtues by means of which the
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human soul is saved, such as love for God andrbghiet, trust in divine care, belief
in the oneness of God, fear of the divine, thamidas and patience.

Another book of special importance to our reseadsclshazli’s intellectual
autobiographyal-Mungidh min al-@dlal, where he speaks of four groups of seekers
of the truth and certainty (the philosophers, thalili, the mutakallimin and the
Sufis), explaining why he ultimately chosasawwuf as the path to certainty. It
should be observed that, while Ghiaznakes reference to four groups that existed in
his own time, the division he makes probably tt@sover four broad categories of
seekers of religious and philosophical certaintgt thtem directly from his human
ontology. Therefore, as long as such an ontolodgseg in mind, similar categories
of truth-seekers may be found in all places and.agfe will present Ghalt's exact
views on the philosophers and théis.

Ghaalt's Mishkat al-Anwar, which may have been written toward the end or
right after his return from his spiritual retr@tis another work relevant to this
research. Therein, Ghaz provides an explanation of the famamgt al-nir, the
verse of light, found in surah 24, verse 35, of @eran. This explanation is
connected to Ibn Sirs epistemology and human ontology, but presentethore
religious, rather than philosophical, language.eAfexplaining this verse, Glaz
explains a hdth that says that between man and God there li@00@0veils of
darkness and light. For Gl these veils represent those material and intebdc
attachment and barriers that bring human beingsntertain false notions of God.
The veils of darkness are usually related to mattile those of light tend to be
connected to angels or misunderstood divine ategulrhere are also mixed veils of
light and darkness. Human beliefs and ideas altmutiivine of which Ghaiti was
aware are distributed in this triple scheme ofs/éileils of darkness, veils of both
darkness and light, and veils of light), with ewde theological and philosophical
schools of Islam up to Ghalzs time being declared veiled to some degree,
depending on the belief about God that they champibe utmost knowers of God,
who have been freed from all these veils, seemmatgly to be the most complete of
the Sifts, although their exact belief about Allah is naida entirely clear, on the
assumption that the readers might not be ready. for

8 F. Rahman, review oEssai de chronologie des ceuvres de al-Glatiz(Algazel), by Maurice
Bouyges and Michel AllardBulletin of the School of Oriental and African Studes, University of
London 24, no. 3 (1961): 585-87.
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The authenticity of this work has been questiongdHava Lazarus-Yafefi
because of its use of a specifically philosophieaninology that had not been used
by him or other Sunntheologians before him. Montgomery Wattjuestioned the
authenticity of the last chapter of the work. Gaiffinds the arguments of both
unpersuasivé In this thesis we will assume ti\dishkit's authenticity, following
Griffel’s judgment.

1.4. Suhraward’s works

Despite the brevity of his life, Suhrawatths produced more than fifty works.
These are divided more conveniently according éir $tyle than the topics they deal
with. This is because they all deal with Peripateind Ish&qgi philosophy, as the
author saw the former as propaedeutic to the lafiile some works may be more
devoted to the exploration of one type of philogogtan the other, they all feature
references to both.

His works can be divided in four categories, asedby Corbif®> and Amin

Razavi®*

1) discursive instructional manuals in Arabic that @ both Peripatetic
and Ishiqi methods and doctrines. These are four and Suhtiaweakes
reference to each one in some of the others, exptathe order in which
they should be studied. They aat-Talwihat (The Intimations),al-
Mugawamat (The Oppositeshl-Mashiri * wal-Mutarahat (The Paths and
Conversations) andikmat al-Ishag (The Wisdom of lllumination).

2) symbolic tales in Persian that are meant to leadirhiate through his
spiritual journey. They also happen to be amonghifgaest expressions
of Persian prose. They includ&gl-i Surkh(Red Intellect) Awaz-i Par-i
Jibra’il (The Chant of Gabriel's Wing),Qissat al-Ghurbah al-
Gharbiyyah(The Story of the Occidental Exilelughat-i Miran (The
Language of the TermitesRiszlah fi Halat al-Tufaliyyah (Treatise on
the State of ChildhoodRiizi ba Jami ‘at-i Qufiyan (A Day Among the

¥ Hava Lazarus-YafelStudies in Al-Ghazzali(Jerusalem: Magnes Press, 1975).

L william Montgomery Watt, “A Forgery in Al-Ghazasi'Mishkat?,"JRAS, 1949, 5-22.

92 Griffel, Al-Ghazali’s Philosophical Theology,9-10.

% Corbin, Nell'lslam Iranico: aspetti spirituali e filosofici. Vol.2: Sohrawardi e i platonici di
Persia, 31.

° Amin RazaviSuhrawardi and the School of lllumination, 8-9.
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3)

4)

Sufis), Safir-i Simargh (The Sound of the Griffin)Riszlah i al-Mi ]
(Treatise on the Nocturnal AscentRartaw-mimah (Treatise on
lllumination).

Minor treatises in Arabic and Persian dealing watrticular issues and
concepts, often connecting, as usual in Suhrawate Peripatetic
method with the Ishagi one. They areHayakil al-Nar (The Forms of
Light), Alwah ‘Imadr (The Imadian TabletsRartaw nimah (Treatise on
lllumination), F7 | tigad al-Hukami’ (On the Belief of the Philosophers),
al-Lamahit (The Flashes of Light)Yazdin Shirmkht (Knowledge of the
Divine) andBustin al-Qukib (The Garden of Hearts).

Along with these, one should consider Suhra®@&mbmmentaries on Ibn
Sinma and Rrabi's works, which comprise his translation of lbn &sn
Riszlat al-Tayr (The Treatise of the Birdsp commentary upon higl-
Isharat wal-Tanbhat (The Indications and Admonitions), a treatise,
called Riszlah fi Hagigat al-‘Ishq (Treatise on the Reality of Love),
which is based on Ibn Siis Riszlah f al- ‘Ishq (Treatise on Love), and a
lost commentary ondfabr’'s Fugis.

Devotional texts that present different invocatiofts the seekers,
including some addressed to the planets, or thenanmes that govern
them, like Hurakhsh the Great Sun, or to the “Complete Natural- (
Tiba " al-Tamm). These texts are of particular interest becaleg tiraw
on concepts and terms less common in Sufi workduding those of
esoteric invocations, and more on what would seerbet the Persian,
Neoplatonic and Hermetic traditions. While SuhraiWarconnection to
these traditions is well-known, the fact that pskdnic terms and
concepts should enter with such openness in thesetidns is
fascinating and raises questions on our understgnadif Muslim
devotional and esoteric practices in that time &owv they differed
among the various intellectual groups.

It should also be observed that devotional works these often serve an
instructional purpose too, as reflecting on the esand attributes of the
invoked entities entails realizing the metaphysiead cosmological

assumptions that underlie their characterizatidmh®zur calls these
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prayers of Suhraward al-Waridat wal-Tagdsat (Inspirations and
Sanctifications).

While most, if not all, of Suhraward works deal with the issue of knowledge,
and particularly mystical knowledge, in one forntlog other, the most important for
the subject matter of this thesis are the followiaTalwihat, al-Mashiri © wal-
Mutarahat, Hikmat al-Ishizq, Hayakil al-Nar, al-Alwah al- Imadiyyah and Kalimat
al-Tasawwuf

Suhraward wrote theTalwihat after finding difficulty writing hisHikmat al-
Ishraq,”® probably because he needed to expose first hticylar ideas about the
Peripatetic method as well as preparing the stutbeletarn aboutshraq after having
acquainted himself with the philosophical princgplaf themashsh 7 philosophers.
Therein, he reduces the categories of Aristotdgic from ten to four, introduces
the new category of motion and reduces quantityuiality, for example by arguing
that something short is weaker than something f6nge also supports the
principality of essence over the Ibn Sinian viewtlsé principality of existenc¥,
something which we will discuss in more detail tate

It is in this work that Suhrawardelates his vision of Aristotle of thEheologia
who would in reality be Plotinus, occurred betweeake and sleep This vision,
which will be analyzed later, will lead Suhrawatd develop the notion ofilm
hudiiri, knowledge by presence, starting from the fact thatway to certainty in
knowledge is to ponder on how we know our own s®it, through representation,
but through direct and immediate self-consciousnéss also here that he speaks of
his spiritual lineage going from HermesiglEnoch to the Greeks, the Egyptians and
the Persians and then to th&fiS, through different channels that would converge i
Suhraward

Al-Mashiari * wal-Muftarahat is a text meant to be studied after Wawihat, but
beforeHikmat al-Ishig.”® It mixes Peripatetic and llluminationist argumeritsthe
introduction, Suhrawaidstates clearly that understanding of discursivitopbphy is

a prerequisite foishraq:

% |bid., 9.
% |bid.

" bid., 10.
% |hid.

% bid., 12.
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When the person who desires discursive philoso@sygroperly understood this
section and established his knowledge in this tgghen it is permissible for him to set
foot in ascetic practices and enigraqso he can see certain principles of illumination.
The three forms of illuminationist wisdom are adldws, and knowledge of them
comes only after illumination. The beginning olitlination is detachment from the

world; the middle way is the observation of diviight; and the end is limitles§®

This book is also where he discusses the languagkumination (isan al-
ishrag) and his own mystical experienc85so we will return to it in our analysis of
Suhrawards ideas about mystical knowledge.

Hikmat al-Ishéq is Suhrawarts magnum opusnd the place where he most
extensively presents the principles of illuminatwesdom. It is Suhraward fourth
doctrinal work and was composed over a few montHs82/1186. Its content is said
to have been revealed to Suhrawdry the Spirit in a few days. The author makes it
clear that the intended recipients of the bookthose who wish to join between
discursive wisdom and divine wisdom, or at leastksdivine wisdom. Those
interested only in Peripatetic philosophy have laz@in it. It has two main sections,
one on logic and issues related to the Peripatedind one on the soul’s journey to
ishraq through purificatiort®?

Hayakil al-Nar, originally written in Persian, is Suhrawa@sdmost important
treatise. In it he defines what an object is, dises the relation between the “I” and
the body and the nature of “personal identity”, essary and contingent Being,
eternity, creation and God’s relation to time, sgfd bodies’ movement and their
qualities, the immortality of the soul and its faféer departure from the bod$ His
treatment of the nature of “I” and “personal idgyitis of particular importance to
our research.

Alwah-i ‘Imadz, also known asl-Alwah al- Imadiyyah,is an exposition of some
of the crucial concepts of Istgi philosophy written for Malik Imad al-Din Urtuq,
the Seljuk ruler of Khart and Suhrawaf patron®®® In it, Suhrawart explains

some of the technical terminology faflsafahandmaniq, the nature of the rational

190 |pid.

101 |pbid.

192 1pid., 12-13.

1% pid., 15.

104 Ziai, “Source and Nature of Authority: A Study &uhrawardi’'s llluminationist Political
Doctrine,” 322, note 48.
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soul (afs rtigah), identified with the quranicah, the other types of souladf9
and spirits (zh) present within minerals, plants, animals and hurbaings (the
souls, oranimae of Aristotelism) and the possibility of riddingneself of the
distraction caused by the external faculties (ilie $enses) to attain knowledge of
the intellectual world (the one theafs mitigah properly belongs to) by direct
witnessing of its lights and of the Light of lightSod, and other issues such as the
rule of the best possible contingenaykzn al-ashraj and the accidental nature of
evil.

Kalimat al-Tagwwufis an important work for us because, while itstfipart
simply reiterates and explains philosophical atlazgr concepts as the other works
mentioned so far, its second part (and the intrbdaoof the text) establishes an
explicit relation between Suhrawarand the way of thei®is, by making extensive
reference to their sayings, by describing this &ayully bound by adherence to the
Quran and the Sunnah and by explaining many ofdbtlenical terms ofasawwuf.
On the one side, this shows that Suhrawass part of the @81 tradition of his time
and was glad to train his students in it. On thieeptside, it also appears that
Suhrawartls use of philosophy, and the philosophical languad his Ishiqgi
wisdom, make him more than afg as he is effectively bringing the two traditions
of falsafahandtasawwuftogether and giving them a new name and shageifotm

of his illuminative wisdom (that draws also on amtiPersian wisdom).
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2. THE PATHS OF THE WISE

This chapter will present Ghalz and Suhrawalfié understanding and attitude
toward the two knowledge traditions falsafahandtasawwuf Both have expressed
criticism for the first in different ways and pragthe second as a path to knowledge
and certainty. They did not however wholly rejdut first for the second. Ghdz
made use of many concepts frémhsafahin his works ofkalam andtasawwufwhile
Suhraward openly belonged to thfalsafahtradition (which he would refer to as
hikmahor wisdom).

The issues of Ghalr’s relation tofalsafah and of Suhrawai relation to
ancient Persian or Zoroastrian wisdom have beemtighly discussed in academia.
It is not within the scope of this thesis to reptise discussions, so only what is
necessary will be mentioné®.

2.1. Ghaal1 and falsafah

For a long period, Ghalt has been held responsible by Western academics for
the supposed demise of philosophy and its sciemtethe Sunni world three
generations after him. Frank Griffel has shown havehat, rather than making
falsafahdisappear, Gha#i made it possible for it to be absorbed within kiaézm
discourse (and, | would add, thafBdiscourse), so that it continued to be pursued in
this form?

Ghaalt’s criticism of falsafahis not a critique of its method — except in the
science of metaphysics as we will see later — Husame of the social and
intellectual aspects that had become part of iesEhwere mainly two: the mistakes
found in their metaphysical sciences which werad)i followed by the students or
justified by misapplied logic by the philosophengmselves and which led them to
disbelief; and the fact that many philosophers hadreal belief, from Ghaf#’s

perspective in prophethood and the sacred law a@ck wemiss in its practice,

19 For these debates see Richard M. FraxkGhazali and the Ash’arite School (Durham and
London: Duke University Press, 1994); Frank Grifigl-Ghazali's Philosophical Theology(New
York: Oxford University Press, 2009); Henry Corbian Islam Iranien: Aspects Spirituels et
Philosophiques. Vol. 2, Sohrawardi et Les Platoniens de Pers€Paris: Gallimard, 1971); Henry
Corbin, The Man of Light in Iranian Sufism, trans. Nancy Pearson (Omega Publications, 1994).
19 Griffel, Al-Ghazali’s Philosophical Theology 3-10.
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counting this distance from religion as a sign ofelligence and independent
judgment.

In his Mungidh Ghazli describes the philosophers as those “who maititein
they are the men of logic and apodeictic demorietrat®” In speaking of

philosophy, he further says:

Know that the philosophers, notwithstanding the tiplitity of their groups
and the diversity of their doctrines, can be dididato three main divisions:
Materialists, Naturalists, and Theists.

The first category, the Materialists, were a groop the most ancient
philosophers who denied the existence of the or@ris@and omnipotent Creator-
Ruler. They alleged that the world has existed federnity as it is, of itself and not
by reason of a Maker. Animals have unceasingly c@noen seed, and seed from
animals: thus it was, and thus it ever will be. Sdhare the godless in the full sense
of the term.

The second category, the Naturalists, were mendeloted much study to the
world of nature and the marvels found in animald pfants; they also were much
taken up with the dissection of animal organs.Hese they saw such marvels of
God Most High's making and such wonders of His wisdthat they were
compelled, with that in mind, to acknowledge thastence of a wise Creator
cognizant of the aims and purposes of all thingsleéd, no one can study the
science of anatomy and the marvelous uses of thanerwithout acquiring this
compelling knowledge of the perfect governance wh MvVho shaped the structure
of animals, and especially that of man.

However, it appeared to these philosophers, bedheyehad studied nature so
much, that the equilibrium of the mixture of humdrad a great effect on the
resulting constitution of the animal’s powers. Hericey thought that man’s rational
power was also dependent on the mixture of his manamd that its corruption
would follow the corruption of the mixture of hisitmors, and so that power would
cease to exist. Once it ceased to exist, they allethat bringing back the
nonexistent would be unintelligible. So they addptee view that the soul dies,
never to return. Consequently they denied the ldfteand rejected the Garden and
the Fire, the Assembly and the Recall, and the Restion and the Reckoning. So
in their view there would be no future reward féwedience, and no punishment for
disobedience. Therefore they lost all restraint abdndoned themselves to their

passions like beasts. These were also godless lmeeause basic faith is belief in

197 Abu Hamid GhazaliAl-Ghazali's Path to Sufism: His Deliverance from Eror , Al-Mungjidh
Min Al-Dalal , trans. McCarthy R.J. (Louisville, KY: Fons Vita)00), 24.
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God and the Last Day — and these men denied the Dag even though they
believed in God and His Attributes.

The third category, the Theists, were the latetogbphers, such as Socrates,
the master of Plato, and Plato, the master of édest It was Aristotle who
systematized logic for the philosophers and refitleel philosophical sciences,
accurately formulating previously imprecise statateeand bringing to maturity the
crudities of their sciences. Taken altogether,ghefuted the first two categories of
the Materialists and the Naturalists. Indeed, l®ydhguments they advanced to lay
bare the enormities of the latter, they relieveieat of that task: “And God spared
the believers from fighting (the unbelievers)” (@3) by reason of the unbelievers’
own infighting.

Then Aristotle refuted Plato and Socrates and theists who had preceded
him in such thorough fashion that he disassociatetself from them all. Yet he,
too, retained remnants of their vicious unbeliefl annovation which he was
unsuccessful in avoiding. So they all must be tawétth unbelief, as must their
partisans among the Muslim philosophers, such asSima, al-Farabi and their
likes. None, however, of the Muslim philosophergaged so much in transmitting
Aristotle’s lore as did the two men just mention®¥dhat others transmitted is not
free from disorder and confusion and in studyingnié’s mind becomes so muddled
that he fails to understand it — and how can tremimprehensible be rejected or
accepted?

The sum of what we regard as the authentic philogopf Aristotle, as
transmitted by al-&rabi and Ibn Sia, can be reduced to three parts: a part which
must be branded as unbelief; a part which mustigmatized as innovation; and a

part which need not be repudiated at%lI.

From the above, it appears that Giiaavas not particularly impressed with

Greek philosophy, as far as religious guidance emaeerned. He did not see Greek

philosophers as mystics or prophets, but rathésr atrutinizing their beliefs as they

had been transmitted to him, he concluded thatjfferent measures, they all were

unbelievers because they did not profess the wifitod, the createdness of the

world or the Last Day.

Ghaali then proceeds to discuss the sciences of philgsoplamely:

mathematics, logic, physics, metaphysics, politiosl ethics. About mathematical

sciences (comprising arithmetics, geometry andasimy), Ghazl1 says:

108 |hid., 29-31.
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Nothing in them entails denial or affirmation ofliglous matters. On the
contrary, they concern rigorously demonstratedsfadtich can in no wise be denied
once they are known and understood. From them, venvéwo evils have been

engendered®

The first of these two evils is that its studentsyrbecome enticed and marvel at
mathematics’ precision and clarity and assume pigbsophers must be equally
accurate in every science, including metaphysiearidg then about their rejection
of religion and disregard for it and for sacred [dle students may stop revering
religion and its norms out of sheer imitation. Tiwsuld be a grave mistake, in
Ghaalt's opinion, since one may be proficient in one scee and incompetent in
another. The philosophers’ accuracy in mathemaissailes does not entail that their
judgment of religion must be equally accurdte.

The second evil is that an ignorant man partisatsfam may erroneously think
that, since the philosophers are denigrated byreéfigious scholars, all of their
sciences must be refuted, he calls them ignorandeckims that they go against
what God revealed. Those who know these sciencdskaaw them to be true
through apodeictic demonstration, will see this raana fool. They will not doubt
their sciences and knowledge, nor their proofs, Wilit rather doubt the man’s
sciences and religion, thus growing in convictiartheir support of philosophy and
rejection of religion. All this, while the mathenl sciences never dealt with
religious matters nor did religious sciences dedh wnathematics, so there is no
conflict between the two, since their spheres téragst differ. Moreover, should a
revealed text appear to contradict apodeictic destnation (Ghazi here makes an
example about a hadith dealing with eclipses),réwealed text would in this case
have to be interpreted metaphorically. The apodetiEmonstration would therefore
be accepted as true, while the literal meaninghef text would be left for an
appropriate metaphorical meanitg.

What Ghazlt says here about these sciences is a fine exarhfle galue of his
Mungidhfor the modern reader. In only a few pages, @lharas able to frame the

controversy between faith in revealed texts anengific discovery that was going to

19 1pid., 31.
10hid., 31-32.
11 pid., 32-33.
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torment Europe a few centuries later, leading tormious intellectual changes, the
weakening of religious authority and the rise aésce, atheism and agnosticism.

About the logical sciences, Glatizsays:

Nothing in the logical sciences has anything tovdth religion by way of
negation and affirmation. On the contrary, they #re study of the methods of
proofs, of syllogisms, of the conditions governitige premises of apodeictic
demonstration, of how these premises are to be ioeahpof the requisites for a
sound definition, and of how the latter is to bawdn up. Knowledge is either a
concept, and the way to know it is the definition,it is an assent, and the way to
know it is the apodeictic demonstration. There ahing in this which must be

rejected-*?

He further adds that logic is the same science bgddemutakallimin, but that
philosophers and theologians have developed diffetrerms and jargons for it.
Similarly to the mathematical sciences, the stuldipgic carries two risks. The first
is that its student, hearing the theologians aréigf the philosophers, may assume
that this includes the science of logic. Knowingitoto be clear, accurate and true,
he will doubt the theologian’s intelligence andrthes religion, becoming closer to
philosophy and further away from religion. The gsetas that the student, by
knowing that some of the philosophers’ views in apiysics are classified as
unbelief by the theologians, may assume these viewbe based on a proper
application of logic’s conditions and methods ahdst rush to uphold these same
views before even beginning the study of metapBysithis second point is
connected to Ghalt’s major criticism of the philosophers, namely thia¢y have
abused logic by stipulating conditions that, if @bv&®d, must necessarily produce
true conclusions in reasoning. However, when it edno the study of metaphysics,
they apply loosely the conditions they set fortd &ol themselves into thinking that
the conclusions they reach — which at times amowntnovation bid‘ah) and at
times to unbelief Kufr) — are logically necessary and, as such, irrefatas
mentioned before, it was precisely to dismantle essumption that Ghaz wrote
the Tahafut, to prove that the reasoning of the philosopharsnetaphysical matters

and their conclusions could be refuted throughdatgelf. This means that, since

112 hid., 33-34.
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logic cannot provide certainty in metaphysical esuanother tool is required:
revelation®®

About the physical sciences, GhAzays:

The physical sciences are a study of the worléh@heavens and their stars and
of the sublunar world’s simple bodies, such as wadér, earth, and fire, and
composite bodies, such as animals, plants, andratiné hey also study the causes
of their changing and being transformed and beimgedi That is like medicine’s
study of the human body and its principal and sliasy organs and the causes of
the alteration of the mixtures of its humors. Andtjas religion does not require the
repudiation of the science of medicine, so alsto@s not require the repudiation of
the science of physics, except for certain spedifiestions which we have
mentioned in our booRhe Incoherence of the Philosophefgpart from these, it
will be clear upon reflection that any other poiots which the physicists must be
opposed are subsumed in those we have alludechéobadsic point regarding all of
them is for you to know that nature is totally sdijto God Most High: it does not
act of itself but is used as an instrument by itsafbr. The sun, moon, stars, and the
elements are subject to God’s command: none of tbffetts any act by and of

itself 114

Ghaal1 in this case does not mention any evil attachethéostudy of these
sciences. As he explains at the end of the quotatiowever, the main issue related
to these sciences from the point of view of theplegarticularly the Astar school
— is the idea that things produce their effectdhgmselves, independently of God.
Ghaal1 affirms the Ashari view that all creation is subject to God’s comm zamdl
produce no effect in themselves. Rather, it is Gadtervention in every moment
that connects each cause — such as the preserfoe of to its effect — such as

something burning -.

It is in the metaphysical sciences that most of phdosophers’ errors are
found. Owing to the fact that they could not caoyt apodeictic demonstration
according to the conditions they had postulatetbgic, they differed a great deal
about metaphysical questions. Aristotle’s doctrimethese matters, as transmitted
by al-Farabi and Ibn $na, approximates the teachings of the Islamic phpbsos.

But the sum of their errors comes down to twentydse in three of which they must

113 bid., 33-35.
141bid., 35.
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be taxed with unbelief, and in seventeen with iratimn. It was to refute their
doctrine on these twenty questions that we composethook The Incoherence.

In the three questions first mentioned they warposed to (the belief of) all
Muslims, viz. in their affirming

(1) that men’s bodies will not be assembled on thlest Day, but only
disembodied spirits will be rewarded and punishesid the rewards and
punishments will be spiritual, not corporal. Thegrevindeed right in affirming the
spiritual rewards and punishments, for these alsaartain; but they falsely denied
the corporal rewards and punishments and blasphehgedevealed Law in their
stated views.

(2) The second question is their declaration: “®tmbt High knows universals,
but not particulars.” This also is out-and-out urdfe On the contrary, the truth is
that “there does not escape Him the weight of @maih the heavens or in the
earth.” (34.3; cf. 10.62/61).

(3) The third question is their maintaining therpity of the world, past and
future. No Muslim has ever professed any of thiimg on these questions.

On other matters — such as the denial of the diattributes, and their
assertion that God is knowing by His essence, nat knowledge superadded to His
essence, and similar views of theirs — their doetris close to that of the
Mu'‘tazilites. But there is no need to tax the Maitibes with unbelief because of

such views:'®

It is clear from this passage that, while Gtiaapproves of the mathematical,
logical and physical sciences of the philosopharserms of validity and merely
warns against collateral risks of studying them,bedieves that the philosophers
made grave mistakes in metaphysics that led theombelief. These mistakes are
either due to the imitation of Aristotle’s thougittto the difficulty of applying logic
to the study of metaphysical issues.

About the political sciences, Gl#iz simply says the philosophers took them
from the ancient scriptures, the prophets and threidecessors® About the moral

sciences, he says:

All they have to say about the moral sciences codwmsn to listing the
qualities and habits of the soul, and recordingrtheneric and specific kinds, and

the way to cultivate the good ones and combat #uke Bhis they simply took over

115 bid., 35-36.
118 pid., 36.
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from the sayings of the Sufis. These were godly mém applied themselves
assiduously to invoking God, resisting passion, foidwing the way leading to
God Most High by shunning worldly pleasures. In ttwurse of their spiritual
combat the good habits of the soul and its shortiegsnhad been disclosed to them
and also the defects that vitiate its actions.tAé they set forth plainly. Then the
philosophers took over these ideas and mixed thémtheir own doctrines, using
the lustre afforded by them to promote the ciréarabf their own false teaching.
There was indeed in their age, nay but there évary age, a group of godly men of
whom God Most High never leaves the world destittar they are the pillars of
the earth, and by their blessings the divine meescends upon earth dwellers as is
declared in the tradition from Muhammad — God’'ssbiag and peace be upon
him! — in which he says: “Because of them you reeeiain, and thanks to them
you receive sustenance, and among them were th@&uooms of the Cave.” Such

godly men existed in ancient times as the @udeclares (cf. Sura 18’

Ghaali says that the philosophers’ moral sciences wenigetefrom the &fis of
old. His explanation of this is important: God neleaves the world totally deprived
of pious men who turn away from the world and sesitly remember God. This is
similar to what Suhrawatdsays inHikmat al-Ishaqg (see below), that the earth is
never deprived of an intuitive philosopher. Thefad#nce between Ghazs
statement here and Suhrawi&rdoosition, as will be seen later, is that Gitaz
believes the philosophers have copied thi&sSand mixed their views with their,
while for Suhrawartthe ancient philosophers were themselves fifits S

Two dangers originate from the philosophers’ m@@énces. The first is that,
knowing the philosophers to have been generallgeomed by the theologians, an
ignorant man may deny from their moral doctrinesthérue aspects that have come
from prophets and s, thus bringing ignorance to himself, denying theh and
possibly even committing unbelief, if the thing dehis part of what the Prophet
taught. The second is that, by accepting theirhieas in full, deceived by their
references to the Quran and the sayings of promredsSifis, one might end up
accepting also what is false in their doctrineastheing misled*®

Ghaalt's last critique of thdalasifahis his aversion to the excuses they adduced
for their negligence in the practice of Shaln or their insincerity in it. This most

likely was not the case with every single philosampbr student of philosophy, but it

17 bid., 36-37.
118 bid., 37-42.

39



was a social reality sizeable enough to draw @Glifazttention in theMunqidh, as
well as a blemish attached to the most famous efalasifah, Ibn Sira. The latter’s
example was obviously a likely influence (negatiee Ghazli) on all those who
attached themselves to tfasafahtradition, so it was necessary for him to criticiz
him to contrast the negative effects of his example

Ghaal1 says that the excuse adduced by these philosofdretkeir laxity in
observing the sacred law is their rejection of atdn taglid), understanding the real
meaning of prophecy and that it is only meant &alleo what is wise and beneficial,
to control the common people, prevent conflictsweein them and excessive
indulgence in their desires. While some of them maactice the rites of Islam such
as the recitation of the Quran, the Friday prayet the daily prayers at the mosque,
one may see them drinking wine or violating the rshh in other ways. If
questioned about this, they would claim they beigvprophecy, that the rituals are
prescribed as a form of physical discipline angtatect fortune and family, while
wine is prohibited due to its causing enmity. Bg imtellect, the philosopher can
save himself from that and drink only with the imien to stimulate the mind.
Ghaali says that Ibn Siheven wrote in a testament that he made a pactGathto
do some things, honour the precepts of theiSitarbe diligent about acts of worship
and not drink wine for pleasure, while drinking wjrhowever, with the intention to
improve his health. Ghalz scoffs at such an attitude toward the sacred Velvere
one respects it in order to be allowed an excegtorthe sake of improving one’s
health!® (when this is not a need, such as one’s healthgbgoor, since there are
some exceptions made in Shah for such cases). In short, Ghlazsaw the
philosophers either perceiving themselves abovéathebecause of their intellect or
upholding fanciful interpretations of it thde factoallowed them to act more or less
as they pleased.

| believe it is evident from what has been presghiere that Ghati’s criticism
of falsafah was not aimed at saying that their methods wetewabng: he
acknowledges the precision, clarity and usefulrefsthe mathematical sciences,
logic, the physical sciences and some aspectseaf plolitics and ethics. However,
he believes they erred in metaphysics by not apglyogic thoroughly to their

reasoning in this field — given the difficulty obiehg so — and following instead

191phid., 66—609.
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blindly what the ancients had said or giving thewn new views, all the while
claiming it was all known by necessity of reasod #ogic, disregarding whether it
agreed with the texts of the Shah or not. In addition to this, many became
negligent in the practice of the sacred law andsicmred themselves somehow
above it, or above the interpretation of it trartsedi by thefugahz’. His critic, more
than to a way to knowledge, is therefore directethe social reality of thialsafah
tradition and what taking the ancients as authexiin metaphysics implied for a

Muslim.

2.2. Suhraward and falsafah

Suhraward speaks of philosophy in many of his works, sintedntireouvre
revolves aroundfalsafah or hikmah balthiyyah (discursive wisdom) or the
Peripatetic fhashsh 7) school, the type dasawwufhe callsishraq (illumination) or
hikmah ikzhiyyah (divine wisdom) and the way to join both. His ception of
philosophy is quite different from Ghazs.

First, he usually refers to philosophy fakmah (wisdom), a word with positive
connotation, as opposed to the more netdtabfahused by Ghaii. This word, and
its derivativehakim, was applied to the philosophers to themselvesjthwas also
used for physicians (calld@akim, pl. hukami’), surely because medicine was part of
the philosophical sciences at the time, and evesotoe &fis, such asl-Hakim al-
Tirmidhi, a known religious scholaiagih, muhaddithand Sif of the third century.

Second, Suhrawardlistinguishes between two types lokmah in his works:
hikmah mashsiiyyah (Peripatetic) orbahthiyyah (discursive, speculative) and
hikmah ishegiyyah (illuminative) or ilahiyyah (divine)?° The first refers to
knowledge attained through the syllogistic methbthe Peripatetics, along with the
conventional philosophical sciences (mathematiogic] physics, metaphysics,
politics and ethics). The second refers to the kadge attained through spiritual
purification that leads to inspirationdlh@m), spiritual tasting dhawg and
witnessing fnustazhadal). This is considered the same type of knowledgerad by
prophets and i8is, as well as the Greek philosophers before Aflest@hcluding

Plato), a group of ancient Persians, the ancieyptans who had inherited their

120 syhrawardiThe Philosophy of Illumination, 3.
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knowledge from the prophet HermesidEnoch, the father of philosophergalid
al-hukami’), and a group of the Brahmifs.

As for discursive or Peripatetic philosophy, Sulaedv seems to see it as a
propaedeutic study to prepare the students faniliative wisdom, as he saysah
Mashiri * wal-Mutarahat.'** When it comes to provide a narrative for the Histf
philosophy, in the way that Ghaz did in the Munqidh however, Suhrawards
clearly more concerned with the history of the néyiorishraqz, philosophers, than
with the discursive philosophers. In many of hisrkgohe deals with the issues of
Peripatetic philosophy (what Glazwould have referred to dalsafal) pertaining
to logic, physics or metaphysics, sometimes intootyi some original contributions,
such as reducing the Aristotelian categories fremtb four, adding motion to them
and reducing quantity to qualitf® It is evident from his works however that
Suhraward considers théiikmah balthiyyah and the method of the Peripatetics as
inferior to divine wisdont?*

In Hikmat al-Ishizg, he devotes the first part to a summary and sincgliion of
logic through which he starts introducing his vietlvat are more closely inspired by
his spiritual experiences. Here he criticizes sahéhe ideas and methods of the
Peripatetics (especially Ibn Sinseen as their mastéfj. One of the ideas he
criticizes is that of essential definitiora-hadd al-dlatz). In Walbridge’s words:

Such definitions were supposed to reveal the essehaatural universals by
listing the proximate genus and the differentia. ddgues that such definitions are
not actually possible. If the definition is sucdessit presumes that the hearer
already knows the genus and differentia; if so,ltearer must already have known
the essence of the thing. If he does not know #meig and differentia, the definition
will only be empty words. In other words, he wholus the thing does not need the
definition; if he does not know the thing, the dé@fon will not teach him what it is.
Moreover, he can never be certain that all therdisdalifferentia have actually been
included. Suhrawaidargues that things must be known through direpesgnce,

and definitions can do no more than point out wikabeing talked about. The

121 Ziai, “Source and Nature of Authority: A Study &uhrawardi’'s llluminationist Political
Doctrine,” 326.

122 Shahab al-Din Yahya Suhrawar@ipera Metaphysica et Mystica I,ed. Henry Corbin (Istanbul,
Turkey: Maarif Matbaasi, 1945), 194.

123 Amin Razavi,Suhrawardi and the School of lllumination, 9.

124 see Suhrawardihe Philosophy of Illumination, 3.

125 Amin Razavi,Suhrawardi and the School of lllumination, 31.
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rejection of essential definition thus wounds tlear of the Peripatetic notion of

sciencet?®?’

Another change introduced by Suhraviaia Peripatetic thought is to consider
universals &l-kulliyat) as only existent in the mind, while acknowledgirte t
external existence of particularal{uz’iyyat). Among the kulliyat he counted
existence Wujizd), which he saw not as something possessing dyrealiside of the
mind, but only something we predicate in our mimt®ut existent things. These
things are what really exists, existence not bewmger-added to them. Suhrawid
position on this is what is commonly referred toagd@at al-mahiyyah (primacy of
essencE® and is put against Ibn Sirand Mule Sadi’s view of asilat al-wuijid
(primacy of existence¥® This discussion is crucial to the history of Islam
philosophical thought but it goes beyond the scopehis thesis and cannot be
analyzed further here.

In connection to both the critique of essentialidgbns and the affirmation of
the primacy of essence, it is necessary to memiwnof Suhrawaits other major
contributions to Islamic philosophy, the conceptkobwledge by presence. This
concept will however be explored in detail later sa we will not elaborate upon it
here and will resume the discussion on Ghato speak of his understanding of

tasawwuf,followed by Suhrawaii.

2.3. Ghaalt and tasawwuf

Ghaali is known for his support ofasawwufas the way to acquire certain
knowledge beyond doubt. He clearly argues for thithe Mungidhand his post-
seclusion works tend to discuss th#iSvay and the knowledge that it brings. He has
been often seen as the one who bridged the gapeéetarthodox Islam and the
Sufis but studies® have shown that such a gap was less pronounceceb®hazlt
than supposed at first in Islamic Studies. Ghadid however play a great role in

favouring the diffusion otasawwufin the Muslim world, both because of his own

126 gyhrawardiThe Philosophy of lllumination, xxiv.

127 Suhrawartls rejection of essential definitions would need be compared to Wittgenstein's
concept of “familial relations”.

128 gyhrawardiThe Philosophy of lllumination, xxiv.
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testimony of life (which carried considerable wejgbeen his standing as a scholar
even before his seclusion) and of the political aodial support of the Seljuq
establishment, which included — most importantljhe madrasahsystemthat the
Seljugs were sponsoriftgt Moreover, like Griffel has argued that Ghazdid not
cause the disappearance fafsafah but its absorption irkalam,**? | suggest that
Ghaalt's call totasawwufand to seek experiential knowledge of metaphysather
than the knowledge of it provided by rational argumation or the imitation of

Greek philosophers, allowed for those who may hatreerwise cultivated and

studiedfalsafahto engage instead witasawwuf*?

In the Munqgidh Ghaali describes the i®is as those “who claim to be the

familiars of the Divine Presence and the men oftiayadsion and illumination™*

He also says:

Their particular Way is consummated [realized] obly knowledge and by
activity [by the union of theory and practice]. Taien of their knowledge is to lop
off the obstacles present in the soul and to rigseif of its reprehensible habits and
vicious qualities in order to attain thereby a heanpty of all save God and adorned
with the constant remembrance of God. ... their nustinctive characteristic is
something that can be attained, not by study, &thier by fruitional experience and
the state of ecstasy and “the exchange of qualitiésw great a difference there is
between your knowing the definitions and causes eomditions of health and
satiety and your being healthy and sated! ... Sitgilaoo, there is a difference
between your knowing the true nature and conditimd causes of asceticism and
your actually practicing asceticism and personsitilynning the things of this world.

I knew with certainty that the Sufis were mastefrstates, not purveyors of
words ...

My only occupation was seclusion and solitude apititsal exercise and
combat with a view to devoting myself to the pwdfion of my soul and the
cultivation of virtues and cleansing my heart foe tremembrance of God Most
High, in the way | had learned from the writingstloé Sufis. ...

Then certain concerns and the appeals of my childrew me to my native

land; so | came back to it after being the persostmnlikely to return to it. There |

131 bid.
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also chose seclusion out of a desire for solitudethe purification of my heart for
the remembrance of God. But current events and rirapb family matters and
gaining the necessities for daily living had areeffon the way to realize my desire
and troubled the serenity of my solitude, and theestate of ecstasy occurred only
intermittently. But nonetheless | did not ceaseadpire to it. Obstacles would keep
me away from it, but | would return to it.

In the course of those periods of solitude thingpdssible to enumerate or
detail in depth were disclosed to me. This muchadllsmention, that profit may be
derived from it: | knew with certainty that the &uére those who uniquely follow
the way to God Most High, their mode of life is thest of all, their way the most
direct of ways, and their ethic the purest. Indeesre one to combine the insight of
the intellectuals, the wisdom of the wise, and fibve of scholars versed in the
mysteries of revelation in order to change a siriglm of Sufi conduct and ethic
and to replace it with something better, no wayltoso would be found! For all
their motions and quiescences, exterior and inteai@ learned from the light of the
niche of prophecy. And beyond the light of prophémgre is no light on earth from
which illumination can be obtained.

In general, how can men describe such a way a8 Hsgpurity — the first of
its requirements — is the total purification of theart from everything other than
God Most High. Its key, which is analogous to tlegibning of the Prayer, is the
utter absorption of the heart in the remembranc8ad. Its end is being completely
lost in God. But the latter is its end with refezerto its initial stages which just
barely fall under the power of choice and pers@tgjuisition. But these are really
the beginning of the Way, and everything priorttesilike an antechamber for him
who follows the path to it.

From the very start of the Way revelations andovisi begin, so that, even
when awake, the Sufis see the angels and thesspfrthe prophets and hear voices
coming from them and learn useful things from thdrhen their “state” ascends
from the vision of forms and likenesses to staga®hd the narrow range of words:
so if anyone tries to express them, his words éomeident error against which he
cannot guard himself. But speaking in general, tfedter comes ultimately to a
closeness to God which one group almost conceifvas tindwelling,” and another
as “union,” and another as “reaching”: but all tlsatvrong. We have already shown
why it is wrong in our booR he Noblest AimBut really one intimately possessed by
that state ought not to go beyond saying:

There was what was of what | do not mention:

So think well of it, and ask for no account!

Generally speaking, anyone who is granted nothinthat through fruitional
experience grasps, of the reality of prophecy, dhy name. The charisma of the

“saints” are in reality the first stages passeaulgh by the prophets. Such was the
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initial state of the Apostle of God — God’s blegsiand peace be upon him! —
when he went to Mount Hit, where he would be alone with his Lord and perfor
acts of worship, so that the Arabs of the deseitl: séMuhammad indeed

passionately loves his Lord!”

This is a state which one following the way leadirrg it will verify by
fruitional experience. But one to whom such expuereis not granted can acquire
certain knowledge of that state through experieot®thers and hearsay, if he
frequents the company of the Sufis so as to hamere@ understanding of that from
observing the circumstances accompanying theiagcstates. Whoever associates
with them will derive this faith from them, for theare the men whose associate is
never wretched. But whoever is not favored withirtteompany must learn the
certain possibility of such mystical states througjie evidence of apodeictic
demonstration in the way we have mentionedTihe' Book of the Marvels of the

Heart” one of the books dfhe Revivification of the Religious Scient8s

From the above account, it can be seen that fordhhthe characteristics of the
Suft path are the following: the union of knowledge amction, or theory and
practice; the knowledge to be sought is not just mowledge, but that which
teaches how to purify one’s heart; to purify thellsoom negative traits and from
concerns other than God; to adorn the soul withues and with the constant
remembrance of God; a certain degree of seclusiam;, way is the best and most
direct to the Presence of God, because it is whidked on the lights received from
the niche of prophecy; its followers experience adns, visions, revelations,
inspirations, special states that defy descripaod for which existent words are
inaccurate; closeness to God; and fruitional expers, that impart knowledge

different from that acquired from reasoning or f@ahng and believing others.

2.4. Suhraward and tasawwuf

Ghaalt's description of the @1 way has much in common with Suhrawiad
characterization of the way of thehraqiyyin and of the adepts of divine wisdom
(hikmah ikzhiyyah). In the introduction tddikmat al-Ishéq, Suhraward describes
their (and his own) efforts and attainments thus:

135 pid., 51-58.
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... Begging me to write you a book in which | wouddl what | have obtained
through my intuition fhawd™*® during my retreats Khalwit} and visions
{murazalat}. In every seeking soul there is a portion, beriall or great, of the
light of God. Everyone who strives has intuitiaathfawg, be it perfect or imperfect.
Knowledge did not end with one people, so thatdbers of heaven are shut behind
them and the rest of the world is denied the pdggilof obtaining more. Rather,
the Giver of knowledge ahib al-‘ilm}, who stands at the “clear horizon, is not
stingy with the unseen” [Quran 81:23-24]. The nwst age is the one in which the
carpet of striving has been rolled up, in which tm®vement of thought is
interrupted, the door of revelationan{lkashafit} bolted, the path of visions
{muslzhadit} blocked.

Before | wrote this book and during the times whdarruptions prevented me
from working on it, | wrote other books in whichhive summarized for you the
principles of the Peripatetics according to theg@tinods. ... But the present book has
a shorter method and provides a shorter path twleatglge than their method does. It
is more orderly and precise, less painful to studdyid not first arrive at it through
cogitation fiikr}; rather, it was acquired through something elSabsequently |
sought proof for it, so that, should | cease coplatmg the proof, nothing would
make me fall into doubt.

In all that | have said about the science of ligdntsl that which is and is not
based upon it, | have been assisted by those whe thavelled the path of God.
This science is the very intuition of the inspird illumined Plato, the guide and
master of philosophyHkmal}, and of those who came before him from the tirhe o
Hermes, “the father of the philosopheitsukani’}”, up to Plato’s time, including
such mighty pillars of philosophy as EmpedocleshBgoras, and others. The words
of the Ancients are symbolia{armizah} and not open to refutation. The criticisms
made of the literal sense of their words fail ta@@ds their real intentions, for a
symbol cannot be refuted. This is also the basih@fEastern doctrinegg ‘idat al-
sharg of light and darkness, which was the teaching?efsian philosophers such
as Jamasp, Frashostar, Bozorgmehr, and otherselibfem. It is not the doctrine of
the infidel Magi, nor the heresy of Mani, nor thettich leads to associating others
with God — be he exalted above any such anthropphmem {sic {ta'ala
watanazzaH

Do not imagine that philosophy has existed onlythase recent times. The
world has never been without philosophy or withayterson possessing proofs and
clear evidences to champion it. He is God’s vicegefkhalfah} on His earth. Thus

shall it be so long as the heavens and the eadbrenThe ancient and modern

13 The additions in {curly} brackets are mine, whilese in (round) and [square] brackets are of the
original translator.
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philosophers differ only in their use of languaged aheir divergent habits of
openness and allusiveness. All speak of three wodgdreeing on the unity of God.
There is no dispute among them on fundamental mumsstEven though the First
Teacher [Aristotle] was very great, profound andightful, one ought not
exaggerate about him so as to disparage his mastemg them are the messengers
and lawgivers such as Agathadaemon, Hermes, Asslgpid others.

The ranks of the philosophers are many, and th#yirfeo these classes: a
divine philosopher fiakim ilzhz} proficient in intuitive philosophy?’ {ta’alluh} but
lacking in discursive philosophyofifth}; a discursive philosopherhfikim balhath}
lacking intuitive philosophy; a divine philosophg@roficient in both intuitive
philosophy and discursive philosophy; a divine gidlpher proficient in intuitive
philosophy but of middle ability or weak in disciwes philosophy; a philosopher
proficient in discursive philosophy but of middldildty or weak in intuitive
philosophy; a student of both intuitive philosopagd discursive philosophy; a
student of only intuitive philosophy; and a studehtonly discursive philosophy.
Should it happen that in some period there be #ogbpher proficient in both
intuitive philosophy and discursive philosophy,w# be the ruler by right and the
vicegerent of God. Should it happen that this mettle case, then rulership will
belong to a philosopher proficient in intuitive jgisiophy but of middle ability in
discursive philosophy. Should these qualities rmhaide, rulership belongs to a
philosopher who is proficient in intuitive philogop but who lacks discursive
philosophy. The world will never be without a pliitipher proficient in intuitive
philosophy. Authority on God's earth will never bef to the proficient discursive
philosopher who has not become proficient in intgitphilosophy, for the world
will never be without one proficient in intuitivéhfposophy — one more worthy than
he who is only a discursive philosopher — for theegerency requires direct
knowledge fl-talaqc}. By this authority | do not mean political powérhe leader
with intuitive philosophy may indeed rule openly, lte may be hidden — the one
whom the multitude call “the Pole.’a{-qutb} He will have authority even if he is in
the deepest obscurity. When the government is & Hands, the age will be
enlightened; but if the age is without divine ruliarkness will be triumphant. The

best student is the student of both intuitive pulehy and discursive philosophy.

137 walbridge and Zia'i chose to translate the teatalluh as intuitive philosophy, i.e.: the wisdom
based on intuition, term that they have also usetlanslatedhawq (see note 9, above). | agree that
this kind of wisdom is what Suhraward referring to here, and there is no reason tobtat.
However the ternta’alluh deserves some special attention: etymologicallyvatld indicate the
meaning of “becoming or making oneself divine”,oifie follows its root and Arabic grammar, a
meaning that would clearly contrast with Islamididdfe It is most likely, however, that the term was
introduced into Arabic through the translation ofe€k philosophical works, being a predictable
translation for the Greeto be finished
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Next is the student of intuitive philosophy, ancerththe student of discursive
philosophy.

... The reader of this book must have reached at thasstage in which the
divine light has descended upon him — not just phaéeregularly. No one else will
find any profit in it. So, whoever wishes to leamly discursive philosophy, let him
follow the method of the Peripateticsm which isefiand sound for discursive
philosophy by itself. ... Indeed, the system of tHkninationists cannot be
constructed without recourse to luminous inspirajofor some of their principles
are based upon such lights. Should Illuminationfsis into doubt about these
principles, they will overcome it by climbing thadder of the souldl-sullam al-
mukhalliah or al-mukhallaah}. Just as by beholding sensible things we attain
certain knowledge about some of their states aedhareby able to construct valid
sciences like astronomy, likewise we observe aertapiritual things and
subsequently base divine sciences upon them. Hedweles not follow this way

knows nothing of philosophy and will be a playthinghe hands of doubi®

This long quote presents several characteristica/lgdt Suhrawaifdcalls the
“wisdom (or philosophy) of lllumination”. These ariéis based on spiritual tasting
(dhawq, or intuition, obtained through the practice etlsision and by means of
visions; there is a portion of the light of Godeweryone who seeks this knowledge
and strives for it, and everyone who does so wthia some degree of spiritual
tasting, whether perfect or imperfect; this knowgeds not usually attained through
mere cogitation, even though, like in the casénefiery bookHikmat al-Isheq, it is
sometimes possible to find rational proof for teatents of this knowledge, so that it
becomes unassailable by doubt, being true botm$ight and by reason; the father
of all philosophers was Hermes, Empedocles andaggtias are among the Greek
masters of intuitive philosophy, Plato is the masteits people; this wisdom is not
exclusively Greek, since it is also the basis ef Hastern wisdom based on light and
darkness taught by the Persian sages Jamasp awodgBowehr, but it is not to be
confused with the doctrines of the Magi or Manijl@ophy, or wisdom, is wither
discursive or intuitive; intuitive philosophy is@erior to discursive philosophy, but
perfection lies in mastering both; the vicegerenAtblah on earth, the Pole, is by
necessity proficient in intuitive philosophy andnstimes also in discursive

philosophy; the earth is never void of a vicegemAllah and therefore it is never

138 SuhrawardiThe Philosophy of Illluminatiqri—4.
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void of an intuitive philosopher; a discursive pisbpher who does not know
intuitive philosophy cannot be the vicegerent otiGie vicegerent of God may be a
ruler outwardly, like a great and just king, orrhay stay hidden and rule the world
spiritually, like the one commonly called “the Pplat some point in the intuitive
philosopher’s journey, divine lights will descendom him, first intermittently, then
continuously or more often; if an intuitive philgdeer experiences doubts about the
content of his knowledge, he solves it by “climbitng ladder of the soul”, i.e.: by
leaving his body and ascending to the presenckeo$piritual lights, contemplating
them and removing his doubts like an astronomegyhysician would do observing
the physical objects he is studying.

The mention of the Pole and of the vicegerent datlseems to indicate a
relation, or even identity, between this intuitimesdom andtasawwuf A further
corroborating indicator of this relation or idegtiseems to be the means and
achievements mentioned by Suhrawaseclusion Khalwal), visions (mustzhadat),
intuition or spiritual tasting dhawq. However, the statement that philosophy
originated with Hermes and that Plato is the mastantuitive philosopher, while
Pythagoras, Empedocles and the Persian Jamasp augBehr are among the
representatives of this tradition, does not fit muath an understanding tdsawwuf
as a specifically Muslim practice, nor with Gha’s stated views on Plato and the
Greek philosophers in thidungidh, reported above,and in theTahifut™® - in the
Mungidh Ghazli even says that Pythagoras’ doctrine is the wea&edBreek
philosophy**°

Other statements from Suhrawesdother works and from Ghalz himself,
however, can help bridge this gap to establish #ideast in Suhraward view, the
Safis and the ancient intuitive philosophers belongedthte same tradition of
wisdom, all being within divine guidance, evenheir methods may have differed.
As for Ghazli, his views on Plato, Pythagoras and Greek philogap general are
clear in theMungidh he does not consider them within divine guidamater they
are unbelievers. However, even Gilabelieves that there weraifss and prophets

in the ancient world, identified as individuals wbooke their attachment to the

139 Abu Hamid GhazaliThe Incoherence of the Philosopherstirans. Michael E. Marmura (Provo,
Utah: Brigham University Press, 2000), 1-5.

190 Ghazali, Al-Ghazali’'s Path to Sufism: His Deliverance from Eror, Al-Mungidh Min Al-
Dalal, 50.
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world, turned to God and received visions and nagj@ns guiding them to the truth.
Moreover, he believes that it is from these anonysnondividuals that the
philosophers have drawn their sciences of poliius ethics**

As for Suhrawart] the evidence that his divine philosophers af&isScan be
easily drawn from two sources: the first is hisamt of the dream in which he saw
the author of theTheologia of Aristotle whom we today identify with Plotinus,
although Suhrawardthought of him as being Aristotle; the second is Wwork
entitledKalimat al-Taswwuf,where he speaks about th&fiSpath and defines some

Suft terms. As for the first, in thBalwihat, recounting the dream, Suhrawasdys:

Then he began to praise his teacher, the divinto,P& lavishly that | was
bewildered and said, “Have any of the philosoploéisiam reached his station?”

“No, nor to a part of thousandth part of his rank.”

Then | began to list a number of those with whomat familiar. He showed no
interest in any of them, but when | reachediMazd al-Bisami, Abt Muhammad
Sahl b.‘Abd Allah al-Tustaf, and others like them, he seemed to be delighted a
said, “These are in truth the philosophers and sageey did not stop with formal
knowledge but went on to the knowledge that comemfpresence, contact and
witnessing. They are not distracted by the conaastiof matter. They have “the
nearness and the good end.” They move as we modeseak according to what
we say.”

Then he departed from me and left me weeping addymrture. How grievous

was that statét?

It is evident, therefore, that for Suhrawiarbased on his acceptance of this
dream, the ®&is such as al-Bjami, al-Tustar “and other like them”, were in
accordance with Aristotle and belong to the readewmivho sought knowledge by
intuition and unveiling, while Ibn Sinand al-Rrabi are kept in little consideration.
The fact that Plato is seen, however, as supevier Buslim philosopherand Sifis
is, however, problematic in light of Muslims’ widgagad belief of theirs being the
best of religious communities and their prophehbdhe Seal of Prophecy and the
leader of prophetsriam al-mursain). More attention will be given to this point later

on.

“!bid., 36-37.
1“Z\Walbridge, The Leaven of the AncientSuhrawardi and the Heritage of the GregR&8—29.
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In Kalimat al-Tagwwuf Suhrawartimentions that the receiver of the book has
requested from him an explanation of the way ofS3iigs and their terminology. He
then advises him to hold onto pietagwa) at all time and to continuously abide by
the Quran and the Sunnah, for the wayashwwuf as well as all guidance, depends
on that*® This is important as it distinguishes Suhrawdrdm those philosophers
that Ghazli had criticized for holding themselves superioth® Shar'ah and for not
respecting it** Suhraward then proceeds to explain a series of philosophical
concepts and issues such as kb7 and thejuz’z, the emergencesdir) of the
intellects from the Light of lights and the natwfthe human soul, anafs rtigah
(or rizh), the problem of evil, the faculties and powerammals, plants and minerals
and, significantly, the way in which knowledge adiden things is acquired through
dreaming or absence from the senses. He refuses sotions such as the eternity
(gidam) of the world**® the Christian trinity and dualism, then mentionattamong
the ancient Persians there were some, distinct ttenMagi, who were just and
guided by God and whose wisdom of light was revilgduhrawardin his Hikmat
al-Ishrag. He then lists the conditions necessary for theumence of spiritual

raptures Khalasit)®

and begins explaining manyifs terms such abast gabd
rida’, marifah, matabbah and others, sometimes giving their meaning in the
language of the philosophéef¥. Regarding the conditions for the occurrence of

spiritual raptures, he says:

Whoever persists in pondering over the soul’s reatalakit), remembers God

out of humility, reflects with subtletytgfakkara fikran laffan) on the world of

143 Shahab al-Din Yahya Suhrawardil-Mu'allafat Al-Falsafiyyah Wal-Sufiyyah: Al-Alwah Al-
‘Imadiyyah, Kalimat Al-Tasawwuf, Al-Lamahat, ed. Najafgali Habibi (Beirut - Baghdad:
Manshurat al-Jamal, 2014), 112-16.

144 Ghazali, Al-Ghazali's Path to Sufism: His Deliverance from Eror, Al-Mungidh Min Al-
Dalal, 68-69.

%5 The discussion of Suhrawas thoughts regarding the eternity or temporalifytiee world is
beyond the scope of the thesis, even though it dvinal worth exploring in a wider comparison
between Ghai1 and Suhrawatfd It is useful to mention here that Hikmat al-Ishézg, Suhraward
defends the eternity of the world, callinggitdim, while specifying that this does not make God and
the world equal, since the latter still depends aménates from the formé€alimat al-Tagawwufwas
written after Hikmat al-Ishéq, as evidenced by references made to the latter@nfdhmer. The
different expressions are possibly due to the wdhiffe recipients for the texts and a desire to ptote
oneself from charges of unbelief, since Gifiahad deemed belief in the eternity of the worldkafs

in the Tahafut.

146 SuhrawardiAl-Mu'allafat Al-Falsafiyyah Wal-Sufiyyah: Al-Alwah Al-Imadiyyah, Kalimat
Al-Tasawwuf, Al-Lamahat, 155.

" |bid., 160-72.
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sanctity @l- ‘alam al-quds), reduces his food and appetites and keeps awakgha
praising and displaying humility toward His LordIméoon be taken by pleasant
raptures, similar to the lightning which shines amshppears, which will then begin

to stay in his soul, making it expand and f&fd.

This sort of general description, if consideredhglavith the explanation ofis
terms that follows it, shows that, even though Sulard generally prefers to use
Peripatetic or specificallyshraqgr terminology in most of his works, rather than the
terminology oftasawwuf he consideretasawwufand the divine wisdom he speaks
about as a single way to the truth, found both agnibre ancient Greeks and the
Persians.

Therefore, it can be said that both Gitaand Suhrawaidbelieved that there
had been ®is, i.e.: divine philosophers, in the ancient waltl before Islam and
that they had influenced the tradition falsafah or hikmah but they disagree on
whether the famous Greek philosophers, such asa@gths and Plato, were
themselves intuitive philosophers or not. Eitherywthey seem to concur that
Muslim philosophers, like aldfabi and Ibn Sia, were discursive philosophers and
not intuitive philosophers, except that maybe lioma&lluded to intuitive philosophy
in his Mantiq al-Mashrigiyyn and spoke explicitly about it iml-Isharat wal-
Tanlihat. Had Suhrawarndcommentary on the latter reached us, we wouldobeta
know more precisely what his thoughts about Ibra Siare.

It can also be observed that Ghl@z approach to pre-Islamic philosophy is
much more critical than Suhrawarthe has no qualms about classifying the beliefs
of ancient philosophers as unbelief and even cplRythagoras’ philosophy the
“feeblest of all philosophical doctrine$!® Suhrawart on the other side, magnifies
the doctrines of the ancients and sees them asadign{marmizah and thus not
open to refutatiod®® He also asserts that they agreed on the majoesssall
recognizing the unity of God and the existencehoé¢ worlds>* The idea that the
teachings of the ancients were symbolic and threfuitable reminds one of the
polemics over thehabhat, or ecstatic utterances, of theffS and the disputes over

8 Ipid., 155.

199 Ghazali, Al-Ghazali's Path to Sufism: His Deliverance from Eror, Al-Mungidh Min Al-
Dalal, 50.

%0 syhrawardiThe Philosophy of Illumination, 2.

1 |bid.
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certain aspects of their language. To those whdamn the 8fis for unbelief based
on some of the statements found in their works, léter often reply that, before
issuing any such charge, the accuser must studyeth@nology of the &is and
travel their path. This is another evidence of hdar, Suhrawarg the ancient
philosophers and the Muslimifss belonged more or less to the same path to the
truth. It must be said that Suhrawgsdicture of these ancient philosophers, based
on what was available about them in his time, wiisrént from our modern picture
of them. Plotinus, for example, was confused wilitd®and Aristotle, and today’s
teaching of the history of philosophy in schoolad® to downplay the mystical,
mysteric and magical practices Empedocles and othvere associated with and
focus on rational philosophy onty?

Ghaalt's knowledge of ancient philosophy was, as far asskates in the
Mungidh the fruit of two years of difficult study withoat teachér® and he had no
commitment to the philosophical tradition. While ¢euld adopt from it any element
that he found useful in it, he had no compellings@n to treat their works as
symbolic or even inspired and to practice with thim same care he would practice
with difficult Safi works. That is why he could easily dismiss Pytliagoviews —
despite the latter’s being generally known as @ kihmystic, so that his philosophy
should be interpreted with care, aware of the pdggi of misunderstanding
symbols for actual literal assertions — as feeBlghrawarti however, had studied
the works of the ancient and Muslim philosopherdeaigth. He was himself a
philosopher and was more versed in and committedhis tradition than the
tradition ofkalam or the religious sciences — although he clearlykerough for his
personal practice as well as to relate his undsaistgs and inspirations back to the
Quran and the Hadith, as he does often in his wadtlks dreaming of Aristotle is
only another proof of the attachment and respedtdakfor the Greek philosophers.
Such intellectual closeness to the ancients mdwatshe could look at their works
with the same compassionate and reverent eye&tielt would use for the words

of controversial 8fis.

152 An excellent study on Suhrawardi’s knowledge ofiant philosophers is: John Walbridgehe
Leaven of the Ancients Suhrawardi and the Heritage of the Greeks ed. Seyyed Hossein Nasr
(Albany: State University of New York, 2000).

133 Ghazali, Al-Ghazali’'s Path to Sufism: His Deliverance from Eror, Al-Mungidh Min Al-
Dalal, 27-28.
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Having presented Ghalz and Suhrawait relation to the traditions dalsafah
andtasawwuf in the next chapter we will see how they madeafdbe latter, or of

the joining of both, to acquire certainty.
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3. THE HEARTS OF THE WISE

This chapter presents Ghalizand Suhrawai® ways to find certain knowledge
and some related aspects of their epistemology cartdiogy We will begin by
recounting Ghaat's personal journey to certainty, followed by theewboth make of
the metaphor of light, their ideas about the hursaal, the angels, the relation
between the human faculties of knowledge and thedaothe ascent or journey of
the soul, the two ways to knowledge they speak ahiod Suhrawait explanation
of how to attain certain knowledge and dispel dowWx will argue that they both see
tasawwufas a way able to provide better and surer knovaetgt that they do not
intend to call their students away from learningotigh study. Perfection lies in

joining both and they give particular value to gedy of logic.

3.1. Ghaali’s certainty

In al-Mungidh min al-@lal, Ghazli describes to us the beginning of his journey
through the groups of those who seek the truthteHe us that since childhood God
had endowed him with a questioning nature, notgadawith mere imitation of
authorities and determined to investigate in depth different schools of thought

and religions he encountered to discern what was itr their beliefs and what was

not®*

He began by asking himself what the true meaningrafwledge was. The

answer he gave to himself was:

.. sure and certain knowledge is that in which thiag known is made so
manifest that no doubt clings to it, nor is it acg@nied by the possibility of error
and deception, nor can the mind even suppose sugbssibility. Furthermore,
safety from error must accompany the certaintyuchsa degree that, if someone
proposed to show it to be false — for example, @ mho would turn a stone into
gold and a stick into a snake — his feat wouldindtice any doubt or denial.

| realized, then, that whatever | did not knowhistway and was not certain of

with this kind of certainty was unreliable and umsiknowledge, and that every

154 bid., 17-20.
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knowledge unaccompanied by safety from error is isore and certain

knowledge'>®

He continues by saying that he started doubtinghallknowledge he possessed
except sense-data and self-evident truths. He éedi inquire in these two means
to knowledge, beginning with sense-data. Throudllecton he realised that it was
possible to doubt sense-data as well as the sanse=asily deceived, for example,
by time and distance: shadows seem still whileeality they are constantly but
imperceptibly moving due to the movement of the ,Suimile distant stars, which are
proved through the mathematical sciences to beebitian the Earth look small to
the eye*™®

Not being able to trust sense-data anymore, he foutsst the rational data
belonging to the class of primary truths, suchhasfact that ten is more than three
and that a thing cannot be something and its ofgeasithe same time and in all
respects. However, he realized that reason hadezh@bn to judge the sense-data
false and unreliable, despite his previous confidein them. What if there existed,
beyond reason, another faculty that could belie jtliyements of reason just as
reason had belied sense-data? The fact that stadulty was not manifest did not
prove that it was non-existeht.

He then began pondering about the dream state amd \vie believe all
perceptions and intellections that we find whileaining, without doubting them,
even though we dismiss them as fancies when we wak&/hat if there was a state
beyond our normal state of wakefulness in whichweelld dismiss as fancies what
we experience in our normal state of wakefulnessfhdps this state is the one
spoken about by theufis, the result of their inward concentration andeabs from
the sense, in which the perceive things that ateancording to reason. Or maybe
this state is what comes after death, given th@hats saying that men are asleep
and awake when they df&®

Ghaal1 then tried to refute such arguments but an olgectiould only be

construed through a rational proof. In this caséipnal proofs were inadmissible,

%% 1pid., 20.

Y pid., 21.

157 Ghazali,The Incoherence of the Philosopher22.

138 Ghazali, Al-Ghazali’'s Path to Sufism: His Deliverance from Eror, Al-Mungidh Min Al-
Dalal, 22-23.
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since it was the very primary laws of thought t&diazlT was putting on trial. For
two months he became a skeptic inside, even whilepsofessing belief in reason
outwardly. The cure to this malady, he says, caneateially, so that he returned to
accept the self-evident data of reason and toaelyhem with tranquillity>® This
cure however did not come through reason, but girdia light which God Most
High cast into my breast. And that light is the kimymost knowledge®® He

therefore said:

Therefore, whoever thinks that the unveiling afthr depends on precisely
formulated proofs has indeed straitened the broatyrof God. When the Apostle
of God — God’s blessing and peace be upon him! s agked about “the dilation”
in the Most High's utterance: “So he whom God wishe guide aright, He dilates
his breast for submission to Himself (i.e., to eaderIslam)” (6.125), he said: “It is
a light which God casts into the heart.” Then soneesaid: “And what is the sign of
it?” He replied: “Withdrawal from the mansion of ldsion and turning to the
mansion of immortality.” And it is this of which éhApostle — God’s blessing and
peace be upon him! — said: “God Most High createennn darkness, then
sprinkled on them some of His light.” From thathligthen, the unveiling of truth
must be sought. Moreover, that light gushes faxdimfthe divine liberality at certain
times, and one must be on the watch for it accgrtbrthe saying of the Apostle —
Peace be upon him! — “Your Lord, in the days of yiifetime, sends forth gusts of

grace: do you then put yourselves in the way afth&

Ghaali tells us therefore that even certainty in thedmyfiof the use of reason in
the quest for the truth is known by a divine lighét makes the chest expand and be
at peace and confident with the primary laws olutid. It is therefore necessary to
seek the truth from this light, which is sent fobghGod at certain times, in which we
must try be in its way.

| believe this is an allusion from Glazto walking the 8f1 path, which is the
path of knowledge and practice. Revelation and Fmephet's teachings have
informed us about these times through the presenimif prayers at set times and the
observance of the teachings of the Prophet anoeo&ifi masters allow us to receive
this light and the unveilings more and more toéase our knowledge and certainty.

19pid., 23.
160 | pid.
161 | pid.
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Ghaali tells us how it is that thei® way provides such certainty, after speaking
about his ten years of seclusion and spiritualtpm@c

For ten years | remained in that condition. In toairse of those periods of
solitude things impossible to enumerate or detadlépth were disclosed to me. This
much | shall mention, that profit may be derivednfrit: | knew with certainty that
the Sufis are those who uniquely follow the way&od Most High, their mode of
life is the best of all, their way the most direftways, and their ethic the purest.
Indeed, were one to combine the insight of thdlettuals, the wisdom of the wise,
and the lore of scholars versed in the mysterieseweélation in order to change a
single item of Sufi conduct and ethic and to replaavith something better, no way
to do so would be found! For all their motions apdescences, exterior and interior,
are learned from the light of the niche of propheéyd beyond the light of
prophecy there is no light on earth from whichritination can be obtainéf?

It is necessary for us to pause here and presené spestions. The first is
whether Ghaai in theMungidhis claiming that the @81 experiences are self-evident
as true beyond doubt or whether he builds an arguitoeorove their reliability. The
second is whether he calls people to rely on sgiréxperiences only or whether his
intention is more elaborate, calling to a unionreéason, sense-data, reports and
spiritual experience, along with revelation andpbrecy as the way to have sure
knowledge. | argue that Ghazis calling to a union of these ways to knowledge.
Spiritual experience is for him linked to propheayd we will soon see how he
establishes that. This experience in turn had ghienalready confidence in the use
of reason and reason’s primary data, as mentioaéliere so that the joining of
reason and spiritual experience seems to be whedllseto, rather than encouraging
the use of spiritual experience alone.

The first point that | see necessary to estabksthat spiritual tastedfbawq,
translated by McCarthy as “fruitional experiencs’a part of the prophetic faculty
that is tasted not only by prophets, but also by $laints who follow in their
footsteps. This is proved by the last passagewbdiave quoted, where Glalizsays
that all the movements of theif$s are derived “from the light of the niche of
prophecy™®® Ghazl1 also says:

162 pid., 56.
163 | bid.
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Generally speaking, anyone who is granted nothinthat through fruitional
experience dhawg grasps, of the reality of prophecy, only the naffiBe charisma
{karamat} of the “saints” are in reality the first stagesagsed through by the
prophets. Such was the initial state of the Aposflé&sod — God'’s blessing and
peace be upon him! — when he went to MouimaHwhere he would be alone with
his Lord and perform acts of worship, so that theab& of the desert said:

“Muhammad indeed passionately loves his Loff!”

The second point is that for Glatizthere is a faculty of knowledge similar to the
senses and reason, deputed to the apprehensitwe afvisible, metaphysical and
future matters just as the senses are responsilaleprehend the physical world and
the intellect is responsible for intellectual judgms such as determining what is
intellectually necessary, possible and impossibles faculty, dhawq or spiritual
tasting, is a part of prophecy but it is not reséd to prophets and can be
experienced by those who walk thafiath or witnessed by those who accompany
them?®®

The third point is that Ghalt accepts the use of reason to prove the validity of
dhawgand support its existence and use. Further thain le acknowledges reason
and reliable report as ways to acquire sure knaydelong withdhawq, especially
when these three come together. On the other Is&gddenies that supernatural proofs
adduced to a claim have independent authority @h&l such as that of men
producing magical — and seemingly miraculous - atfdike turning sticks into
snakes, as they could be cases of magic, decepmon misguidance. Rather,
certainty lies in joining reason with reliable omass-transmitted reportsagwatur),
the direct experience afhawq and one’s repeated experiences of the truth of
prophetic promises, such as one who sees in leigHbdusands of times that God
increases the knowledge of those who practice tiegt know and takes care of the
affairs of those who wake up only intending to pke&lim in that day, as the Prophet
had promised®® We shall see that this practice of joining reaand spiritual insight
and letting them confirm each other is part ofggthéosophical project of Suhraward
as well. It is even possible that Suhrawamsgs inspired in this by an acquaintance

1641pid., 57-58.
165 |hid., 59-64.
166 |hid., 60—64.
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with Ghazl1, even though until now there is no evidence thdir&vard took from
Ghaalt's works. It is likely though that he was awardeaist of some of them.

The last point to be made here on Gitige call to tasawwufas a way to sure
knowledge is the fact that in his view this patll dot only provide experiences to
support the conclusions of reason. Rather, as we bkaid,dhawqis needed to
apprehend metaphysical matters in which the apmlitaof logic is inherently
unreliable, as Gha#ni had already proved in th@&hafut. Part of its usefulness,
therefore, must be to provide original knowledgenataphysical issues and to solve
intellectual debates on them.

That Ghazl1 does this is clear from at least one passageeoftban fi Usil
al-Din, a work similar to théhya’ but shorter and with a slightly different strueur
It is divided in four parts, each of ten sectidiie thelhya’, but its first and second
parts are devoted to issues of belief and outwrwalrworship respectively. The
Ihya s first and second volume, on the other side daseted to outward individual
worship (with the first book dealing with knowledgend belief) and social
obligations and relations respectively.

187 Ghaalt states that the solution to

In the discussion on the divine will ¢gdah)
the dilemma of the relation between the divine deand human free will can only
be resolved by gaining understanding of this igbweugh God'’s light by purifying
one’s souf®® The theological positions advanced otherwise leydifferent Muslim
groups (Ghaai discusses the positions of the Qadariyyah, theiyah, the
Mu‘tazilah and the intermediate position oftAHarifah and the Ahl al-Sunnah wal-
Jana‘ah) are either wrong and lead to unbelief or mengraimations (like the
view ascribed to A Harifah)°°

To explain Suhraward views about certainty we must first present asary
of his epistemology. We will do this along with Ghl's to facilitate a comparison

between them.

3.2. The metaphor of light

187 Abu Hamid GhazaliKitab Al-Arba’in Fi Usul Al-Din Fil-'/Agaid Wa Asrar  Al-'Ibadat Wal-
Akhlag, ed. Abd Allah Abd al-Hamid 'Urwani and Muhammaddir Al-Thagfah (Damascus, Syria:
Dar al-Qalam, 2003), 22—-30.

1%8 pid., 23-24.

199 pid., 24-30.
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Ghaalt's Mishkat al-Anwar and Suhrawaié Hikmat al-Ishizq are both based
on the symbolism of lightn{ir). Ghazli defines light as “that which is itself visible
and makes other things visibleh¢ yubsru bi nafsihi wa yuleru bihi ghayruhi*"®
Suhraward does not provide a definition, saying that “angthiin existence that
requires no definition is evident. Since thereathing more evident than light, there
is nothing less in need of definitioh” Elsewhere however he defines light by
saying: “If you wish to have a rule regarding liglet it be that light is that which is
evident in its own reality and by essence makeshen@vident™’?

In pondering Suhraward first statement, we must know that Suhraward
criticized the Peripatetic reliance on essentidinden (hadd dlitz), which consists
in identifying the defined thing's proximate genaisd differentia. In his works he
provides arguments for his criticism and conditiamgler which definition can be
used to acquire knowledd& Entering those arguments and conditions would go
beyond the scope of the thesis, but in short he 8@t “we have definition only be
means of things that have been encountered by thetrone who produces the
definition and the one who is trying to understavitat he does not know through
it 174175

Ghaali distinguishes four ranks of lights:

1) That by which things are revealed (i.e.: perceiaed or known);

2) That by and for which things are revealed,;

3) That by, for and from which things are revealed,;

170 Abu Hamid GhazaliMishkat Al-Anwar (“The Niche for Lights”) by Al-Gha zzali, trans.
William Henry Temple Gairdner, vol. XIX (London, ded Kingdom: Royal Asiatic Society, 1924),
81; Abu Hamid GhazaliMishkat Al-Anwar Fi Tawhid Al-Jabbar , ed. Samih Damigh (Beirut: Dar
al-Fikr al-Lubnani, 1994), 44.

"L SyhrawardiThe Philosophy of Illumination, 76.

72 |bid., 81.

173 Amin Razavi,Suhrawardi and the School of lllumination, 93.

174 SyhrawardiThe Philosophy of Illumination, 10.

175 This translation is mine. Walbridge and Ziai'snskation is “we have definitions only by means of
things that specify by conjunctiobi(umir takhusu bil-ijtima?)”. | find their translation obscure and,
based on my understanding of Suhrawardritique, believe that the woritima’ here means to
actually encounter or be with someone or somethifnggh is one of the word’s meanings, though not
a technical one. Part of the issues raised by Suandhis that it is impossible to define something to
someone through a differentia that the other pehsmnnever encountered elsewhere, which is likely
to be the case if one has never encountered thg theing defined, otherwise he would know it
already and would not require a definition to knibwl' herefore, it is necessary that both the define
and the one who wants to know what he has nevayueered through definition have encountered
the differentia used in the definition.
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4) That by, for and from which things are revealedhwiit there being any
other light from which to derive ligHt®

Ghazli does not proceed systematically to distribute tiferent lights
according to this division of ranks but he doesagpenmediately after about the
various lights and divides them between those riblate to the sensible world and
those that relate to the intelligible wofid.| am going to divide the lights he speaks
about there and in the rest of thiéshkat according to these four ranks, based on my
understanding.

To the first rank for Ghati belong the planets, the sun and the moon and their
likes in the heavens, and the rays that illumihe¢hait is on the earth in the physical

world.t’

My understanding of Ghal's definition of these lights would also
include: the five physical senses (sight, heariogch, smell, taste) and the five
internal senses (common sensdiss mushtarak,-estimative faculty -wahm -,
retentive imagination khayal -, memory —hafizah -, compositive imagination —
mutakhayyilah -and cogitative faculty -mutafakkirah-, these two being often
considered togethéfj as means of perception (sensible and intelligidtiecause
they are lights by which things are known, whileyldo not knowthemselvesince
the recipient of their knowledge is the heart, tlmmselves; every knowledge,
science and piece of information, for the samearasentioned for the five internal
and external senses; visions, unveilings, inspinatiand spiritual tastes also fall in
this category for the same reason as the sensexcmmtes.

To the second rank belong all knowing entitiesjechlby Ghazli spiritual
intellectual lights gnwar ‘agliyyah manawiyyah'® like the souls of animals and
human beings and the angels, described by &hhag “high, noble substances of
light” (jawahir niraniyyah shaifah ‘aliyah).8

To the third rank belong the entities that, in #ddi to being able to know,
provide knowledge to others. These are again timeahusouls, which are entrusted

to manage the physical world by being God’s vicegts on earth, and the angels

17 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 61.

7 Ipbid., 61-62.

8 pid., 61.

179 Ghazali arranges these internal senses in diffevaps through his works. For more details on this
see Abu Hamid GhazalAl-Ghazali's Kitab Sharh ’Ajaib Al-Qalb - The Marve Is of the Heart,
trans. Walter James Skellie (Louisville, KY: Fonia¢, 2010), xxiii—xxvii.

180 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 62.

8 |pid., 72.
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from which lights (in the sense of knowledge) desceo human souf$? He says
about the angels that they are

high, noble substances of light from whom lightsaeate to the human spirits
and due to these lights they may be called ‘lorsig’that God is ‘the Lord of lords’,

and they have different degrees in their luminoSity

To the fourth rank belongs God alone, who is thad light. Anything else to
which the name ‘light’ is applied derives its liglmd very existence from God and
hence can only be called ‘light’ in a metaphorsahse*

Existence \Wujid) itself is identified with light because its opges non-
existence(‘adamn), is the utmost darkness, as it is never goingpdadllumined or
revealed®® Otherwise, matter is identified with darkness hseait possesses no
light of its own and requires to be illumined bynsething else. Luminous physical
bodies, such as the Sun or fire, are light witlpees to other physical bodies that do
not emanate light, but they are dark with respedhée spiritual beings, such as the
human souls or the angels, because the latter ggo#selight of knowledge and self-
awareness, while the former do n8t.Light and darkness are therefore relative
attributes as a thing may be counted as light vatipect to one thing but as darkness
with respect to anothéf’ Everything is darkness if compared to God's light yet
His light can illumine all things. In other wordsyerything is non-existent with
respect to God’s existence, but God can give existéo everything. Everything is
ignorant, unconscious and powerless with respecbdd’s knowledge (including
self-awareness), will and power, and yet He canobeself-awareness, knowledge,
will and power on whatever He wish&8.

Suhrawarts classification of different types of lights isone complex than
Ghaali. | believe this is not due to an actual disagregnfetween them on, for
example, the fact that lights can be divided in fihwe ranks described by Gl

182 pid., 62.
183 phid., 72.
184 1bid., 56.
185 pid., 57.
188 |hid., 52-54.
187 1bid., 43.
188 |pid., 57-509.
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but because Suhrawand trying to provide a more detailed descriptidrwat lies
in the spiritual world.

Suhraward agrees with Ghati that God is the Light of lightsngr al-anwar)
and that all lights emanate from Him. He howevgrpsuts the lbn Sinian view of
emanation, that time has no beginning and no eddlfzat world is pre-eternal and
post-eternal. God is the cause and the world isefifect. Cause and effect are
simultaneous, so the world must be pre-eternajpast-eternal like Gotf®

Ghazl1 had judged this view of thialasifah in the Tahafut as disbelief. It is
worth noting that Fakhr aldb al-Razi and Ibn Rushd did not agree on this
judgement. Ghati's argument in th@ahafut against the pre-eternality of the world
is entirely rational argumentation, without refererto Quranic verses. AlaR& and
those who agreed with him on this did not find Gifigz argument compelling and
they regarded the verses on creation in the Qusaadaquate to support both the
view of creation ex-nihilo(argued for by Ghati) and that of the world’s pre-

190 Another view in which

eternity (argued for by Ibn Sinand Suhrawafgl
Suhraward agrees with Ibn Sihand which Ghaati classes as disbelief is the fact
that the pleasures and pains of the next life muaginal so that the physical bodies
are not resurrected:

Suhraward follows an emanationist scheme closely reminisaénion Sira’s.
Ibn Sira sees God as the most intense existewcgii() and the degree of intensity
of existence decreases the further one goes frooh Gatil bodies are generated
rather than intellects. Suhrawagpeaks of light instead of existence but thistligh
less intense and pure in each degree of emanatiay faom the Light of lights until
dusky substancega(vhar ghisiq, pl. jawahir ghasiqah or ghawasig), dark states
(hay’ah, pl. hay’at zulmaniyyah) and barriersi{arzakh pl. barazikh), which are the
bodies, are generatétf. The absence or non-existencadan) of light is therefore
identified with the world of matter and — lower ththat — non-existence, in a way
similar to what we have seen for Ghiaz®

Suhrawart divides the light in incorporeal or pureyi¢ mujarrad or mald) and

accidental {aradr or niar ‘arid). He also divides darknesailmah) in that which does

189 SyhrawardiThe Philosophy of lllumination, 115-17.

190 Griffel, Al-Ghazali's Philosophical Theology 118—20.

191 syhrawardiThe Philosophy of lllumination, 148-49.

192 Amin Razavi,Suhrawardi and the School of lllumination, 78-79.
%8 |pid., 87-88.
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not need a locus, which is the dusky substajaveh@r ghisig) and that which is an
accident or state of something else, which is @& dtate lfay’ah zilmaniyyah). So
we have light and dakness, independence and depemdén the side of
independence we have the incorporeal light anddtleky substance, while on the
side of dependence we have the accidental lighttendark staté®

Suhraward calls the bodyjism) a barrier parzakh and it is that which can be
pointed to. Every barrier is a dusky substanceé ilumined if light shines upon it
and is dark when no light shines upon it. The liifeit accompanies bodies such as
the sun is an accidental light, while the sun ftsela barrier, hence it is a dusky
substance because every barrier is a dusky sulkstanc

Bodies depend for their existence on incorporeghté because they cannot
necessitate that which is superior to them. Acdaldight can be pointed to, since
its locus is a body. Incorporeal light cannot benfenl to. Everything that is light in
itself and not by virtue of something else is aroiporeal light:*®

3.3. The soul

For Suhrawardeverything that is self-aware must be an incoraldight and be
thus self-subsistent too. This incorporeal lightpramends itself not through a
representation of its egaar@niyyah) in its ego, because that would make the
representation an “it” in relation to the ego. Mwrer, if in order to know itself the
ego has to rely on a representation of itself, beld have to know itself before the
representation in order to recognise it as itssdf,he would have to know itself
before that through which it knows itself, whichabsurd. Therefore we, as self-
aware beings, are incorporeal lights, constantlfraseare. That awareness is our
essence and not an attribute added to it. We dreundody because if that were the
case we would never lose awareness of our bodyewld do not feel for example
except a little of what happens inside our bodsesmuch so that we need to dissect
them to discover our internal organs. The ego thing but being evident and being
light.*’

19 syhrawardiThe Philosophy of lllumination, 77.
195 bid.

19 |pid., 78-79.

97 |pid., 80-81.
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This ego is called by Suhrawamizr isfahbzdhr (lordly light), nizr mudabbirah
(managing light),nafs ratigah (rational soul),galb (heart) andrazh (spirit). For
Suhrawartl the angels and the human being possess this esseace. The main
difference between them is that human beings daterbto earthly bodies and are
therefore lower than angels in the hierarchy ditkg

Ghaal1 also uses different terms for the human soulefings it as that thing in
man that knows and perceives. He describes itsaagte lordly spiritual substance

198 or as a spiritual (or conceptual) intellectuahtig

(latifah rabliniyyah mhaniyyah
(nir ‘aqlr ma'nawi) and in the same way he describes the angelis 58iHie calls it
heart Qalb), spirit (rizh), intellect (aql) or soul faf9, explaining that all these terms
bear different meanings, but all share this one mmgaof that subtle spiritual
substance within man that knows and perceives, lwlicman really and is his
essencé” For Ghaali, it is “an entity uijid) which is a self-existing principled
ga’'im bi-nafsih), and knowledge is a qualitysifgah) residing in it, and the quality is
other than the thing qualified® Ghaazl1 also uses the terrag| (intellect) to denote
this quality of knowledge which is other than theah®®* for example throughout the
Mishlkat al-Anwar, where he speaks of the intellect as the eyeeoh#art toward the
spiritual world?®® He also says that this ‘eye’ is sometimes refetoegsrih (spirit)
and adafs insaniyyatthuman soulf%*

Here we can see one of the main differences bet@ednaward and Ghaii.
For Ghaali, the soul (or heart) knows through an attribut th other than it, which
he calls intellect, spirit or human soul (while skeerms could also be used for the
heart itself). In particular, it is through thistrddute that the heart perceives the
intelligible or spiritual world. Suhrawardon the other side, denies that the soul
knows through an attribute and argues that theisdnlits own essence awarerf8ss

and acquires knowledge by simply beholding theibémsr spiritual thing3®

198 Ghazali,Al-Ghazali's Kitab Sharh 'Ajaib Al-Qalb - The Marve Is of the Heart, 6.
199 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 62.
20 Ghazali,Al-Ghazali's Kitab Sharh 'Ajaib Al-Qalb - The Marve Is of the Heart, 6-10.
21 pid., 9.
292 |pjd., 10.
293 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 45-46.
204 |pai
Ibid., 45.
295 syhrawardiThe Philosophy of Illumination, 81.
2% |pid., 4.
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Suhrawart introduces the concept of knowledge by preserit® fudiri),?’

which is one of his most important contributionsistamic thought. For him, the
soul is pure light and awareness. When attachdbetdody, it perceives the outer
world in a simple manner: making the example of semise of sight, the soul
perceives what is in front of the eyes simply bseatt is present in front of them
illumined by external light (accidental) and withoweils in between. This is in
contrast to the previous theories about sight timaigined that a light was either
irradiated from the eye to the seen thing or fréva thing to the eye. As for the
perception of the spiritual world, it also does rexjuire additional means. When the
soul succeeds at not being distracted by the semsegurally perceives the world of
lights, the spiritual world, by itself. The morgense the light is, the further will its
vision reach. The higher it is in the hierarchylights, the more it will know as it
will perceive everything below it. At the same tintliee more it knows and the higher
it will be in the hierarchy of lights and closett® Light of lights**®

3.4. Angelology

The higher lights’ relation to the lower ones ieaf dominancedahr), while
the lower lights have lovem(@abbah for the higher lights. This is important
because, when the human being begins to becomehddtérom bodily concerns out
of longing for the Light of lights and the highaglits, it is his longing for them that
elevates him until he is no more attached to thdylesnd becomes attached to the
highest lights, in the presence of the Light ohtgy This is similar in a sense to what
Ghaali says throughout thilishkat about the human being becoming connected to
the spiritual world as he begins his ascent tow&dd with the help of the angels
and the souls of prophets and saints until he esa@od’s presence from where he
has access to all knowled@g.

Suhrawartd divides the angels in categories. The first dgdiom is between the
dominant lights gawazhir) and the managing lightarfwar mudabbiral), which we
have already discussed. The dominant lights arelelivin two orders emanating

7 for a detailed analysis of this concept, alschim light of later Islamic philosophy, see Mehdi #ai
Yazdi, The Principles of Epistemology in Islamic Philosopty (Albany: State University of New
York, 1992).

208 Amin Razavi Suhrawardi and the School of lllumination, 81-92, 102—20.

209 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 45-67.
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from the Light of lights. One order is vertical lmngitudinal (zl7) and the other
horizontal or latitudinal radi)). The vertical order corresponds to the archangels
Suhraward tends to give Zoroastrian names to the angelss Vaitical order of
angels is the first emanation and is calBahmanor nir agrab (nearest light). The
latitudinal order emanates from the masculine dspefcthe longitudinal order and
corresponds to the Platonic archetypes. The amjéelss order are calledrbab al-
anwa ', ‘lords of the species’. They are also callddmat (talismans) orsanam
(idols or iconsf*® “Each one has its celestial domain over whichuies and
exercises its particular influence in the createten! From the feminine aspects
of the longitudinal order the heavenly bodies sastthe fixed stars and the planets
are generated, due to the solidification of thestingrder**

In comparison with Gha#’s division of lights in four ranks, we can seettha
Suhrawards incorporeal lights, both the dominant lights ah@ managing lights
(which include the human souls) belong to the sécank in so far as they are lights
by and for which things appear, and to the thimkria so far as they are lights by,
for and from which things appear. The heavenly ésdwhich for Suhrawatdare
the solidification of the angelic order, belongthe first rank, that by which things
appear. These have no self-conscience in so flwegsare physical barriers and their
light is accidental, although Suhrawardscribes to them managing lights. The
managing lights of the heavenly bodies obviouslpfg to the second and third rank
of Ghazli. The fourth rank is reserved to the Light of Igirt both. Ghaai's angels
in theMishkat are “high noble substances of light from which t&f* are poured on
the human spirits. For this reason they may bedalords’, while God is the ‘Lord
of lords’. They have different ranks with regards their luminosity and their

metaphor in the visible world are the Sun, the Mand the heavenly bodie$*

3.5. The worlds and the faculties of knowledge

Ghaal1 distinguishes between two world&lém), the sensibleh{ss) and the

intelligible (‘aql), and calls them by various names. The intell@iisl also called

1% Amin Razavi,Suhrawardi and the School of Illumination, 82.
211 {pai
Ibid.
22 |bid.
23 1n the sense of Ghalz's first rank of lights, i.e.: knowledge, sciencesessings and what causes
spiritual experiences.
14 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 72.
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invisible (@hayh because it is invisible to the five external snand to most human
beings. It is called angelic coumnélakit) because it hosts the angels and the real
causes of all the effects witnessed in the sensibléd, as this is a reflection and a
metaphor for the intelligible world. It is calledgh (‘ulwi) because it is symbolically
more noble, and therefore higher, than the sensilddd. It is called spiritual
(rizhani) because it hosts the spiritgilf, pl. arwah) of animals, humans beings and
angels. It is called luminousifrani) because it hosts the metaphysical lights that are
the souls of animals, human and angels as wellaas the Light of lights rar al-
anwar). The sensible is therefore called by the oppositeall these: vision
(shahidah), kingdom mulK), low (sufl), bodily usmini) and dark gulmani).?*

He identifies these two worlds in relation to thtfaculties of knowledge (the
physical eye and the eye of the heart, i.e. thedl@dt) which he treats in thdishkat.
In other works and in other parts of theshkit however we can read him talking

about other worlds and faculties. In general, hys:sa

Know that man’s essence, in his original conditiés, created in blank
simplicity without any information about the “wodd of God Most High. These
“worlds” are so many that only God Most High camer them, as He has said:
“No one knows the hosts of your Lord but He” (74334. Man gets his information
about the “worlds” by means of perception. Each ohais kinds of perception is
created in order that man may get to know theretwaald” of the existents — and

by “worlds” we mean the categories of existing ¢sf'®

It is clear then that the worlds referred to by @kan his works vary according
to his different treatment of the faculties of kridegge. It is not our purpose here to
present a detailed account of how his classificatad these faculties varies
throughout his work&” We can however draw a general picture by refertingix

faculties and four worlds.

% |pjd., 51, 70.

%1% Ghazali, Al-Ghazali’'s Path to Sufism: His Deliverance from Eror, Al-Mungidh Min Al-
Dalal, 59.

2" for such an account see GhazAliGhazali's Kitab Sharh 'Ajaib Al-Qalb - The Marve Is of the
Heart, xxiii—xxvii.
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As for the six faculties, these are the five in&reenses of Aristotelian thought
plus therah quds (saintly spiritf*?, also calleddhawq (taste), in reference to the
tasting of the spiritual realiti€s? or nubuwwah(prophecyf?° Of the five internal
senses, two are responsible for perceiving, twoctorserving and one for dealing
with what has been perceived and conserved. Thedsmonsible for perception are
the common sensadnsus communikiss mushtarak which perceives and gather
the forms received through sense impression, aadegtimative faculty wahm,
wahmiyyah, which perceives meanings and concepta'¢n:). The two responsible
for conserving are retentive imaginatiddngyal), which preserves the sensible forms
apprehended by the common sense, and recolleciakifah), which preserves the
concepts apprehended through the estimative facBliyh are sometimes called
memory fafizah). The one responsible for dealing with the appmsluns stored in
the memory is in fact two faculties, but they after categorized together as one.
These are the compositive imaginatiomufakhayyilal, which combines the
sensible apprehensions stored in the retentiveimafign into new sensible forms
(like a winged horse or a rose smelling of coffea)d cogitation roufakkiral),
which combines concepts to produce further congcgptigments and knowledge.
From these two derive all the sciences and?tts.

The sixth faculty isdhawq (taste) and it belongs to prophets and saints It
called taste because it is understood by thosepolsess but not by those who do
not, in an analogy to people’s taste in music atpo It is also calledih (spirit, but
denoting in this case a knowledge faculids (saintly), because it perceives the
perceptibles of the invisible and holy world, therld of sanctity (alam al-qud$,
which is that whose contents transcend the semskéngaginatiorf?? Through this
faculty prophets and saint experience inspiratidmzifn), unveiling fnukishafal,
witnessing fhuslzhadal) and statesafwal) and, through these, acquire knowledge

of the unseen world.

218 The wordrizh here does not refer to an angel or a soul, batfszulty of knowledge, so it is not to
be confused withzzh al-quds(the Holy Spirit, the archangel Gabriel). Mishkat al-Anwar f Tawhd
al-Jabhir, 81-3, Ghazli speaks of the internal senses using the wahdin place ofhiss (sense) —
which he uses more commonly in other works -. lat thassage he also includes among these five
senses thezh quds, which is unusual.

19 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 82—83.
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Dhawq does not seem for Suhrawatd be an attribute or faculty per se. It is
rather an intuition, a way in which some things @perehended rather than a faculty
as such. Through the idea of knowledge by presandethe soul’s essence being
awareness, he does not need an additional facultgttabute to perceive the
invisible world, the world of lights. When the saslnot distracted by the senses, it
perceives the world of lights through its own gelfa clarity greater than that in
which it perceives the physical world.

As for the five internal senses, Suhraviastognizes them in some of his works
in the same way as GHa#Z> but he gives them a different explanation for thiam
Hikmat al-Ishizq. He says that these faculties (along anger, lust,cpacity to
reproduce, acquire nutrition and others from treiltzes of the vegetal, animal and
human soul of Aristotelian philosophy) are in pipte a reflection of determinations
within the managing light. For example, lust andgye@mderive from the managing
light's love for the higher lights and dominationen the lower. When the light takes
possession of the body, which Suhrawardlls its ‘fortress’ gsiyah), it diffuses
throughout it. The light of the soul occupies cegtand places in the body by which
the faculties within the soul become related taséhoavities and parts, so that they
are impaired if the part they are attached to matged. Those knowledge faculties
that are located in different cavities of the brdor example, are damaged if their
area of the brain is damag&d.

As for the faculty of memory, both for sensible gea and for concepts,
Suhraward says that it is located in the “world of memoryyeoof the places
belonging to the lord of celestidia(akiyyal) commandingisfahbadhiyyah lights.
These forget nothing®® By placing the world of memory outside of the boHg is
trying to explain our capacity to forget. Had merasrbeen stored in our body with
its faculties, nothing should have prevented menfoygn finding them whenever
desired, although Suhrawardoncedes that there may be a faculty devoted to
memory, even if the memories are stored in thein eworld?%® In a sense, placing
memory in another world which is part of the wooldlights, so that implicitly it is

the soul's connection to that world that determities strength of its ability to

23 see for example Suhrawardil-Mu'allafat Al-Falsafiyyah Wal-Sufiyyah: Al-Alwah ~ Al-

‘Imadiyyah, Kalimat Al-Tasawwuf, Al-Lamahat, 34—-38.
224 syhrawardiThe Philosophy of lllumination, 133-40.
225 |bid., 136.

228 |bid., 136-39.
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remember, agrees with a general notion within Igtasulture and alstasawwufthat
sinning reduces memory while piety strengthens it.

As for compositive imagination m{utakhayyilal, the estimative faculty
(wahmiyyah and the retentive imaginatiokhayl), Suhraward says they are a
single faculty able to deal with both sensible iem@nd concepts and to separate
concepts from form&’

As we have seen, Ghaz attaches a world to each faculty, so that thera is
world containing sensible images for the facultifs common sense, retentive
imagination and compositive imagination, a worldnteaning the objects of
ratiocination, the intelligiblesnja‘'qizlat) and a world (the spiritual world) pertaining
to the apprehensions of the spiritufilawq, along with the physical world. This
distinction of four world is not rigid nor explicih Ghazli. As we have mentioned,
he associates one world to each faculty of persepiach of the senses then has its
own world for example. The number of worlds simpigries with the way we
enumerate the faculties of knowledge.

Of the four worlds | listed, it is clear that Glhzsees the physical and the
spiritual as objective, having an external existeaod containing sentient entities
one can interact with. As for the world related tte faculties of imagination,
Ghazli connects metaphors and dreams to it. He doeserat 0 me to ascribe to it
the same degree of objectivity as he does for therawo worlds, except for a
puzzling statement in thdishkat.

Ghaal1 is speaking of the glaszugjah) as a metaphor for the prophets’
imaginative faculty. Glass can be gross, so thatevents from seeing clearly behind
it, or refined and polish, so that it becomes tpainant. If light is placed in it while it
is gross, the light will not be seen. If it hagbeefined however the light will shine
through it and also (if it is like a candle) it Wide protected from the winds. This is
to say that, if someone’s imaginative faculty ined, like that of the prophets’, it
reveals the invisible world instead of occludingwith images from the visible
world, because these images will be arranged $o0 abow one to understand their
spiritual meaning”® Here Ghaili says: “the apparent representation (or formus tr
(or real) and behind this lies a secretl-ithal al-zahir haqq wa waii’a hadha

227 -
Ibid.
228 Ghazali,Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 78-79.
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sirr).?? | do not know what the secret Ghlizis referring to could be, but this
statement may perhaps be an allusion to the facthibse forms of the imagination
possess an actual external reality of sort.

As for the world of intelligiblesrfa‘gilat), concepts and rational judgments like
necessity, possibility and impossibility, | havet mmme across any statement by
Ghaali to discuss whether these are real entities im tdven world or simply mental
constructions with no external existence of anydkiHis general association of a
perceptible world to each faculty of perception nmgrhaps suggest that he does
ascribe to concepts and rational judgments an readtexistence. Without additional
evidence however we are left with speculation.

Suhrawart speaks mainly of thré® to four world$** instead of two. The first
two are the world of lights and the physical worTdie world of lights can also be
divided in the world of the triumphant lightgawazhir) and the world of managing
lights @nwar mudabbirahor isfahbadhiyyah As we have seen, the triumphant
lights are the archangels and the ‘lords of thecigge (@arbab al-anwi ), which for
Suhraward correspond to the Platonic archetypes. The magalijghts are the
guardian angels of people on earth as well as tineah souls. In fact, Suhraward
also says that each human soul has a guardian whgsk soul split upon entering
the body. One half remains in the heaven whiledtrer half is in body longing to
reunite with it celestial half. The lord of the hamspecies is also identified with the
archangel Gabriel, the Holy Spiritih al-qud9 also identified with the spirit of the
Prophet Muhammatf? This is also for Suhrawardhe active intellect ‘aql fa'‘al)
through which human beings derive knowledge andsehelation to our souls is
like the relation of the pemélam) to the tabletlawh) as he inscribes our souls with
knowledge of the primary a(wi’il) and secondary tifawani) intelligibles
(ma'qilat).?®® This is very similar to Ibn Sis doctrine regarding the active
intellect.

2 pid., 79.

230 syhrawardiThe Philosophy of lllumination, 2.
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The third world recognized by Suhrawarid the world “of the dark and
illumined suspended imagestivar mualligah almaniyyah wa mustarah).?**
Later tradition has referred to this world as theaginal world (alam al-mithil).
Henry Corbin in particular has devoted consideradttention to this world and
integrated it in his own philosopH§> This world contains the disembodied forms
perceived by human beings in dreams and visionsals® in some supernatural
occurrences: Suhrawartelates that the people of Darband antyaviaj (two cities
from the area Suhrawargs from) have many times experienced mass visibiisis
sort, but the passage does not tell us clearly Wiegt saw. My understanding of it is
that they saw some kind of jinns or devils that lddee visible but untouchabfé®

Suhrawartlexplains that some souls, particularly those thabage the heavenly
bodies are able to create for themselves such fommaking them real from their
imagination. Alternatively, they could show thenves to blessed people on Earth
by assuming beautiful forms, like in visions angaftions. Jinns and devils, or a
type of them, are also said to belong to this woHdllowing the idea that the
pleasures and pains of the afterlife are imagirsary not physical — an idea of the
falasifah supported by Ibn Sinand condemned as disbelief in ffefut -, he says
that those pleasures and pains are part of thigimahworld. One must be careful
however here not to think that imaginary or imagimeans unreal, because for
Suhraward this is a real experienced world like the physimaé and the world of
lights?®*’ As we have seen, GH#Ps view about the external reality of this world
seems to generally disagree with Suhrawamless the enigmatic statement we
cited earlier somehow refers to a similar idea.

As far as the question of the world of intelligiblgna‘qilat) and concepts
(ma‘ani) is concerned, Suhrawardloes not recognise these and the universals
(kulliyyat) as possessing external existefiaVe have seen that he acknowledges
Platonic archetypes through the idea of the loridthe speciesarbab al-anwa ).
These do not only manage the species of plantsjasiand the human world, but

also things such as water, fire and love. “Suhrdwases Zoroastrian names for

234 suhrawardiThe Philosophy of lllumination, 149.
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these forms such adrdibihisht for fire, Khurdad for water, Murdad for plants
Shahriwarfor minerals andspandrmazfor love.”* It is important to understand
however that these are real sentient entitieskenifie universals.

Suhrawartls denial of the external existence of universadi him to give
primacy to quiddity or essence over existencegedify from Ibn Sia. Existence is
not an actual parjyz’) of a thing in addition to its essence, but ibrldy something
we predicate in our mintf® By acknowledging only the existence of particulars
(juz’iyyat), Suhraward does not fall in the problem of God's knowledgattkthe
other falgsifah had found. Ghati had judged the idea that God knows only
universals and not particulars as disbelief. Fdmr®ward, God, being the supreme
light, perceives all that which His light reach#st is, the whole creation, whether

bodily or incorporeal and He thus has full knowledy alljuz’iyyat.**

3.6. The soul’s ascent

Both for Ghaili and Suhrawalfidthe soul is distracted from the apprehension of
the invisible world by its involvement with the @igal world that preoccupies both
its external and internal senses. When it is fifeah this disturbance, such as in the
state of sleep or with the strengthening of thel sodl the weakening of the body
through spiritual striving, it is free to perceitlee invisible world, ascending in it
according to the degree of its freedom from theeloworld, until it reaches the
presence of God, from where it can know all thingthen the soul perceives the
spiritual world in the state of sleep, the impressiare sometimes codified through
the faculty of imagination, giving us dreams thafuire interpretation .Since the
invisible world contains the causes of all thateps in the visible world as well as
God, the angels and the souls of other human beimgsluding prophets and saints
that can assist one in one’s path to God — frometlome can effectively learn all
things, past, present and futdfé.

To achieve this, one must reduce the power of bysipal senses over him and
strengthen the soul and its focus on the higheddyaevhich is achieved through

39 Amin Razavi,Suhrawardi and the School of Illumination, 82.
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abstinence from the world, constant remembrancesod, reflection on divine
things, love for Him and the noble denizens of ithasible world (angels, prophets
and saints), and in general thefigath?**

Ghaali says that at first what he receives will be comegeyn sensual form
through the imaginative faculty. As he transcerus $enses, his inspirations will
become free from forms resembling physical objectise will experience states and
tastes of the spiritual realitié¥’ He might reach a state where he is able to see God
in or before all things, even the physical worlfieahaving realized that there is no
real light or existence but His. He might reachhsacstate either through a form of
gnostic knowledge (man ‘irfaniyyan that does not make him confused regarding
his distinction from God, or through a state otitag (halan dhawqgiyyapthat makes
him believe there is unionttfhad) between him and God, so that he may say things
as if it was God speaking, such as “Glory be to Keibhini) or “I am the Realgna
al-haqq)”, like al-Bistami and al-Hllaj. He will eventually return however from such
a state to the ‘authority of the intellecsultan al-‘aql) and realize what he felt was
not real union, but something that resembléefit.

Suhrawartd speaks similarly of the path to the purificationtlee soul and the
attainment of visions, flashes of light and simi&periences mentioned inifs
literature. The idea of removing the attachmenheophysical body through spiritual
striving is more emphasized in Suhrawatian that of a moral purification and
rectification (such as freeing oneself from envgrduse it is the attachment to the
body that prevent the soul from witnessing the rédvlights and ascend to them.
Presence with them, by itself, purifies the soulttfer?*® He also provides a

description of some of the lights encountered endpiritual journey:

According to Suhrawardi, these fifteen lights, soafewhich have peculiar
descriptions are "the purpose of the path of kndgde" These visionary lights
which emanate from the world of intellect are tissence of power and knowledge

and he who experiences these lights also attamgdkver to rule over the material

243 Ghazali, Mishkat Al-Anwar Fi Tawhid Al-Jabbar , 52—-88; SuhrawardiThe Philosophy of
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world. The necessary condition for this experieiszehowever, separation (tagj)
from one's corporeal body. These lights are:

1. A light which shines upon the novice and is péad but not permanent.

2. A light that shines upon others and is more #Kightningbolt.

3. A light that is soothing and enters the heaftthe gnostics. It is as if warm
water is poured on you, a pleasant sensation isgkperienced.

4. A light that descends upon the hearts of the oferision and lasts a long
time. This is a dominant light which induces a fasfrintoxication.

5. A light of extreme grace and pleasure whicm@uced through the power of
love.

6. A light that burns and is induced through knalgle that is attained through
intellection.

7. A light which at first is luminous and is momense than the light of the
sun.

8. A luminous and pleasant light appearing asdbines from the hair and lasts
a long time.

9. An emanating light which is painful but pleaslea

10. A light coming from some figures and lies ie thrain.

11. A light that emanates from the self (nafs) amihes upon the entire
spiritual components.

12. A light whose attainment is marked by intensity

13. A light that gives birth to the "self' and appeto be suspended. The
incorporeality of the self can be observed throtin light.

14. A light which induces a special heaviness stz it exerts a pressure
beyond one's ability.

15. A light that is the cause of the movementshaf body and the material

self?*’

Ghazli says that the heart can be dirtied and veiled fileenspiritual world by
its diseases, such as envy and arrogance, or kgircether causes. Among these
causes there are not having fully developed itslfés yet, such as in the case of
children; its being damaged, like in the case ofa person; its being turned in the
wrong direction, such as a pious man who is prguecuwith the details of the
rituals of the body instead of turning his thoughtGod; and its being veiled by
wrong beliefs that have become ingrained in it beeaof having been taught to him

as a child or from authorities he trusts, so th@nevhen he does receive knowledge
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from the unseen, it is distorted by these belikfihe heart is pure and turned toward
the spiritual world, the latter is reflected inlike in a mirror, so that he becomes
aware and cognizant of what lies in the invisiblil. Since it contains all realities,
the angels, the souls of the universe and the saafseverything that takes place in
the physical world, the heart acquires access® lsuwowledge of all things and can
come to know God?®

3.7. The two ways to knowledge

For Ghazli, knowledge can therefore be pursued either by ystadd
speculation, which is like engraving the heart dedorating it, or by purifying it so
that it will reflect the divine realities. This sew route is more arduous but the
station of those who practice it and succeed ifidrighan those who know only
through study and speculation. Ghalazmentions that the religious scholars prefer
that one seeks knowledge through study before biegpangrossed in the spiritual
practices necessary to purify heart. This is bex#lus route is hard and long and the
person may lose years without having acquired drihis knowledg€*® This two
ways of acquiring knowledge can easily be compace&uhrawarts distinction
between discursive wisdomhikmah balthiyyah) and divine wisdom hikmah
ilahiyyah) presented in the previous chapter. Divine wisdemalways superior to
discursive wisdom, but joining both is perfection.

Ghazli encourages pursuing knowledge by purifying therthddowever a
careful reading of his works reveals that he wascalling away from other types of
learning. To begin with, he is clearly concernedthwteaching logic, as he
encourages the religious scholars to learn it,tfm@d@ and use it to solve theological
and legal issues as seen in his other wihtkgar al- ‘llm andal-Qistas al-Mustagm.
Second, works like thilnya” andal-Arba‘in fi Usil al-Din begin with a discussion of
the importance of acquiring outward knowledge ofrect beliefs and of how to
practice the Sh#ah. The purification of the heart comes after hguoompleted
those two. In addition to this, his woBddayat al-Hidzyah insists that the problem

with seeking knowledge is the intention of the sgek he is sincere in seeking it for
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God’s sake, there is only good waiting for himhdwever he seeks it for worldly
reasons he will be causing his dodm.

Ghaali is well aware of this, as this was his own expereuntil he left the
Nizamiyyah in Baghad. In theBidayahhe prescribes to the student to be steadfast in
the observance of worship and the remembrance dfiGthe morning and evening.
However, after the student has completed his mgrdewvotions, he is told that the
best activity in which he can spend the rest ofdhg is to acquire knowledge of his
soul and how to purify it. Once he has succeeddfis) he can engage in pursuing
other sciences for the benefit of God’s slavesyGfrhis circumstances prevent him
from seeking knowledge he should engage in additidavotions, helping others or
providing for his family throughout the rest of tday?>* This shows that Ghalz
did not encourage, in itself, pure seclusion andstvp at the expense of study.

Another issue is Ghalt's interest in logic. It is evident from his worksd from
what we said so far that he was influenced by lima’Sphilosophy and made use of
his ideas when he considered it appropriate. Aagdogic was concerned however
Ghaali seems to have been really intentioned in makeeit accept among the
religious scholars, which led him to author boaks Mi ‘yar al- llm and al-Qistas
al-Mustadm. Frank Griffef®? has elaborated more on Ghis role in leading the
mutakallimin to approach the philosophical sciences and legparticular.

He says in thdMungidhthat, after doubting the primary intellectual joagnts,
such as that ten is more than three and that @ amnot be something and its
opposite in all the same respects, which are tkes lod logic, he eventually regained
trust in them, not through a logical argument, thubugh a light from Go8>* This is
a strong statement regarding the importance he tgatleis science also in light of
his spiritual experience.

Suhrawartls educational program also was concerned with lgatung logic
along with spiritual experience. It is for this sea that, beforélikmat al-Isheq, he
instructs its readers to study tfhalwihat, the Lamahit and theMashiri ‘, where he
presents Peripatetic logic, physics and metaphysgjiedually introducingshraqgr
thought. Even though they belonged to differenditrans falsafahin Suhrawards

20 Abu Hamid GhazaliBidayat Al-Hidayah, ed. Muhammad Al-Hajjar (Beirut, Lebanon: Dar al-
Bashair al-Islamiyyah, 2001), 13-22.
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case and religious scholarshipugil al-figh andkalam for Ghazli), while sharing
the connection to thet§s, they both seemed to have aimed at forming stadbat
would be able to use both logic atagawwufto attain divine knowledge. They both
defend some of their insights acquired throughitsiailr striving through logic, such
as in the case of Gha¥s defense of the existence of prophethood andfatalty to
apprehend the invisible wofff and Suhrawaits numerous logical arguments
throughout thedikmat al-Ishizq.

3.8. Suhraward’s certainty

We have spoken of Gha@lZs way to acquire certainty before our expositidn o
some elements of Gh@lz and Suhrawait$ epistemology and we left suspended the
issue of Suhraward own way to certainty. Suhrawaisl solution to doubt is
presented in a succinct form in the introductiorddmat al-Ishizq and relies on his
ideas of knowledge by presence and of the podsildiperceive the world of lights

by divesting oneself of the distraction of the body

. whoever wishes to learn only discursive philoggplet him follow the
method of the Peripatetics, which is fine and soforddiscursive philosophy by
itself. We have nothing to say to such a person,dwowe discuss illuminationist
principles with him. Indeed, the system of therlinationist cannot be constructed
without recourse to luminous inspirations, for soafetheir principles are based
upon such lights. Should llluminationists fall idoubt about these principles, they
will overcome it by climbing the ladder of the sodlst as by beholding sensible
things we attain certain knowledge about some @if ftates and are thereby able to
construct valid sciences like astronomy, likewise abserve certain spiritual things
and subsequently base divine sciences upon themuhidedoes not follow this way

knows nothing of philosophy and will be a playthinghe hands of doul3t®

Suhrawartl compares certainty about the spiritual world taaiety about the
physical and says that the way to both is to bett@dhings directly, observing their
states so as to be able to construct valid scidmassd on these observations.

>*% |bid., 59-64.
% SuhrawardiThe Philosophy of Illumination, 4.
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We have seen from this exposition of Gilaand Suhrawait ways that they
both sedaasawwufas a way able to provide better and surer knovdedgt that they
do not intend to call their students away from @&y through study, whether the
religious sciences (in Ghalzs case) nor the philosophical (in Suhrawiardase).

Perfection lies in joining both and they give pautar value to the study of logic.
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CONCLUSION

Ghaalt and Suhrawaits lives, works, relation to philosophy and mystiui
path to certainty and some of the elements of theiology and epistemology have
been presented in this research. The picture tstelnerged is that of two figures
with much in common. Having both been influencedAwcennianism, their ideas
about the external and internal senses and the aseusimilar, even though they
interpret them in different ways. One of the crudistinctions is that Gha# sees
knowledge as an attribute of the soul by which g¢bal knows, while Suhraward
believes the soul knows by its very essence, wieells him to formulate his
concept of knowledge by presence.

Another element in common, as we have seen, istteenpt to join logic with
spiritual apprehension of the invisible realm. éhation to this, Ghati mostly uses
logic to prove the possibility of thea path and of receiving knowledge from the
unseen to those who have never experienced itev@uhrawardgoes further and
uses it to demonstrate the rational validity ofgpgitual apprehensions.

We have seen that both believe in the existenca physical and a spiritual
realm, but disagree on the ontological status efrtind’s concepts and intelligibles
(ma‘qulat). As for the world of imagination, Suhrawases it as being a real world,
external to us, hence objective, hosting suspeddeki and luminous forms. This is
the world we experience in dreams, but it is aldame world of the images seen
in mirrors, of the pleasures and pains of the riéxtand of a type of devils and
phantoms. Gha#i never says that this world has the same degreeeaity
enunciated by Suhrawardout we have seen that he leaves us with a mgateri
statement that leaves the door open to interpoetati

Both believe that the souls of angels and humangseare similar and that the
angels assist the human beings, provide them withvledge, have different degrees
of luminosity and are among the real causes ofeffects of the physical world.
Suhrawartls description of the division of the angels, hoeevis much more
detailed than Gha#i's and draws also on Zoroastrian names.

They both rely extensively on the symbolism of tighd agree in many aspects
of its use, identifying it with knowledge, existencself-awareness, the angels and
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the souls, God, power, the spiritual as opposedth® physical and so on.
Suhrawarts ontology of light is more developed than Gildg though.

They both were of Persian origin and spent some twmandering, probably
encountering or learning fromifis. As for Ghazli, we do not know of him that he
spent the ten years he was away with othigtsSbut it is likely that he would have
met some. Rather, this is certain, because he admitave consulted some masters
or people whose spiritual experience he respectdfdréd deciding to return to
teaching®® | am tempted to suggest that Gilazand Suhrawait use of the
symbolism of light, along with Ibn Sinwriting the mostly lostMantq al-
Mashrigiyyn be considered together. Ghlamever refers explicitly to the concept of
ishrag or mashriq but it is a possibility, even if purely specwatifor now, that him
and Suhrawafdencountered some group of wandering Persidis S similar to a
prototarigah, who relied heavily on the symbolism of light anarkhess and who
perhaps even considered themselves heirs to arleeatan wisdom and spirituality
within Islam. These may have possessed chainsitdtion passing through al-
Hallaj and al-Bisimi. As for Ghazli, he makes often reference to these two. As for
Suhrawarg they feature in his spiritual lineage as th&i$ through which he
inherited the wisdom of ancient Persia (while DhiXan al-Mis1 and al-Tustarare
his connection to Egyptian wisdom). lIbn Smight have encountered this group of
Safis as well, if they existed in his time, and thisamter may have to do with his
lost Mantiq al-Mashrigiyyn (accepting Corbift’ and Nasr'é*® view of a connection
between this lost work, Ibn Sils supposed mysticism, and Suhrawarcdbwn
project). | admit that | know no evidence for tlascept for the similarity of the
symbolism of light employed by Gh@z and Suhrawafdand the terrmashriq used
by the latter and lbn Sin Nonetheless, given how difficult it is to know athwere
the beliefs and practices of the wanderimfi$Sof that area between the™and the
12" century CE and how easily esoteric ideas and émenants of pre-Islamic
religions can circulate and survive in such a peic and unchecked cultural
environment (that of the wanderingif$), | believe it would be appropriate for

research.

%% Ghazali, Al-Ghazali’'s Path to Sufism: His Deliverance from Eror, Al-Mungidh Min Al-
Dalal, 71.

%57 Corbin, Nell'lslam Iranico: aspetti spirituali e filosofici. Vol.2: Sohrawardi e i platonici di
Persia

%8 Nasr,Three Muslim Sages: Avicenna - Suhrawardi - Ibn 'A@bi.
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Finally, they are example of the richness and pkmaof Islamicate culture, by
joining their religion with ancient Greek and Parsithought while remaining fully
part of the intellectual and spiritual milieu ofetiMuslim community in which they
live. They both demonstrate an abundance of ckititaught in their relation to
ancient and contemporary thought. Gdiais severe and critical in his analysis of the
doctrines held by the ancient philosophers andi®gdntemporaries. Suhrawaxeh
the other side is also critical in his acceptant&vioat he believes to be not mere
rational speculation by the Greeks, but the fraittheir accomplishment as mystics:
he confirms the doctrines of Plato and Aristotld bg blind imitation, but by a
rational and spiritual assent grounded in his owstmal experiences.

In the introduction we mentioned three approaclethé study of mysticism
(Traditionalism, Unity Thesis and Constuctionisnmdgproposed to relate Glidiz
and Suhrawaifdepistemology and ontology of mystical experienteshese three
approaches. As for Traditionalism, both our auttstrare the view that there existed
Safis at all times, as we have seen in the second ahdnpitt Ghazi does not seem
to believe in or contemplate a singular traditidnwasdom transmitted since the
beginning of humanity to his time aside from propheAs for Suhrawaiig he
clearly believes that lts-Enoch-Hermes was the father of philosophy and tha
different traditions of philosophy have come frommhuntil they reached
Suhrawartl This however is only a limited point of contacittwthe Traditionalist
school and, in general, this approach does not sedtour authors.

As for the Unity Thesis and Constructionism, we énaeen that Ghal and
Suhraward surely believe that mystical experiences are ohynkinds (lham,
muslazhadah revelatory dreams and so forth) and not just e&pees of union.
Some are unmediated, such as those in which im&minhas been transcended.
Some, like dreams, are mediated by imaginationtla@ekfore possibly influenced by
culture. We have also seen that for Giliaerroneous beliefs attached to the heart
may confuse or corrupt one’s spiritual appreherssiomhich is lends support to
Constructionism from a certain point of view, bhat the heart is also able to have
unmediated experiences if it is free of this vitilseems, from these observations,
that neither the Unity Thesis nor Constructionisould work very well in analysing
Ghaali and Suhrawaiité mysticism, which shows our need for alternativethods

of analysis.
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