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INTRODUCTION

THE year 1951 is being celebrated throughout the Muslim world,
and especially in Persia, as the millennary according to lunar
reckoning of the birth of Avicenna, one of the greatest and most
original thinkers produced by Islim. Bom in 370 (980) at the
litle village of Afshana in the province of Bukhara—a region
now hopelessly lost within the territories of the Sov:ct cmpirc
—Abii ‘Ali al-Husain ibn ‘Abd Allih called Ibr Sini (to give
him his Muslim name) largely by virtue of his own exceptional
genius and diligent self-instruction became a master alike of the
ancient Greek learning and the Arab sciences, and was the author
of large works on medicine and philosophy which, translated
into Latin, continued to be studied in the medieval universitics
of Europe to the end of the sixteenth century.

Concerning Avicenna’s genealogy we know virtually nothing.
His father ‘Abd Allzh, a native of Balkh, was appointed governor
of an outlying district of Bukhara by the Samanid ruler Nih I
ibn Mansir, and was thercfore presumably a man of some
substance ; his grandfather’s name was al-Hasan, his great-
grandfather’s name was ‘Ali, but that is all history records of
them. How he came to be called Ibn Sini is entirely obscure :
it has been fancifully supposed that the name indicates a Chinese
origin, but thc word for Chinesc in Arabic is spelt with a different
kind of s. The region of Transoxania, territorics over which
the Samanid dynasty reigned, certainly had a very mixed popu-
lanonxndxetmthcemuryAn : lymgmdnudnebtoadatca

since pre-history, it had been the scene
ofmpmdwnws:gmf din ’TMtﬁbu.lwgbefme




2 AVICENNA ON THEOLOGY

the Arab legions carried Islam into an expanse once extensively
Buddhist. It thus arises that Arabs, Persians and Turks all claim
Avicenna as a compatriot ; at this point of history, with the

scanty information at our disposal, it is impossible to pass final

judgment on the merits of these rival pretensions. But it can
almost certainly be said that Avicenna had at least a half-share
of Persian blood in him, for his mother’s name was Sitira,

which in Persian means * star "',

If our knowledge of Avicenna's ancestry and nationality is
thus meagre, we are fortunate in possessing comparatively exccl-
lent sources for reconstructing his biography. For his carly
years we are able to rely upon his own autobiography as recorded
by his pupil Abi ‘Ubaid al-Jiizjani, and quoted by the Arab
historians of philosophy and medicine, al-Qifti (d. 1248) and
Ibn Abi Usaibi‘a (d. 1270) ; the story of his later life has been
written by the same al-Jizjini and preserved by the same
authorities. Thesc first-hand documents have been translated
and appended to this introduction. Other sccondary sources
confirm the facts presented in these two accounts, and add
further illustrative details.

A bricf summary of the political history of Persia during
Avicenna’s lifetime is necessary, to indicate the somewhat con-
fused and unsettled circumstances under which he worked and
wrote. Though nominally part of the vast empire ruled over
by the caliphs of Baghdad, these territories since carly in the
ninth century had been directly governed by virtually indcpend-
ent princes, under whom the old proud spirit, and with it the
rich and varied culture of Iran, crushed by the stunning shock
of the Arab conquest, was now reviving. Bukhara itsclf was
the capital of the Samanid amirs ; ¢the first seventeen years of
Avicenna’s life were passed under Nigh H, whosc reign was dis-
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incipalities, and saw the rise to power of the Turkish slave
g:xbulgagin, father of the famous Mahmad (?f Ghazna. After
Niih's death in 997 the Samanid kingdom rapliily broke up, the
dynasty coming to an cnd in 999 when Mahmiid the Ghaznavid
overran its remaining territorics. . '

This catastrophe marked the beginning .of Avicenna’s wander-
ings, fortunately not before the precocious youth had mac!c
himself master of many sciences and acquired that encyclopaedic
knowledge upon which his later original aclucvcmems.wcrc
sccurcly based. Though Mahmiid was eager to add him to
the galaxy of talent and learning which he was pleased to hav'c
illuminate his court, the philosopher preferred to throw in his
lot with Persian princes rather than risk the capricious patronage
of the fanatical Turkish parvenu. o

Avicenna's first refuge was Gurganj (Jurjaniya) in nort.hf:m
Khwarizm, the ruler of which had lately succeeded in reuniting
the whole province under onc throne, thus refounding the
brilliant regime of the Khwirizmshahs. But he did not feel

settled there, having in mind, as he tells us, to join the service

of Qabiis ibn Washmgir, the Ziyarid prince of Tabaristan, yvh.o
irf % regaincd his d;‘:ronc after long cxilcf. only to losc it in
1012 before the philosopher could come to him.  After extended
wanderings Avicenna eventually came to restin Raiy, the capital
of the castern Buyid ruler Majd al-Daula ; his stay was not
prolonged, however, for the Buyid house, once great and
powerful, was now rent by family quarrels and a ready prey
to adventurous rcbels and more vigorous ncighbours. _
He next tried his Juck at Hamadhan, and found favour with
Shamsal—Daula,tlu:btotbrtmdrivalofhigformgmma
Majd al-Daula. Shams al-Daula had scized power in 1015,
.and enjoyed his throsic until 1022 ; during thesc years Avicenna

o

was held in high favouc at the court of Hamadan, being twice
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appointed vizier. Shams al-Daula’s son on succeeding to the
rulership would have continued Avicenna in office ; but the
philosopher, no doubt diagnosing the mortal sickness of the
regime and foreseeing its carly demise, began sccret overtures
to transfer his allegiance to the Kakuyid ruler ‘Al3’ al-Daula,
who from his capital Isfahan was plotting the overthrow of the
Buyids of Hamadhan. Avicenna was thrown into prison by
T3j al-Mulk, who however after suffering defeat at the hands
of ‘Ali’al-Daula sought to make his peace with him ; but one
night the great philosopher escapedin Sufi disguise and succeeded
in making his way to Isfahan, his final refuge. It was in ‘Al3’
al-Daula’s service that he ended his days in 428 (1037).
Politics have always been closely interwoven with theology
in the pattern of the Islamic state ; the fortunes of princes during
Avicenna's lifetime were but facets of the wider stru ggle between
orthodoxy and schism. The caliphatc of Baghdad was Sunni,
and the days werc long past when the libcral Ma’miin (d. 813),
great patron of Greek learning, could nominate as his successor
a Shi'ite imam. Mutawakkil (d. 847), under the influence of
his fundamentalist ulema, encouraged a reaction against all
foreign influences in Islam. Shi* ism, in retreat at the capital,
took refuge with the semi-independent courts of the Samanids
and the Buyids ; the Fatimids, establishing themsclves in Cairo,
secretly plotted the overthrow of the orthodox caliphs of Islam
and sent their Ismi‘ili propagandists as far aficld as distant
Transoxania. The mystical doctrine of the hereditary Imamate,
the theory of that divine light which was transmitted through
the lincal descendants of the Prophet—a notion itself closely
related to the old Persian legend of the royal splendour—found
welcome in the fantastic speculations of the later Helleni-
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in order to win sympathy for ultra-Shi‘ite political pretensions,
a bold attempt was made to reconcile an allegorized Islamic
theology with Neo-pythagorean, Gnostic and Hermetic notions
which were the principal constituents of a characteristic oriental
syncretism. N
Avicenna scems almost certainly to have belonged to a Shi'ite
family ; though this is not a decisive argument, all the names
of his houschold known to us were popular in Shi'ite circles ;
his father, according to the autobiography, became converted
to Isma'ilism. Nah Il was a Shi'ite sympathizer, and we read
with great interest of the magnificent Samanid library to which
the youthful Avicenna had access ; this vast repository, later
destroyed—no doubt by thosc Sunni zealots who did not scru?lc
to whisper that the torch which fired the treasury of learning
was lit by the philosopher himself, jealous to keep to lum:r.clf
knowledge he had there imbibed—contained many manuscripts
of Greck science not available elsewhere.  Avicenna rejected
with scomn the mumbled mysteries of Ismi‘ili propaganda, but
made his own attempt to reconcile Islamic doctrine with Greek
philosophy, uncontaminated by irrational ** wisdom * accretions.
The fame of Avicenna rests chicfly upon his two greatest
books. The Qdiniin, his co ive treatise on mcd:anc. X
translated into Latin in the ltnwpttlfmhtl‘e:ns'cc.:ntury. became the chief
textbook of medical studies in medieval Europe and figured
in university curricula for five hundred years. His S-Iu'ﬁ?'. an
encyclopacdia of Aristotclian philosophy and scicnce with many
original addenda, proved scarcely less influéntial in the history
of human thought. The present little volume docs not pretend
to estimatc Avicenna's contribution to medicine and science,
and is concerncd with his philosophy ealy to 3 very limited
extent ; its chicl abject is o isolase from the great mass of his
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Even during his lifetime Avicenna was suspected of infidclity
to Islam ; after his death accusations of heresy, frecthought and
atheism were repeatedly levelled against him. The baule
between free speculation and orthodox belief was decisively
won by his great compatriot Ghazili (d. 1111), whose Tahdfit
al-falasifa (* Incoherence of the Philosophers ”) ended forever
any possibility that Avicenna’s system might provide the pattern
for a broader Islamic theology.

It is not possible within the scope of this brief essay to discuss
all the points of dispute between Avicenna and the orthodox.
Some of the charges brought against him were obviously untrue,
so far at least as a2 non-Muslim may presume to judge. He
certainly belicved in One God; he certainly accepted the
doctrine of prophctic inspiration, and the authority of Muham-
mad as the lawgiver of Islam ; he both practised, and defended
on theoretical grounds, the ritual worship and religious obliga-
tions of his faith. But it cannot be denied that for him, as
for the Greeks of old whose writings he knew so well, God’s
highest gift to man was not faith but reason. And on onc most
important point of doctrine he was unquestionably, gloriously
heretical : he rejected unreservedly the resurrection of the body,
and with it the litcral acceptance of those passages in the Koran
describing in graphic physical tcrms the pleasures of paradise
and the tortures of the damned. For him, as for the Neo-
platonists, the supreme reward of virtue, the purest felicity
attainable by man, was the intcllectual apprehension of God.
A thousand years have gone by since he threw down the
challenge, and never in Islam or Christianity has the paradox
of a physical resurrection been more boldly or more forlomly
exploded. :

To read Avicenna on theology, as the astempe has been made
to present him in the following pages, is to be aware of standing

INTRODUCTION 7

in the presence of one of the profoundest and most courageous
thinkers in history. He was a Muslim, and the crown of his
achievement as a speculative philosopher was to extend Aristote-
lian metaphysics, as interpreted by the Hellenistic commentators,
50 as to embrace the fundamental doctrines and practices of the
religion he professed. His arguments required but little clabora-
tion to adapt them to an cqually powerful defence of basic
Christianity and Judaism. So far as the present writer can sce,
his case for a reasoned monotheism, for the immortality of the
soul, and for the lofty beatitude of intellectual contemplation,
is not unacceptable even to-day, a millennium after he was born.
Surely his greatness needs no further advertisement.



AUTOBIOGRAPHY OF AVICENNA

My father was a man of Balkh, and he moved from there to
Bukhara during the days of Nih ibn Mangiic; in his reign
he was employed in the administration, being governor of a
village-centre in the outlying distric of Bukhara called Kharmai-
than. Near by is a village named Afshana, and there my father
married my mother and took up his residence; I'was also born
there, and after me my brother. Later we moved to Bukhara,
where I was put under teachers of the Koran and of letters.
By the time I was ten 1 had mastered the Koran and a great
deal of litcrature, so that I was macvelled at for my aptitude.

Now my father was one of thosc who had responded to the
Egyptian propagandist (who was an ksmaili) ; he, and my
brother too, had listencd to what they had to say about the
Spirit and the Intellect, after the fashion in which they preach
and understand the matter. They would therefore discuss these
things together, while I listened and comprehended all that they
said ; but my spirit would not assent to their argument. Pre-
sently they began to invite me to join the movement, rolling
on their tongues talk about philosophy, geometry, Indian arith-
metic ; and my father sent me to a certain vegetable-seller who
uscd the Indian arithmetic, so that I might learn it from hims.
Then there came to Bukhara a man called Abii ‘Abd Allih
al-Nitili who claimed to be a philosopher ; my father invited
him to stay in our house, hoping that I would learn from him
abo. Before his advent I had already occupicd myself wich
Muslim jurisprudence, attending Ismd'il the Ascetic ; so 1 was
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of postulation and the techniques of rebuttal according to the
usages of the canon lawyers. I now commenced reading the
Isagoge (of Porphyry) with al-Nitili : when he mentioned to
me the definition of genus as a term applied to a number of things
of different specics in answer to the question ** What is it ? ”
I set about verifying this definition in a manner such as he had
never heard.  He marvelled ac me exceedingly, and warned my
fathcf that I should not engage in any other occupation but
learning ; whatever problem he stated to me, I showed a better
mental conception of it than he.  So I continued until I had read
all the straightforward parts of Logic with him; as for the
subtler points, he had no acquaintance with them.

From then onward I took to reading texts by myself; 1
studied the commentaries, until I had completely mastered the
science of Logic. Similarly with Euclid I read the first five
or six figures with him, and thereafter undertook on my own
account to solve the entire remainder of the book. Next I
moved on to the Almagest (of Prolemy) ; when I had finished
the prolegomena and reached the geometrical figures, al-Natili
told me to go on reading and to solve the problems by myself ;
I sh.ould merely revise what I read with him, so that he might
mdna.te to me what was right and what was wrong. The
truth is that he didnotrulll:mchth's book ; I began to solve
the work, and many wete thic complicated figures of which he
h.ad no knowledge until I presented them to him, and made
him understand them.  Then al-Natili took keave of me, sctting
out for Gurganj.
col now occupicd myself with nnst;ring the various texts and

mmentarics on natural science and metaphysics, until all the
gates of knowledge were open to me. chtmdtosmdy
medicine, and proceeded to read all the books that have been
written on this subject. Medicine is not a difficult science, and
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naturally I excelled in it in a very short time, so that qualified
physicians began to rcad medicine with me. 1 also undertook
to treat the sick, and methods of trcatment derived from practical
experience revealed themselves to me such as baffle description.
At the same time I continued between whiles to study and dispute
on law, being now sixteen years of age. ’

The next cightcen months I devoted enticely to reading;
I studied Logic once again, and all the parts of philosophy.
During all this time I did not slecp one night through, not
devoted my attention to any other matter by day. I prepared
a set of files; with each proof I examined, I set down the
syllogistic premisses and put them in order in the files, then
I examined what deductions might be drawn from them. I
observed methodically the conditions of the premisscs, and pro-
ceeded until the truth of cach particular problem was confirmed
for me. Whenever I found myself perplexed by a problem,
or could not find the middle term in any syllogism, I would
repair to the mosque and pray, adoring the All-Creator, until
my puzzlc was resolved and my difficulcy made easy. At night
I would return home, sct the lamp before me, and busy mysclf
with reading and writing; whenever sleep overcame me or
1 was conscious of some weakness, I turned aside to drink 2
glass of wine until my strength sctumed to me ; then 1 went
back to my reading. If ever the least slumber overtook me,
I would dream of the precise problem which I was considering
as I fell asleep ; in that way many problems revealed themsclves
to me while sleeping. So I continued until I had made myself
master of all the scicnces ; 1 now comprchended them to the
limits of human possibilicy. Al that I learned during that time
is exactly as I know it now ; 1 have added nothing moce
my knowlcdge to this day. ‘

I was now a master of Logic, natural sciences and mathe-

. - 3
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matics. I therefore returned to metaphysics ; I read the Meta-
physica (of Aristode), but did not understand its contents and
was baffled by the author’s intention ; I read it over forty times,
until I had the text by heart. Even then I did not understand
it or what the author meant, and I despaired within mysclf,
saying, “ This is a book which there is no way of understand-
ing.” But one day at noon I chanced to be in the booksellers’
quarter, and a broker was there with a volume in his hand
which he was calling for sale.  He offeredit to me, but I returned
it to him impaticntly, believing that there was no use in this
particular science. However he said to me, “ Buy this book
from me : it is cheap, and I will sell it to you for four dirhams.
The owner is in need of the money.” So I bought it, and
found that it was a book by Abii Nagr al-Faribi On the Objects
of the Metaphysica. 1 returned home and hastened to read it ;
and at once the objects of that book became clear to me, for
I had it all by heart. I rcjoiced at this, and upon the next day
distributed much in alms to the poor in gratitude to Almighty
God.
Now the Sultan of Bukhara at that time was Niih ibn Mansir,
and it happened that he fell sick of a malady which baffled all
physicians. My name was famous among them because
of the breadth of my reading; they therefore mentioned me
in his presence, and begged him to summon me. I attended
the sick-room, and collaborated with them in treating the royal
patient. So I came to be enrolled in his service. One day |
asked his leave to enter their library, to examine the contents
and rcad the books on medicine ; he granted my request, and
I entered 2 mansion with many chambers, cach chamber having
chests of books piled onc upon another. In one apartment were

1 ghnced
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through the catalogue of the works of the ancient Greeks, and
asked for those which I required ; and I'saw books whose very
names are as yet unknown to many—works which I had never
seen before and have not seen since. I read these books, taking
notes of their contents ; I came to realize the place cach man
occupied in his particular science.

Sony the timg I reached my eighteenth year I had cxluus.tcd
all these sciences. My memory for learning was at that period
of my life better than it is now, but to-day I am more mature ;
apart from this my knowledge is exacdy the same, nothing
further having been added to my store since then.

There lived near me in those days a man called Abu 'l-Hasan
the Prosodist ; he requested me to compose a comprehensive
work on this science, and I wrote for him the Majmid* (* Com-
pendium ) which T named after him, including in it all the
branches of knowledge except mathematics. At that time I
was twenty-one. Another man lived in my neighbourhood
called Abii Bakr al-Bargi, 2 Khwarizmian by birth ; he was
a lawyer at heart, his interests being focused on jurisprudence,
excgesis and asceticism, to which subjects he was extremely
inclined. He asked me to comment on his books, and I wrote
for him al-Hasil wa'l-mahsil (** The Import and the Substance )
in about twenty volumes, as well as a work on cthics called
al-Birr wa'l-ithm (* Good Works and Sin ") ; these two books
are only to be found in his library, and arc unknown to anyone
clse, so that they have never been copied.

Then my father dicd, and my circumstances clungcd. 1
accepted a post in the Sultan’s employment, and was obliged
to move from Bukhara to Gurganj, where Abu liusain
al-Sahli was a minister, being a man devoted 1o these sciences.

wied in the garh of kiwyers, with scuf and chin-
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wrap ; they fixed a handsome salary for me, amply sufficient
for the like of me. Then I was constrained to move to Nasa,
and from there to Baward, and thence successively to Tus,
Shagqan, Samanqan, Jajarm the frontiez-post of Khurasan, and
Jurjan. My entire purpose was to come to the Amir Qabs ;
but it happened meanwhile that Qabiis was taken and imprisoned
in a fortress, where he died.

After this I went to Dihistan, where I fell very ill. I returned
to Jurjan, and there made friends with Abi ‘Ubaid al-Jizjani.

BIOGRAPHY OF AVICENNA
By Aba ‘Ubaid al-Jazjini
(In continuation of the ** Autobiography ™)

From this point I mention those episodes of the Master’s life
of which I was myself a witness during my association with
him, up to the time of his death.

There was at Jurjan a man called Abii Mubaminad al-Shirazi,
who loved these sciences ; he had bought for the Master a
housc ncar where he lived, and lodged him there. T used to
visit him every day, reading the Almagest and listening to him
lecturing on Logic; he dictated to me al-Mukhtasar al-ausat
(“ The Middle Summary ") on that subject. For Abii Mubam-
mad al-Shirizi hc composed al-Mabda' wa'l-ma'ad (** The Origin
and the Return™) and al-Argad al-kulliya (* The General
Observations ”). He wrote many books there, such as the
first part of al-Qaniin (* The Canon '), the Mukhtasar al-Majisti
(* Summary of Almagest ) and many essays. Then he com-
poscd in the Jebel country the rest of his books.

After this the Master removed to Raiy, where he joined the
service of al-Saiyida and her son Majd al-Daula ; they knew
of him because of the many letters he brought with him contain-
ing appreciations of his worth. At that time Majd al-Daula
was overcome by melancholy, and the Master applied himself
to treating him. At Raiy he composed the Kitdb al-Ma'ad
(“ Book of the Return ”'), staying there until Shams al-Daula
attacked the city following the slaying of Hilal ibn Badr iba

15 . AR
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circumstances conspired to oblige him to leave Raiy for Qazwin,
and from Qazwin he procecded to Hamadhan, where he entered
the service of Kadhbaniiya in order to investigate her finances.
Shams al-Daula then became acquainted with him, and sum-
moned him to his court because of an attack of colic which
had afflicted him ; he treated him, until God cured him of the
sickness, and he departed from his palace loaded with many
costly robes. So he returned home, having passed forty days
and nights at the palace and become one of the Amir’s intimates.

Now it came to pass that the Amir went up to Qarmisin, to
make war on ‘Anaz, the Master accompanying him ; but he
was routed, and rcturned to Hamadhan.  They then asked him
to take the office of vizier, and he accepted; but the army
conspired against him, fearing for themselves on his account ;
they surrounded his house, haled him off to prison, pillaged his
belongings, and took all that he possessed.  They even demanded
of the Amir that he should put him to death, but this he refused,
though he was agreeable to banishing him from the State, being
anxious to conciliate them. The Master concealed himself for
forty days in the house of Abi Sa‘d ibn Dakhdiik ; at the end
of which timec Shams al-Daula was again attacked by colic,
and sent for him. He came to court, and the Amir apologized

to him profoundly ; so the Master applied himself to treating

him. As a result he continued in honour and high consideration
at court, and was appointed vizier a second time.

Then it was that I asked him to write a commentary on the
works of Aristotle ; but he remarked that he had not the leisure
at that time, adding, * If you will be satisfied for me to compose
a book setting forth the parts of those sciences which 1 believe
to be sound, not disputing therein with any opponents noe
toubling to reply to their arguments, 1 will gladly do s0.”
This offfer 1 accepted, and he began wock on thic physical sections
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of the Kitab al-Shifa’ (“Book of the Remedy”). He had
already composed the first book of the Qanin ; and every night
students gathicred in his house, and by turns I would read the
Shifé' and another the Qaniin. When we had finished the
allotted portion the various musicians would enter ; vessels
were brought out for a drinking party ; and so we occupicd
ourselves. The studying was done by night because during the
day his attendance upon the Amir left him no spare time.
We continued after this fashion for some while. Then the
Amir set out for Tarm, to fight the prince of that place. Upon
this expedition the colic again visited the Amir near Tarm ; the
attack was severe, and was aggravated by complications brought
on by his irregular habits and his disinclination to follow the
Master’s advice. The army feared he would dic, and at once
returned towards Hamadhan carrying him in a cradle, but he
dicd on the way. Shams al-Daula’s son was thereupon sworn
in as Amir, and the army now requested that the Master should
be appointed vizier, but this he declined ; he corresponded in
secret with ‘Al al-Daula, seeking to come to his court and join
his service. Mcanwhile he remained in hiding in the house of
Ab@ Ghilib the Druggist. I requested him to complete the
Shifa’, and he summoned Abi Ghalib and asked for paper and
ink ; thgse being brought, the Master wrote in about twenty
parts (cach having cight folios) in his own hand the main topics
to be discussed; in two days he had drafted all the topics,
without having aty book at hand or source to consult, accom-
plishing che work cntircly from memory. Then he placed these
parts before him, took paper, and began to examine cach topic
and writc his comments on it. Each day he wrotc fifty keaves,
until he had completed the natural sciences and metaphysics
save for the books of zoology and botany. He commenced
work on the logic, and wrote onc part of this ; but then T3
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al-Mulk suspected him of corresponding with ‘Al3’ al-Daula,
and disapproving of this instituted a scarch for him. The
Master’s whereabouts were betrayed by an cnemy, and he was
committed to a fortress called Fardjan, where he remained for
four months.

Then ‘Ala’ al-Daula attacked and captured Hamadhan ; Tj3j
al-Mulk was routed, and passed into the very same fortress.
Presently ‘Ali’ al-Daula withdrew from Hamadhan; Tij
al-Mulk and the son of Shams al-Daula returned, carrying with
them the Master, who took up his lodging in the house of
al-'Alawi and busied himself with composing the logic of the

. Shifa’. 'While imprisoned in the fortress he had written the

Kitab al-Hidiya (“ Book of Guidance "), the Risala Haiy ibn
Yaqzan (* Treatise of Living the Son of Wakeful ) and the
Kitab al-Qlanj (** Book of Colic ) : as for al-Adwiyat al-qalbiya
(" The Cardiac Remecdies ™), this he composed when he first
came to Hamadhan.

So some time clapscd, and Taj al-Mulk was all the while
encouraging him with handsome promiscs. Then it scemed

- good to the Master to betake himself to Isfahan ; he went forth

in disguisc, accompanied by mysclf, his brother and two slaves,
in the habit of Sufis, and so we reached Tabaran at the gate of
Isfahan, having suffered great hardships on the way. Friends
of the Master, and courtiers of ‘Ald’ al-Daula came out to
welcome him ; robes were brought, and fine equipages, and he
was lodged in a quarter called Gun-Gunbadh at the house of
‘Abd Allzh b. Biba ; his apartment was furnished and carpeted
in the most ample manner. At court he was received with the
respect and consideration which he so richly merited; and
*Al3’ al-Daula appointed every Friday night a mecting for learned
discussion before him, to be attended by all the scholars according
to their various degrees, the Master Abd ‘Ali among them ;
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in these gatherings he proved himsclf quite supreme and
unrivalled in every branch of lcarning.

At Isfahan he sct about completing the Shifd’; he finished
the logic and the Almagest, and had already epitomized Euclid,
the arithmetic and the music. In cach book of the mathematical
section he introduced supplementary materials as he thought to
be necessary ; in the Almagest he brought up ten new figures
on various points of speculation, and in the astronomical section
at the end of that work he added things which had never been
discovered before. In the same way he introduced some new
examples into Euclid, enlarged the arithmetic with a number
of excellent refinements, and discussed problems on music which
the ancient Greeks had wholly neglected.  So he finished the
Shifa’, all but the botany and zoology which he composed:in
the year when ‘Ala’ al-Daula marched to Sabur-Khwast ; these
parts he wrote en route, as well as the Kitab al-Najat (* Book of
Deliverance ). ,

The Master had now become one of the intimate courtiers
of ‘Ali’ al-Daula. When the latter dctermined to attack
Hamadhan, the Master accompanicd him ; and one night a
discussion took place in the Amir’s presence concerning the
imperfections that occur in the astronomical tables according
to the obscrvations of the ancients. The Amir commanded the
Master to undertake observations of the stars, supplying him
with all the funds he might require ; so he began this new work,
deputing me to sclect the instruments and engage the skilled
assistants nceded.  So many old problems were clucidated, it
being found that the imperfections in the former observations
were ducto their being conducted in the course of many journcys,
with all the impediments resulting therefrom.

At Isfahan the Master also wrote the *4/a’F (an eacyclopaedia
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about the Master was, that during the twenty-five years I accom-
panied and served him I never saw him take a new book and
read it right through ; he looked always for the difficult passages
and complicated problems and examined what the author had
said on these, so as to discover what his degree of learning and
level of understanding might be.

One day the Master was scated before the Amir, and Aba
Mansiic al-Jabban was also present. A philological problem
came up for discussion ; the Master gave his views as they
occurred to him, whereupon Abii Mansiir turned to him and
remarked, * You are a philosopher and a wise man ; but you
have never studied philology to such an extent that we should
be pleased to hear you discourse on the subject.” The Master
was stung by this rebuke, and devoted the next three years to
studying books on philology ; he cven sent for the Tahdhib
al-lugha of AbG Mansiir al-Azhari from Khurasan. So he
achicved a knowledge of philology but rarely attained. He
composed three odes full of rare expressions, as well as three
letters—one in the style of Ibn al-‘Amid, one after the fashion
of al-S3hib, and the third imitating al-Sabi ; then he ordered
these to be bound, and the binding to be rubbed. So he sug-
gested to the Amir that he should show this volume to Abi
Mansiir al-Jabbin, remarking that * we found this volume in
the desert while hunting, and you must look it through and tell
us what it contains”. Abii Mansiir cxamincd the book, and
was bafficed by many passages occurring in it. The Master
suggested to him that “ all you are ignorant of in this book you
can find mentioned in such-and-such a context in the works on
philology , naming books well known in that science ; for
he had memorized these phrases from them. Abiéi Mangiic
mercly conjectured as to the words which the Master introduced,
without any real certaingy as to their meaning ; then he realized

BIOGRAPHY OF AVICENNA 21

that the letters had really been composed by the Master, and
that he had been induced to do so by the affront he had offered
him that day ; he therefore extracted himself from the situation
by apologizing to the Master. The latter then composed a
work on philology which he entitled Lisin al-'Arab (* The
Arab Language”), the like of which was never composed ;
he did not transcribe it into a fair copy, so that at his death it
was still in the rough draft and no man could discover 2 way
to put it in order.

The Master had many remarkable experiences in the course
of the various treatments he undertook, and he resolved to
record them in the Qanian ; he had actually annotated these on
some quires, but they were lost before the Qaniin was completed.
At Jurjan he had composcd al-Mukhtasar al-asghar (* The Smaller
Epitome ") on Logic, and it is this that he afterwards pl:.lccd
at the beginning of the Najit. A copy of this came to Shiraz,
wherc it was examined by a group of scholars; they took
objection to a number of points, and wrote their obscrvations
upon a scparate quire. The Cadi of Shiraz was one of their
persuasion, and he forwarded the quire to Abu 'l-Qasim al-
Kirmini, the friend of Ibrihim ibn Babi al-Dailami, who had
much to do with esoteric matters ; the Cadi enclosed a letter
of his own to Abu 'l-Qasim, and dcliverea the two documents
into the hands of a post-messenger, with the request that he
should present the quire to the Master and elicit from him his
answers. Abu *-Qasim came to the Master when the sun was
yellowing upon a summer’s day ; he showed him the lettes
and the quire ; the Master rcad the former and returned it to
Abu *1-Qasim, while the latter he kept before him, cxamining
it while a general conversation was in progress. Then Abu
"1-Qasim went out ; and the Master commanded me to bring
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him, cach of ten folios of a gencrous format. We prayed the
evening prayer ; candles were brought, and the Master ordered
drinks to be laid out. He made me and his brother sit with
him and drink, while he commenced to answer the questions
that had been propounded to him.  So he continued writing and
drinking until half the night was gone, when I and his brother
were overcome by sleep ; he therefore bade us depart.  In the
morning a knock came at the door, and there was the Master’s
messenger summoning me. I found him at his prayers, and
before him the five quires completed. * Take them,” he said,
“and go with them to Abu '-Qasim al-Kirmini ; tell him 1

. made haste to reply, so that the post-messenger mighe not be

dclayed.”” When I brought the communication to him he was
most astonished ; he dispatched the messenger, and informed
his friends of the circumstances of the matter. The story
became quite an historic occasion.

While engaged upon his astronomical observations the Master
invented instruments the like of which had never been seen
before ; he also composed a treatise on the subject. I remained
cight ycars engaged upon this work, my object being to verify
the obscrvations which Prolemy reported on his own account,
and in fact some part of these were confirmed for me. The
Master also composed the Kitab al-Ingaf (* Book of Rectifica-
tion "), but on the day when Sultan Mas'iid came to Isfahan
his army plundcred the Master’s luggage ; this book was part
of it, and was never scen again.

The Master was powerful in all his faculties, and he was
especially strong sexually ; chis indeed was a prevailing passion
with him, and he indulged it to such an extent that his

constitution was affccted ; yet he relied upon his powerful -

constitution to pull him At last in the year when

‘Ald Mfgughl“ah!‘g‘ﬁ;hathegamofm
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the Master was attacked by the colic ; because of his eagerness
to cure himsclf—being afraid the Amir might suffer defeat, in
which case his sickness would not allow him to travel back—
he injected himself eight times in a single day, so that his intestines
were ulcerated and the abrasion showed on him. Yet he must
needs accompany ‘Ald’ al-Daula ; so they made haste towards
1dhaj, where the epilcpsy which sometimes follows colic mani-
fested itself. Despite this he continued to trcat himself, taking
injections for the abrasion and the rest of the colic. One day
he ordered the mixing of two dangs of celery-sced in the in-
jection, desiring to break the wind of the colic; one of the
physicians attending him put in five dithams of celery sced—
1 know not whether purposely or in error, for I was not with
him—and the sharpness of the celery aggravated the abrasion.
He also took mithradatum for the epilepsy ; but onc of his slaves
went and threw in a great quantity of opium, and he consumed
the mixture ; this being because they had robbed him of
much money from his treasury, and they desired to do away
with him so thar they might escape the penalty of their
actions.

In this state the Master was brought to Isfahan, where he
continued to look after himself, though he was now so weak that
he could no longer stand; nevertheless he went on treating
himself, until he was able to walk. He once more attended the
court of ‘Al3’ al-Daula ; however, he was incautious and indulged
his sexual appetite too far, so that he was never wholly cured,
suffering repeated relapses. Then ‘Ali° al-Daula marched to-
wards Hamadhan, and the Master went with him ; the same
malady revisited him upon the way, and when he finally rcached
Hamadhan he knew that his strength was exhausted and no
longer to repel the discase. He thercfore gave up

‘treating himsclf, and 100k to saying, “mmaagcrwhomed
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to manage mc is incapable of managing me any more ; so it is
no use trying to cure my sickness.”

So he continued some days, and was then transported to the
Presence of his Lord. He was buried at Hamadhan, being
58 years old; his death occurred in the year 428.
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ON THE NATURE OF GOD

That there Is a Necessary Being

WHATEVER has being must either have a reason for its being,
or have no reason for it. If it has a reason, then it is contingent,
equally before it comes into being (if we make this mental
hypothesis) and when it is in the state of being—for in the
case of a thing whose being is contingent the mere fact of its
entering upon being does not remove from it the contingent
nature of its being. If on the other hand it has no reason for
its being in any way whatsoever, then it is necessary in its
being. This rule having been confirmed, 1 shall now procced
to prove that there is in being a being which has no reason for
its being. ‘

Such a being is cither contingent or necessary. If it is neces-
sary, then the point we sought to prove is established. If on
the other hand it is contingent, that which is contingent cannot
cnter upon being except for some reason which sways the
scales in favour of its being and against its not-being. If the
reason is ako contingent, there is then a chain of contingents
linked one to the other, and there is no being at all ; for this
being which is the subject of our hypothesis cannot enter into
being so long as it is not preceded by an infinite succession
of beings, which is absurd. Therefore contingent beings end
in a Necessary Being.

Of the Unicisy of God

It is not possible in any way that the Necessary Being should
be two. Demonstzation : Let us suppose that there is another
3
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necessary being 1 one must be distinguishable from the other,
so that the terms ** this " and ** that " may be used with reference
to them. This distinction must be cither essential or accidental.
If the distinction between them is accidental, this accidental
clement cannot but be present in each of them, or in one and
not the other. If each of them has an accidental element by
which it is distinguished from the other, both of them must be
caused ; for an accident is what is adjoined to a thing after its
essence is realized. If the accidental clement is regarded as
adhering to its being, and is present in onc of the two and not
in the other, then the one which has no accidental clement is
a necessary being and the other is not a necessary being. If,
however, the distinction is essential, the element of essentiality
is that whercby the essence as such subsists ; and if this element
of essentiality is different in cach and the two are distinguishable
by virtue of it, then cach of the two must be a compound ;
and compounds are caused ; so that neither of them will be a
necessary being. If the clement of essentiality belongs to one
only, and the other is one in cvery respect and there is no com-
pounding of any kind in it, then the one which has no clement
of essentiality is a necessary being, and the other is not a necessary
being. Since it is thus established that the Necessary Being
cannot be two, but is All Truth, then by virtue of His Essential
Reality, in respect of which He is a Truth, He is United and

One, and no other shares with Him in that Unity : however

the All-Truth attains existence, it is through Himsclf.

That God is Without Cause

A necessary being has no cause whatsoever.  Causes are of
four kinds: that from which a thing has being, or the active
cause ; that on account of which a thing has being, or the final
and completive causc ; that in which a thing has being, or the
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material cause ; and that through which a thing has being, or
the formal cause. '

The justification for limiting causes to these four varietics is
that the reason for a thing is cither internal in its subsistence, or
a part of its being, or external to it. If it is internal, then it is
cither that part in which the thing is, potentially and not actually,
that is to say its matter ; or it is that part in which the thing
becomes actually, that is to say its form. If it is external, then
it can only be cither that from which the thing has being, that
is to say the agent, or that on account of which the thing has
being, that is to say its purpose and end.

Since it is cstablished that these are the roots and principles
of this matter, let us rest on them and clarify the problems which
are constructed upon them.

Demonstration that He has no active cause : This is self-
cvident : for if He had any rcason for being, this would be
adventitious and that would be a necessary being. Since it is
established that He has no active cause, it follows on this line of
reasoning that His Quiddity is not other than His Identity, that
is to say, other than His Being ; neither will Hebea subsistence
or an accident. There cannot be two, each of which derives its
being from the other ; nor can He be a necessary being in one
respect, and a contingent being in another respect.

Proof that His Quiddity is not other than His Identity, but
rather that His Being is unificd in His Reality : If His Being
were not the same as His Reality, then His Being would be other
than His Reality. Every accident is caused, and every thing
causcd requires a reason. Now this reason is cither external
to His Quiddity, or is itsclf His Quiddity : if it is external, then
Hc is not a necessary being, and is not exempt from an active
cause ; whﬂeifdwteasonisiudfanuiddiq.thmdwm
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being of another may result from it. Quiddity before being
has no being ; andifit had being before this, it would not require
a second being. The question therefore returns to the problem
of being. If the Being of the Quiddity is accidental, whence
did this Being supervene and adhere 2 It is therefore established
that the Identity of the Necessary Being is His Quiddity, and
that He has no active cause ; the necessary nature of His Being
is like the quiddity of all other things. From this it is evident
that the Necessary Being does not resemble any other thing
in any respect whatsoever ; for with all other things their being
is other than their quiddity.

Proof that He is not an accident : An accident is a being in a
locus. The locus is precedent to it, and its being is not possible
without the locus. But we have stated that a being which is
necessary has no reason for its being.

Proof that there cannot be two necessary beings, cach deriving
its being from the other :  Each of them, in as much as it derives
its being from the other, would be subsequent to the other,
while at the same time by virtue of supplying being to the
other, each would be precedent to the other : but onc and the
same thing cannot be both precedent and subsequent in relation
to its being. Moreover, if we assume for the sake of argument
that the other is non-cxistent : would the first then be a necessary
being, or not ? If it were a necessary being, it would have no
connexion with the other : if it were not a necessary being, it
would be a contingent being and would requirc another neces-
sary being. Since the Necessary Being is One, and docs not
derive Its being from any one, it follows that He is a Necessary
Being in cvery respect ; while anything clse derives its being
from another

Prooft&t.l-kcambeaNccgsarvaginginmr&pct
and a contingent being in another respect : Such a being, in
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as much as it is a contingent being, would be connccted in being
with something clse, and so it has a reason ; but in as much
as it is a necessary being, it would have no connetions with
anything else. In that casc it would both have being and not
have being ; and that is absurd.

Demonstration that He has no material and receptive cause :
The receptive cause is the cause for the provision of the place
in which a thing is received ; that is to say, the place prepared
for the reception of being, or the perfection of being. Now
the Necessary Being is a perfection in pure actuality, and is not
impaired by any deficiency ; every perfection belongs to Him,
derives from Him, and is preceded by His Essence, while every
deficiency, even if it be metaphorical, is negated to Him. All
petfection and all beauty are of His Being; indeed, these are
the vestiges of the perfection of His Being ; how then should
He derive perfection from any other 2 Since it is thus established
that He has no receptive cause, it follows that He does not
possess anything potentially, and that He has no aturibute yet
to be awaited ; on the contrary, His Perfection has been realized
in actuality ; and He has no matcrial cause. 'We say *“ realized
in actuality ”, using this as a common term of expression, mean-
ing that every perfection belonging to any other is non-existent
and yet to be awaited, whercas all perfection belonging to Him
has being and is present. His Perfect Essence, preceding all
relations, is One. From this it is manifest that His Attributes
are not an augmentation of His Essence ; for if they were an
augmentation of His Essence, the Autributes would be potential
with refcrence to the Essence and the Essence would be the
reason for the Auributes. In that case the Autributes would be
subsequent 10 a precedent, so that they would be in one respect
active and in another receptive ; their being active would be
other than the aspect of dieic being scccptive ; and in com-
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sequence they would possess two mutually exclusive aspects.
Now this is impossible in the casc of anything whatsoever ;
when a body is in motion, the motivation is from one quarter
and the movement from another.

If it were to be stated that His Attributes are not an augmenta-
tion of His Essence, but that they entered into the constitution
of the Essence, and that the Essence cannot be conceived of as
existing without these Attributes, then the Essence would be
compound, and the Oncness would be destroyed. It is also
evident, as a result of denying the existence of a receptive cause,
that it is impossible for Him to change ; for the meaning of
change is the passing away of one attribute and the establishment
of another ; and if He were susceptible to change, He would
possess potentially an element of passing-away and an element
of establishment ; and that is absurd. It is clear from this that
He has no opposite and no contrary ; for opposites are essences
which succeed each other in the occupation of a single locus,
there being between them the extreme of contraricty. But He
is not receptive to accidents, much less to opposites. And if
the term ** opposite * is used to denote one who disputes with
Him in His Rulership, it is clear too on this count that He has
no opposite. It is further clear that it is impossible for Him
not to be ; for since it is established that His Being is necessary,
it follows that it is impossible for Him not to be; because
cverything which exists potentially cannot exist actually, other-
wise it would have two aspects. Anything which is receptive
to a thing does not cease to be receptive when reception has
actually taken place ; if this were not so, it would result in the
removal of both being and not-being, and that is untcnable.
This rule applics to every essence and every unified reality, such
as angels and human spirits ; they arc not susceptible to not-
 being at all, since they arc frec from corporeal adjunctions.
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Demonstration that He has no formal cause: A formal,
corporeal cause only exists and is confirmed when a thing is
possessed of matter : the matter has a sharc in the being of the
form, in the same way that the form has a part in the disposition
of the matter in being in actuality ; such a thing is therefore
caused. It is further evident as a result of denying this cause
to Him, that He is also to be denied all corporeal attributes,
such as time, space, direction, and being in onc place to the
exclusion of all other ; in short, whatever is possible in relation
to corporeal things is impossible in relation to Him.

Proof that He has no final cause : The final cause is that
on account of which a thing has being ; and the First Truth
has not being for the sake of anything, rather docs everything
exist on account of the perfection of His Essence, being con-
sequent to His Being and derived from His Being. Morcover
the final cause, even if it be posterior in respect of being to all
other causes, yet it is mentally prior to them all. It is the final
cause which makes the active cause become a cause in actuality,
that is to say in respect of its being a final cause.

Since it is established that He is exalted above this last kind
of cause too, it is clear that there is no cause to His Attributes.
It is akso evident that He is Pure Benevolence and True
Perfection ; the meaning of His Sclf-Sufficicncy likewise
becomes manifest, namcly that he approves of nothing and dis-
approves of nothing. For if He approved of anything, that
thing would come into being and would continuc to be ; while
if He disapproved of anything, that thing would be converted
into not-being and would be annulled. The very divergency
of these beings proves the nullity of such a proposition ; for
a thing which is onc in every respect cannot approve of a thing
and of its ite. It is abo not necessary for Him to observe
the rule of greater expedicucy or of expediency, as cermin
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Qualitarians have idly pretended ; for if His acts of expediency
were obligatory to Him, He would not merit gratitude and
praise for such acts, since He would merely be fulfilling that
which it is His obligation to perform, and He would be to all
intents and purposes as one paying a debt ; He would therefore
deserve nothing at all for such benevolence. In fact His acts
proceed on the contrary from Him and for Him, as we shall
demonstrate later.

His Attributes as Interpreted According to the Foregoing Principles

Since it is established that God is a Necessary Being, that He
is One in every respect, that He is exalted above all causes, and
that He has no reason of any kind for His Being ; since it is
further established that His Atributes do not augment His
Essence, and that He is qualified by the Auributes of Praise and
Perfection ; it follows nccessarily that we must state that He

is Knowing, Living, Willing, Omnipotcnt, Speaking, Secing, -

Hearing, and Possessed of all the other Loveliest Attributes.
It is also nccessary to recognize that His Attributes are to be
classificd as negative, positive, and a compound of the two : since
His Attributes are of this ordcr., it follows that their multiplicity
docs not destroy His Unity or contradict the nccessary nature
of His Being. Pre-cternity for instance is essentially the negation
of not-being in the first place; and the denial of causality and
of primality in the second place ; similarly the term One means
that He is indivisible in every respect, both verbally and actually.
When it is stated that He is a2 Necessary Being, this means that
Hec is a Being without a cause, and that Hc is the Cause of other
than Himsclf : this is a combination of the negative and the
positive. Examples of the positive Attributes are His being
Cireator, Originator, Shaper, and the cntire Attributes of Action.
As for the compound of both, this kind is illustrated by His
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being Willing and Omnipotent, for these Actributes are a
compound of Knowledge with the addition of Creativencss.

God’s Knowledge

God has knowledge of His Essence : His Knowledge, His
Being Known and His Knowing are one and the same thing.
He knows other than Himself, and all objects of knowledge.
He knows all things by virtue of one knowledge, and in a
single manner. His Knowledge does not change according to
whether the thing known has being or not-being.

Proof that God has knowledge of His Esscnce : We have

stated that God is One, and that He is exalted above all causes.
The meaning of knowledge is the supervention of an idea
diviested of all corporeal coverings. Since it is established that
He is One, and that He is divested of body, and His Auributes
also ; and as this idea as just described supervenes upon Him ;
and since whoever has an abstract idea supcrvening upon him
is possessed of knowledge, and it is immaterial whether it is
his essence or other than himself ; and as further His Essence
is not absent from Himself ; it follows from all this that He
knows Himsclf.
* Proof that He is Knowledge, Knowing and Known : Know-
ledge is another term for an abstract idea.  Since this idea is
abstract, it follows that He is Knowledge ; since this abstrace
idea belongs to Him, is present with Him, and is not veiled
from Him, it follows that He is Knowing; and since this
abstract idea docs not supervenc save through Him, it follows
that He is Known. The terms employed in cach case are
different ; otherwise it might be said that Knowledge, Knowing
and Known are, in relation to His Essence, one. Tat::yourovz;
cxperience as a paralkcl. If you know yoursclf, the object
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object of your knowledge is something other than yourself,
then you do not know yourself. But if the object of your
knowledge is yourself, then both the onc knowing and the
thing known are your slf.  If the image of your sclf is impressed
upon your sclf, then it is your sclf which is the knowlcdge.
Now if you look back upon yoursclf reflectively, you will not
find any impression of the idca and quiddity of your self in
yourself a second time, so as to give risc within you to a sense
that your sclf is more than one. Therefore since it is established
that He has intclligence of His Essence, and since His Intelligence
is His Essence and docs not augment His Essence, it follows
that He is Knowing, Knowledge and Known without any
multiplicity attaching to Him through these Attributes ; and
there is no difference between “ one who has knowledge ” and
*“ one who has intelligence ™, since both are terms for describing
the negation of matter absolutely.

Proof that He has knowledge of other than Himself : Who-
cver knows himsclf, if thereafter he does not know other than
himself this is due to some impediment. If the impediment is
essential, this implics necessarily that he docs not know himsclf
cither ; whilc if the impediment is of an external nature, that
which is external can be removed. Therefore it is possible—
nay, nccessary—that He should have knowledge of other than
Himself, as you shall leamn from this chapter.

Proof that He has knowledge of all objects of knowledge :
Since it is established that He is a Necessary Being, that He is
One, and that the universe is brought into being from Him
and has resulted out of His Being ; since it is established further
that He has knowkdge of His Own Esscnce, His Knowledge
of His Essence being what it is, namcly that He is the Origin
of all realities and of -all things that have being; it follows
that nothing in heaven or carth is remote from His Knowledge
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—on the contrary, all that comes into being does so by reason
of Him : He is the causer of all rcasons, and He knows that of
which He is the Reason, the Giver of being and the Originator.

Proof that He knows all things by virtue of one knowledge,
in a manner which changes not according to the change in the
thing known : It has been cstablished that His Knowledge docs
not augment His Essence, and that He is the Origin of all things
that have being, while being exalted above accident and changes ;
it thercfore follows that He knows things in a manner unchang-
ing. The objects of knowledge are a conscquence of His
Knowledge ; His Knowledge is not a consequence of the things
known, that it should change as they change ; for His Know-
ledge of things is the reason for their having being. Hence it is
manifest that Knowledge is itself Omnipotence. He knows all
contingent things, even as He knows all things that have being,
cven though we know them not ; for the contingent, in relation
to us, is a thing whose being is possible and whose not-being
is also possible ; but in relation to Him one of the two alterna-
tives is actually known. Thercfore His Knowledge of genera,
specics, things with being, contingent things, manifest and sccret
things—this Knowledge is a single knowledge.

Acts Emanating from God

Since you now know that He is a Necessary Being, that He
is One, and that He has no Auribute which augments His
Essence (for that would imply a succession of various acts,
whereas the Act of God is the vestiges of the Perfection of His
Essence) ; this being so, it follows that His First Act is one.
For if there had emanated from Him two acts, the cmanation
would have been in two different manners, for duality in the
act implics duality in the agent. He who acts by virtue of his

own essence, if his cssence is onc only one act emanates from
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it ; whereas if he has a duality of essence, he must be 2 com-
pound ; and we have proved the impossibility of this as regards
God. It follows necessarily that the first thing to emanate from
God was not a body ; for every body is compounded of matter
and form, and these require cither two causes, or a single cause
with two aspects ; this being so, it is impossible that these two
should have emanated from God, it having been established that
there is no compounding in God whatsoever. Since the first
thing to emanate from God was not a body, it follows that it
was an abstract substance, namely, the First Intelligence. This
has been confirmed by the true religion, for the Prophet said,
“The first thing God created was Intelligence,” and again,
* The first thing God created was the Pen.”  The phrase Thou
shalt not find any change in the Way of God (Koran xxxiii. 62)
refers to the perpetuity of the Creation ; the phrase Thou shalt
not find any alieration in the Way of God (Koran xxxv. 41) refers
to the perpetuity of the Command. Certainly, the Universe
emanated from Him in due succession of order and media.  So
when we say that this Act emanated from Him through a reason,
and that that reason was of Him also, this implics no imperfection
in His Activity ; on the contrary, totality emanated from Him,
through Him, and unto Him.  Thercforc all things having being
emanated from Him according to a known order and known
media : that which came later cannot be earlicr, and that which

came catlier cannot be later, for it is He Who causes things to
be carlier and later. Indeed, the first thing having being that

emanated from Him was the noblest ; thereafter came a descent

from the nobler to the lower, until the lowliest of all was reached.
First was Intclligence ; then Soul ; then the Body of Heaven ;
then the materials of the four Elements with their forms (for
their materials are common to all, only their forms differ).
Then there is 2 mounting up from the lowlicst 1o the noblest ;
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the noblest of all ending at a degrec parallel to the degree of the

Intclligence. Through this process of origination and returning

back, God is said to be the Originator and the Returncr.
(From al-Risélat al-'Arshiya.)
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PREDESTINATION

(Avicenna was asked to explain the meaning of the Sufi saying,
“To make known the secret of pyedestination is an act of
heresy.” His reply was as follows.)

This is an extremely recondite problem, and one which cannot
be put on paper save in the language of cypher, a matter which
may not be made known cxcept as a hidden mystery : to disclose
it in full would work much mischief to the people at large.
The fundamental text in this connexion is the saying of the
Prophet : ** Predestination is the sccret of God: do ye not
disclosc God's secret.” It is related that a man asked the Caliph
Ali about predestination, and he answered: * Predestination
is a deep sca : do not embark upon it.” Asked a second time,
he replied : ““Itis a hard road : do not treadit.” A third time
asked, he retorted : * It is an arduous ascent : do not undertake
lt.,'

Now the secret of predestination is constructed upon certain
propositions : first, the fact of an ordered universe, then the
doctrine that men's actions will be rewarded and punished, and
finally the belief that the soul will be restored after death.

First Proposition. There is nothing whatsoever in the entire
world, and in all its higher and lower parts, which is cxcluded
from the statement that God is the cause of its being and its
origination in time, that God has knowledge of it and disposes
it, and that God wills it to cxist. On the contrary, the whole
worldiis disposed and predetermincd, known and willed by God ;
though it is necessary to add that in describing the matter thus
our intention is to describe it in terms confirmed as

38 -
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by the reason, not after the usage of scholastic theologians.
Proofs and logical demonstrations can be offered in confirmation
of this assertion. For if this world which we know were not
compounded of the effects of good and evil forces, and of the
products of both righteousness and corruption in its inhabitants,
the world order would not have been fulfilled completely. If
only pure rightcousness prevailed in the world, this world would
not be the world we know, but another world. But since jt
was necessary that the world should be compounded after this
manner and order, it follows that both righteousness and cor-
ruption prevail in it

Second Proposition. The ancient philosophers held thac * re-
ward™ is the supervening of a certain pleasure in the soul
according to the degree to which it achieves perfection, while
** punishment ™ is the supervening of a certain pain in the soul
according to the degree to which it remains imperfect. The
continuance of the soul in a state of imperfection is the state of
remoteness from God : that is what is meant by being under
a curse, suffering punishment, encountering Divine Wrath and
Anger : the pain which the soul has to endure is a consequence
of that imperfection. Similarly the perfection of the soul is
what is meant by saying that God is pleased with it, that it is
ncar and nigh unto God and close to God's Presence. Such
tlllsccn is the meaning of reward and punishment : this and nothing
clse.

Third Proposition. Restoration after death is the return of
heman souls to their own world : therefore God said, O soul
at rest within thyself, return w thy Lord, well pleased and well
pleasing (Koran bxxxix. 27).  These summary statements require
of course to be supported by logical demonstrations.
~_ Thesc propositions being established as valid, it is necessary
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40 AVICENNA ON THEOLOGY

cannot be accepted by the judgment of reason as what is purposed
of the world: good only is purposed : evil is annihilation.

Plato held that the whole was purposed and willed ; and
that the commandments and prohibitions relating to the acts
of responsible beings in the world are to be understood as
encouragements for those of whom it is known in God's fore-
knowledge that they will perform the things so commanded,
and deterrents to those of whom it is known in God's fore-
knowledge that they will refrain from the things so forbidden.
The commandment is a cause of the act happening in the case
of those of whom it is known that the act will occur from
them ; the prohibition is the cause of abstention in those who
are repelled from the wickedness for that reason. But for the
commandment, the agent of good would not be encouraged
toact ; but for the prohibition there would not be this abstention
on his part. Plato imagined that it would have been possible
for corruption to occur a hundred per cent but for this pro-
hibition ; with the intervention of the prohibition, it has only
occurred fifty per cent. In the same way if there had been no
commandment, nothing of rightcousness would have occurred
at all ; with the supervening of the commandment fifey per
cent of righteousness resulted.

As for praise and blame, these have two objects : one, to
incite the agent of good to repeat the like act which it is willed
should occur from him ; the other, to deter the one from whom
the act has resulted from repeating a like act, and to ensure that
the onc from whom such an act may result may abstzin from
doing what it is willed should not occur from him, it being
within his competence to do that thing.

"It is not right to hold that reward aud punishment are in
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and shackles, to burn him with fire again and again, and to loose
snakes and scorpions against him. Such conduct is the way
of those -who desire to have their revenge on their enemy, by
some mischicf or pain befalling him as a reprisal for his aggression
against them ; and it is clearly untenable that God should be
possessed of such an attribute, or that He should so visit one
whom He willed to refrain from committing a like action, or
to be restrained from repeating such a deed. It is likewise not
to be conceived, as they have imagined, that after the resurrection
any soul shall again be made responsible, or be made the object
of any commandment or prohibition, so that it should be
restrained or refrain from a course of action by reason of being
a spectator of Divine reward and punishment in that world.
As for the sanctions established by the sacred law with reference
to those who commit acts of disobedience against God, these
operate after the same fashion as the prohibition itself, in that
they restrain those who will abstain from such an act, whereas
bu for the prohibition it is conceivable that that act might occur
from them. There is also some advantage in having sanctions,
since they prevent the offender from entering upon a further
course of corruption. . Morcover men must be bound by one
kind of fetter or another—either of the sacred law, or of reason
—in order that the order of the world may be maintained in full
perfection : it is a matter of common obscrvation, that if any
man were loosed from both scts of chains the corruption he
would commit would be quite intolcrable, and the entire order
of the world’s affairs would be impaired as a resule of his release
from both kinds of fetters.  But God knows beter, and is wiscr.
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ON PROPHECY

Now it is well known that man differs from all other animals
in that he cannot enjoy a good life in isolation and alone, manag-
ing all his affairs without any partner to assist him in the fulfil-
ment of his needs. A man must perforce attain satisfaction by
means of another of his species, whose needs in turn are satisfied
by him and his like : thus, one man will act as conveyor, another
as baker, another as tailor, another as sewer ; when all unite
together, the needs of all are satisfied. For this reason they
were constrained to construct citics and socicties. Those makers
of cities who did not observe the conditions required in their
undertaking, confining themselves only to coming together in
one community, achieved a kind of life little resembling that
which is proper to men, being devoid of those * perfections’
which men require.

This being so, it is necessary for men both to associate with
cach other, and to behave like citizens. This is obvious ; it
also follows that it is necessary to the life and survival of mankind
that there should be co-operation between them, which can only
be realized through a common transaction of business ; in
addition to all the other means which secure the same purpose.
This transaction requires a code of law and just regulation, which
is their tumn call for a lawgiver and regulator. Such 2 man
must be in the position to speak to men, and to constrain them
to accept the code ; he must therefore be 2 man.

Now it is not feasible that men should be left to their own

opinions in this matter so that they will differ cach from the
other, every man considering as justice that which favours him,
and as injustice that which works against his advantage. The
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survival and complete self-realization of the human race requires
the existence of such a lawgiver, far more than for instance the
growth of hair on thic cyelashes and eycbrows, the development
of a hollow instep, and such other advantages as are not necessary
to survival but are at the most mercly useful to that end.

It is entirely possible for a righteous man to exist ; and it is
not feasible that the Divine Providence should have required the
other small advantages, and not have required this which is
the foundation of them all ; ncither is it reasonable to suppose
that the First Principle and the Angels should have been aware
of the former and not have known of the latter. Finally it is
not likely that this, being a matter known to be existentially
possible and actually necessary to establish a beneficent order,
should yet not exist ; indecd, how should it not exist, secing
that that which depends and is constructed upon its existence
does in fact already exist ?

It follows therefore that there should exist a prophet, and
that he should be a man ; it also follows that he should have

- some distinguishing feature which does not belong to other

men, so that his fellows may recognisc him as possessing some-
thing which is not theirs, and so that he may stand out apart
from them. This distinguishing feature is the power to work
miracles.

Such a man, if and when he exists, must prescribe laws for
mankind governing all their affairs, in accordance with God's
ordinance and authority, God inspiring him and sending down
the Holy Spirit upon him. The fundamental principle upon
which his code rests will be 10 teach them that they have One -
Creator, Almighty and Omniscicnt, Whose commandment must
of right be obeyed ; that the Command must belong to Him
Who posscsses the power to create ; and that He has prepared
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for such as disobey Him. So the masses will receive the pre-
scriptions, sent down upon his tongue from God and the Angels,
with heedful obedience.

It is not necessary for him to trouble their minds with any
part of the knowledge of God, save the knowledge that He is
One, True, and has no like ; as for going beyond this doctrine,
s0 as to charge them to believe in God'’s existence as not to be
defined spatially or verbally divisible, as being neither without
the world nor within it, or anything of that sort—to do this
would imposc a great strain upon them and would confuse
the religious system which they follow already, bringing them
to a pass wherefrom only thosc rare souls can escape who enjoy
especial favour, and they exceedingly uncommen.  The gener-
ality of mankind cannot imagine these things as they really are
except by hard toil ; few indeed are they who can conceive
the truth of this Divine Unity and Sublimity. The rest are
soon apt to disbelieve in this sort of Being, or they fall down
upon the road and go off into discussions and speculations which
prevent them from attending to their bodily acts, and often
enough cause them to fall into opinions contrary to the goed of
society and inconsistent with the requircments of truth. In
such circumstances their doubts and difficulties would multiply,
and it would be hard indeed by words to control them : not
cvery man is ready to understand metaphysics, and in any case
it would not be proper for any man to disclose that he is in
possession of a truth which he conceals from the masses ; indecd,
he must not allow himself so much as to hint at any such thing.
His duty is to teach men to know the Majesty and Might of
God by mcans of symbols and parables drawn from things which
they regard as mighty and majestic, imparting to them simply
this much, that God has no equal, no like and no parwmer.

Similarly he must establish in them the belicf in an afterlife,
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in a manner that comes within the range of their imagination
and will be satisfying to their souls ; he will liken the happiness
and misery there to be experienced in terms which they can
understand and conceive. As for the truth of these matters,
he will only adumbrate it to them very briefly, saying that it
is something which *“ eye hath not scen nor ear heard ™, and that
there is pleasure awaiting us beyond the grave which is a mighty
kingdom, or pain that is an abiding torment. God certainly
knows the beneficent aspect of all this, and it is always right to
take what God knows exactly for what it implies. There is
therefore no harm in his discourse being interspersed with sundry
hints and allusions, to attract those naturally qualificd for specula-
tion to undertake philosophical rescarch into the nature of
religious observances and their utility in terms of this world
and the next.

Now this person, the prophet, is not of the kind that often
comes into the world, in every age : the gross matter able to
reccive his sort of * perfection * occurs in but few temperaments.
It follows from this that the prophet must devise means of
securing the survival of his code and laws in all the spheres of
human welfare. There is no doubt that the advantage in this
is, that men will continue to be aware of the existence of God
and of an afterlife ; and the danger of their forgetting these
things, a generation after the prophet’s mission, will be circum-
vented. He must therefore prescribe certain acts which men
should repeat at close intervals, so that if the time for the per-
formance of one act is missed there may soon be an opportunity
for performing the next like act while the memory is still fresh
and has not yet become obliterated.

These acts must of course be linked up with some means of
calling God and the afterlife to mind, clsc they will be uscless :
this snemonic can oaly consist of st words 1o be utered, ot
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sct resolves to be intended in the imagination. Men must also
be told that these acts are means of winning God’s favour and
of qualifying for a great and generous reward : these acts should
in fact be of such a sort, and should be like the religious observ-
ances prescribed for men to follow. In a word, these acts
should be reminders; and those reminders must be either
certain motions, or the denial of certain motions resulting in
other motions. The former category may be illustrated by the
instance of formal prayers, the latter by fasting ; for though
fasting is in itself a negative idea, it stirs nature violently and so
reminds the faster that what he is doing is not meaningless,
with the result that he remembers what his intention is in
fasting, namely to win the favour of Almighty God.

He should also if possible mix in with these observances other
interests, in order to strengthen and extend the code, and to
make their practice generally advantageous in a material sense
also. Examples of this are Jehad and Pilgrimage. He should
specify certain places in the world as the most suitable for
worship, stating that they belong exclusively to God ; certain
obligatory acts must also be specificd as being done for God's
sake only—as for instance the offering of sacrifices, which are
of great help in this connexion. The place which is advant-
ageous in this context, if it be the town where the lawgiver took
refuge and dwelt, will also serve the purposc of bringing him
to mind, an advantage second only to that of remembering
God and the Angels. This single place of refuge cannot be
close at hand for the whole community of the Faith ; obviously
therefore it must be prescribed as a place for migration, and for
journeying unto.

The noblest of these obscrvances from a certain point of view
isthatoncinwhichthcpcrfo:mcrasmmduthcisai&csing
God'iuprimconvuse.thaheismm_ingtocodadmndixg
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before Him. This observance is Prayer. Certain steps pre-
paratory to prayer .must also be prescribed, similar to those
which a man customarily undertakes of his own accord before
entering the presence of a human ruler ; namely, purification
and cleansing. The regulations laid down for these should be
cffective and impressive. The act of prayer should further be
accompanied by those attitudes and rules of conduct usually
observed in the presence of kings : humility, quietness, lowering
the eyes, kecping the hands and feet withdrawn, not turning
about and fidgeting. For every moment of the act of worship,
appropriate and scemly rules and usages should be prescribed.
All these conditions of religious observance serve the useful
purpose of keeping the people’s thoughts fixed firmly upon the
recollection of God ; in this way they will continuc in their
close attachment to the laws and ordinances of the Faith ; with-
out these reminders they will be apt to forget all about it one
or two generations after the prophet’s death. These practices
will also be of cnormous advantage to them in the hereafter,
by purifying and lifting up their souls as we have already shown,

So far as the clect are concerned, the advantage they derive
from all these prescriptions is mainly connected with the afterlife,
We have established above the true nature of the hereafter,
and proved that happiness in the world to come is to be acquired
by cleansing and uplifting the soul, through removing it far
from such bodily conditions as conflict with the means of secur-
ing that happiness. Spiritual clevation is achicved through the
acquisition of moral qualitics and virtuous habits, which in their
turn are acquired by means of acts calculated to divert the soul
from the body and the scnscs and to remind it of its true
substance.

If the soul is frequently turned in towards itsclf, it will noc

be affected by the physical ciscumstances of the body. It will

P
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be reminded and helped to do this by acts which are in them-
selves fatiguing, and outside the usual habit of the reason ;
indeed, the reason itself is stimulated by them to undertake these
tasks. They fatigue the body and the animal faculties, destroy-
ing their inclination to take things easily, to be slothful and
unwilling to go to any trouble, to dull the natural zest and
avoid all discipline save for the pucpose of getting advantages
in the form of bestial pleasures. The soul will be constrained
to attempt these motions by the very recollection of God, of
the Angels and of the world of perfect happiness, whether it
will or no; consequently it will become firmly disposed to
chafe at the influences of the body and will acquire the habit
“of dominating it and not to be merely passive in its control.
Bodily actions as they occur will not then affect the soul so
powerfully and habitually as would be the case if the soul were
satisfied and content to submit to the body in everything. All
this proves the truth of the saying, that good habits drive out
evil oncs. If a man continucs in this course, he will acquire
the habit of turning automatically towards the true, and away
from the false ; he will become thoroughly prepared and ready
to be delivered into celestial happiness when the body is left
behind. :

If a man performs these acts without believing them to be

a duty imposed by God, and in spite of this his cach act is accom~
panicd by the remembrance of God, and a turning away from
all other things, he will be worthy to acquire some measurc
of this spiritual fervour: how much the more, then, if he
follows this usc knowing that the Prophet has come from God
and has been sent to men by God, that it was metaphysically
necessary that he should be sent, and that all the laws which
he established were those which he was obliged by God to
peescribe, he acting in'all this as God's agent.  For the Prophet
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was truly charged by God to impose these religious observances
upon his followers : observances which are of benefit to men
in that they perpetuate among them the Prophet's laws and
ordinances, which are the means whereby they live at all, and
by stimulating them to spiritual zeal bring them near to the
nigh Presence of God in the world to come.

Such a man is richly qualified to dispose the affairs of his
fellows in a manner securing the regular provision of their well-
being in this world, and their ultimate salvation in the world
to come : he is a man distinguished above all his fellows by
his godliness.

(From the Kitab al-Najat.)




ON PRAYER

On the Nature of Prayer

WHEeN God had created the animals, after the plants, the mincrals
and the clements, and after the spheres, the stars, the unsub-
stantial spirits and the intelligences perfect in themselves ; when
He had completed His work of origination and creation, He
desired to finish His creation with the most perfect species, cven
as He had begun it with the most perfect genus. He therefore
distinguished Man from out of all His crcatures, so that as the
beginning had been with Intelligence, so too the conclusion
shouldbc. He began with the noblest of substances, Intelligence,
and He concluded with the noblest of beings, the Intelligent.
The high purpose of creation was Man, and nothing else.
Having realized all this, thou must know that Man is the
Microcosm ; and as all other beings are graded in their world,
so too mran is graded according to his deeds and his nobility.
Some mien there are whose decds accord with those of angels ;
some whose acts accord with those of devils, so that they perish.
For Man has not been produced out of onc thing only, that he
should be subject to a single set of conditions : God has com-
pounded him of many things of various sorts, and temperaments
of divers kinds. God divided Man's substantiality into body
and soul, the former containing his grosser and the latter his
subtler clements. He bestowed upon him sense and reason,
both secret and manifest ; then He adomed his outward and
manifest part, his body, with the five scnses in the amplest degree
and fullest order.  Next out of his inward and secret parts He
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clement He implanted in his liver, to regulate his digestion and
evacuation (or attraction and repulsion), to balance the members
and replace by means of nourishment the parts lost through
dissolution. The animal clement He associated with his heart,
connected with the faculties of appetite and anger, to accord
with the congenial and opposc the uncongenial : this He made
the fountainhead of the five senses, and the source of the imagina-
tion and of movement. Lastly He fashioned the human, rational
soul in the brain, which He lodged in the highest situation and
most appropriate station. He adorned it with thought, memory
and recollection, and gave the intellectual substance power over
it, that it might be as it were a commander with the facultics
for soldicrs ; the * common-sense ™' served as a couricr, to act
as an intermediary between the brain and the scnses. The
senses were to be the spies of the brain, each stationed at its
appropriate gatc. to sally forth from time to time into their
own world and pick up all that was let fall by their fellows,
which they should convey to the particular messenger ; the
latter would then deliver it, scaled and enveloped, to the faculry
of the intelligence, to discriminate and choose what accorded
with it, and to rcject that which was not genuinc.

Man was thus cquipped with these souls out of all the world,
through cach faculty sharing with one class or other of living
beings. By virtue of the animal soul he shares with the animals ;
his physical soul links him with the plants ; his human soul
is 2 bond between him and the angels.  Morcover cach of these
facultics has a special sphere, and a particular function to per- -
form : according as onc of the three prevails over the other
two, the individual is defined by that prevalent sphere, and
related after his perception to his own genus.  Similarly each
function has its own sphere, its own reward, and its own puspose.

soul is to oot and drink, 0
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maintain the parts of the body, and to cleanse the body of
superfluities : that is all : it has no business to compete or dis-
pute with the function of any other. The purpose of its function
is to keep the body in order and the limbs in proper balance,
while supplying strength to the physique. The proper order
of the body is proved by a well-oiled flesh, sturdy limbs and
a strong physique ; and thesc are acquired from eating and
drinking. The reward of the physical soul's function is not
to be expected in the spiritual world, and does not wait upon
the resurrection, for this soul will not be raised up after dcath :
it resembles a plant, in that when it dics it is dispersed and
obliterated, never to be recalled to life.

The function of the animal soul is movement, imagination,
and the defence of all the body by good management. Its
necessary sphere and particular function is confined to appetite
and anger ; anger is a branch of appetite, since it secks to repress,
to overcome, to dominate and to tyrannize ; these are the
various sorts of leadership, and leadership is the fruit of appetite.
The special function of the animal soul is fundamentally appetite,
and incidentally anger. Its purpose is to prescrve the body
through the faculty of anger, and to perpetuate the species
through the faculty of appetite ; for the species is perpetuated
always by means of generation, and generation is regulated by
the faculty of appetite ; while the body remains guarded from
injuries by virtue of its being defended, which means to dominate
the enemy, to bar the gate of harm, and to prevent the harmful
cffects of tyranny, and all these ideas are contained and confined
within the faculty of anger. Its reward is the realization of its
hopes in this lower world ; it is not to be expected after death,
for the animal soul dics with the body, and will not be raised
up at the resurrection. It resembles all the animaks, in that it
is not qualified to receive the Divine Allocution, and may not
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therefore expect any reward.  When the emanation of a thing
is annihilated, it cannot be raised up after death; upon death
its entire existence dies, and its happiness is past.

The function of the human, rational soul is the noblest function
of all, for it is itself the noblest of spirits. Its function consists
of reflecting upon things of art and meditating upon things of
beauty : its gaze being turned towards the higher world, it
loves not this lower abode and mcaner station. Belonging a5
it docs to the higher side of lifc and to the primal substances,
it is not its business to cat and drink, ncither docs it require
luxury and coition ; rather its function is to wait for the
revelation of truths, and to reflect with perfect intuition and
unclouded wit upon the perception of subtle ideas, reading with
the cye of inner vision the tablet of Divine Mystery and opposing
with strenuous devices the causes of vain fancy. It is distin-
guished from other spirits by the possession of perfect reason
and far-reaching, all-embracing thought ; its ambition and
striving all through life is to purify the sensual impressions and
to perceive the world of intelligible truths. God has singled
it out above all other spirits for the gift of the faculty of reason.
Recasoning is the tonguc of the angels, who have no speech or
utterance ; reasoning belongs to them especially, which is pec-
ception without sensing and communication without words.
Man’s relation to the world of Spirit is established by reasoning ;
spcech follows after it. If a man possesses no knowledge of
reasoning, he is incapable of expressing truch.

The function of the soul is thercfore as we have summarized
it here, in the fewest possible words.  The subject can be grealdy
amplified, but we have abbreviated its discussion here, since our
purpose in this treatisc is not to give an account of the human
facultics and cheir functions. We havethercfore brought forwasd
and established mercly what we required by way of preface:
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The function peculiar to the human soul is knowledge and
perception : its use is manifold. To it belong remembrance,
humble petition, and worship. When a man knows his Lord
by the medium of his thoughts, and apprchends His Essence
through his reason acting upon his knowledge, and perccives
His Goodness with his intcllect acting upon his reason, he con-
siders attentively the inward nature of creation, and perccives
creation as most perfectly displayed in the heavenly bodics and
supernal substances : these are the most perfect of created beings
because they are the furthest removed from corruption, im-
puritics and diverse compounds. Then hc sces within his
rational soul a semblance of that immortality and rationality
which subsist in thosc bodies. Reflecting upon the Creator, he
realizes that Command is indeed associated with Creation, as God
Himsclt declares : To Him belong the Creation and the Command
(Koran vii. 52). Knowing thus that the Divine Emanation
descends into creation out of the world of Command (which
is to say, thosc spiritual substances), he desires ardently to
comprchend their scveral ranks, and is eager to establish relations
with them and to resemble their clevation. So he is ever
humbling himself and meditating passionately, with prayers and
fasting ; and he attains to a great reward. For the human
soul has indeed a reward: it survives after the body has
perished, and decays not with the lapse of time ; it is raised
up after death. Death is the scparation of the soul from the
body ; resurrection is its union with those spiritual substances ;
the soul’s reward and felicity come after these cvents. A man
is rewarded according to his acts ; if he is perfect in works,
he obtains an ample reward ; but if his acts are imperfect and
fall short, in like measurc is his felicity imperfect and his reward
falls shoct, so that he remains forever socrowful and downcast,
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prevail over his rational faculty, he is bewildered after deach
and wretched after resurrection ; butif his blameworthy faculties
are deficient, and his soul is divorced from evil thoughts and
mean passions, if his self is adorned with the ornament of reason |
and the necklace of knowledge, if he has trained himself to
acquire all praiseworthy qualities, he will remain forever pure,
refined and happy ; having attained his heavenly reward, he
will abide cternally with his own dear kith and kin.

Now that we have finished this preamble, we would remark
that it is prayer which causes the human, rational soul to
resemble the heavenly bodies, eternally worshipping Absolute
Truth, and sceking the imperishable reward.  The Prophet of
God declared, * Prayer is the foundation-stone of religion” ;
and religion is the purifying of the human soul of all devilish
impurities and carnal suggestions, tmed away from mean
worldly interests. Prayer is the worship of the First Cause,
the One Supreme and Mightiest Worshipful ; adoration is to
know Him Whose Being is Necessary. It needs not that we
should interpret the text And jinus and men were not created save
1o worship Me (Koran li. 56) as meaning ** to know Me ", for
worship is knowledge, and to be aware of the existence of One
Whose Being is necessary and absolute, being scized of His
Being with a pure heart, a spirit undcfiled, and a soul wholly
devotedto Him.  The real nature of prayer is therefore to know
Almighty God in His Uniqueness, as a Being wholly Necessary,
Whose Essence is infinitely cxalted and Whose Qualities are
infinitely holy, with habits of sincerity in prayer ; by which
sincerity I mean, that onc should know the Qualitics of God
in such a manner that there remains no opening to a multiplicity
of gods, no intent to join others to His worship. 'Whoso acts

‘thus may be said to be truly sincere in prayer, not erring

straying from the path ; but he who aces not thus is 2 forge:
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a liar and a rebel against God, Who is Supreme and Omnipotent
beyond all such confoundings.

Of the Outward Form and Inward Truth of Prayer

When thou hast understood all that we have already stated
in this discourse regarding the nature of prayer, it now becomes
necessary for thee to realize that prayer is divided into two
parts, one being outward (the part of discipline, that appertains
to the body) and one inward (the real prayer, that concerns the
soul). The outward part of prayer is that prescribed by the
religious law and recognized as a fundamental duty of religion :
our Lawgiver imposed it as an obligation for every man, calling
it salat and making it the foundation of faith, saying, ** There
is no faith in him who has no sala, and there is no faith in him
who is not faithful.”

The numbers of prayer are recognized, and its times precisely
laid down : the Prophet counted it as the noblest of devotions,
and assigned it the highest rank among all acts of worship.
This outward or disciplinary part is connected with the body,
because it is composed of certain postures and clements such
as recitation, genuflection and prostration : while the body is
likewise compounded of certain principles and clements, such
as water, carth, air, firc and similar temperaments.  The body
is the physical envelope of man ; and that which is composed
is itself connected with its like. These postures of prayer, com-
posed of recitation, genuflection and prostration and occurring
in regular and definite numbers, are visible evidence of that real
prayer which is connected with and adherent to the rational
soul. They act as controlling the body, to bring it into tune
with the gencral harmony of the universe. The numbers of
prayer arc part of the scheme of discipline prescribed by the
religious law ; the Lawgiver imposed them upon cvery adule
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man of sound mind. In this manner the body is made to imitate
that attitude, proper to the soul, of submission to the Higher
Self, so that through this act man may be distinguished from
the beasts. The beasts are not favoured by the Divine Allocu-
tion ; they are cxempt from Judgment ; they do not look for
Divine chastisement and reward.  Man however has received
the Word of God, and shall be chastised or rewarded according
as he obeys the commandments and prohibitions of religion and
reason. The Law follows in the wake of Reason. The Law-
giver, having observed that Reason imposes upon the rational
soul the duty of prayer true and unadulterated—the knowledge
and apprehension of God—thercfore prescribed prayer for the
body as an outward symbol of that other prayer ; he com-
pounded it of numbers, and arranged it precisely in the most
beautiful forms and most perfect postures, so that the body
might follow after the spirit in worship, even though it does not
accord with it in rank. The Lawgiver realized that all men
are not capable of mounting the steps of reason ; they thercfore
required some regular bodily training and discipline to opposc
their natural inclinations. He pioncered a road and fashioned
a rule consisting of these numbcrs of prayer, which men could
generally follow and understand with the senses ; they would
be connected with the outer parts of man, and would prevens
him from imitating the beasts and other animals. He ordained
this as a supreme commandment, saying, * Pray in the manner
that ye have scen me pray.” There is much advantage in this,
and a general benefic which will not escape the notice of any
intelligent man, even though the ignorant may not acknowledge
the fact.

As for the sccond or inward part or truth of prayer : this is
to ‘contemplacc God with a pure heart, and a spicit abstracted
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of bodily numbers and sensual elements, but rather the path.

of pure thoughts and eternal spirits. The Prophet himself
was often preoccupied with the truc apprehension of God, and
was thercby prevented from following the numerical order of
formal prayer, which he sometimes shortened and sometimes
prolonged. This is the kind of prayer that is exclusively the
concern of the intellect ; reason confirms this statement, bearing
in mind the Prophet’s words, * The man at prayer is in secret
converse with his Lord.” It is obvious to the intelligent man
that such converse is not cffected through the physical parts
and the audible and visible tongue, because conversation and
converse of that kind can only take place with somebody con-
tained in space and determined by time. As for the One
Supreme Being, Who is circumscribed not by space nor touched
by time, to Whom reference cannot be made through any
direction, Whose Predicament varies not in respect of any
particular Attribute, and Whose Essence changes not at any
time : how should He be perceived by man, who is limited
by form and body, is subject to physical dimensions and em-
powered only to the extent of his scnscs, faculties and physical
frame? How should mortals have converse with Him, the
confines of Whose Directions they know not, neither perceive
the cnvirons of the paths of His Tendings? The True and
Absolute Being is absent from the sensible world, and is neither
scen nor contained in space ; while it is the wont of corporeal
beings only to have converse and concourse with such beings
as they can see and point to, reckoning as absent and far off any
that they cannot so behold ; and converse with one absent is
plainly impossible. It is axiomatic that He Whose Being is
Necessary must be absent and far off from these physical bodies,
since they are subject to accidental change and corporeal accident,
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and grossness dwell upon the face of this dark carth. Even
those simple, sublime substances which are not touched by time,
nor set in any measured space, flec away from these bodies as
animated by the hostility of contratiety ; and the Necessary
Being is loftier than all simple substances, far more exalted and
sublime than they—how then should He be associated with by
sensual, corporeal beings ?

Since it is established that it is impossible and absurd to assert
and specify God in relation to any direction, it is obviously still
more absurd to suppose or conjecture that converse with Him
may be established through the external senses. The Prophet’s
words, * The man at prayer is in sccret converse with his Lord,”
are therefore only to be predicated of that inward knowledge
which belongs solely to pure souls that arc abstracted and free
from events in time and directions in space : they contemplate
God intellectually, and behold Him with spiritual, not corporeal
vision. It is thus cvident that true prayer is spiritual contempla-

. tion, and that pure worship is spiritual Divine love.

All the foregoing argument proves conclusively that prayer
is of two kinds. And now we would observe that the outward,
disciplinary part of prayer, which is connccted with personal
motions according to certain numbered postures and confined
clements, is an act of abasemient, and of passionate yearning on
the part of this lower, partial, compound and limited body
towards the lunary sphere ; which latter, operating through the
Active Intellect, controls this world of gencration and decay.
Praying after this fashion is converse with that Intellect by means
of the human tonguc ; for it sustains and controls all created
beings. Outward prayer is a humble petition that the Active
Intellect may preserve and maintain the integrity of the person

" so abasing himsclf in worship and cmulation, that he shall
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of time, so long as he remains in this world. The true, inward
part of prayer, which is unassociated with postures and divorced
from all changes, is an abasement unto God through the rational
soul, which knows and is aware of the Unicity of the True
God : this kind of prayer has no reference to any direction, and
is not in any way confounded with any physical element. It is
an imploring of Absolute Being to perfect the soul through
contemplation of Him, and to complete the worshipper’s felicity
through the inner knowledge and apprehension of Him. The
Intellectual Command and Holy Emanation descends from the
Heavenly Void into the confines of the rational soul as a result
of this prayer; this form of worship is imposed without
corporcal weariness or human imposition. 'Whoso prays after
this fashion is delivered out of his physical facultics and natural
vestiges, and climbs the intellectual steps until he beholds the
mysteries of Eternity. It is to this that God refers in the words,
Prayer prohibits abomination and all blameworthy acts ; the remem-
brance of God is greater than all other deeds ; and God knoweth what
things ye do (Koran xxix. 44).

What Part of Prayer is Incumbent wpon Whom

Now that we have set forth the nature of prayer, and shown
that it is divided into two parts each of which we have explained,
it remains for us to remark to which class of people each part
belongs and is appropriate.

It is clear that man has in him something of the lower world
and something of the upper world also : these two portions of
human nature we have briefly expounded above. It has
emcrged from the discussion that prayer is divided into the
disciplinary-physical and the real-spiritual ; I have accorded each
part sufficient treatnent as befits the scope of the present treatise.
I will now add that men vary one from the other according to
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the influence of the powers of the spirits compounded in each.
If the physical and animal clement prevails, he will be passion-
ately attached to the body, loving to keep it in good order,
nurtured and healthy, fond of feeding it, giving it to drink and
clothing it, attentive to securing its advantage and to ward off
mischief fromit. A man so intending is to be numbered among
the animals, nay, he is to be counted as belonging to the order
of the brute beasts ; his days are wholly absorbed in caring for
his bodily welfare ; his every moment is dedicated to his personal
interests ; he is heedless of the Creator and ignorant of the True
God. It is therefore not permissible for him to neglect the
commandment of the religious Jaw, which is absolutely binding
and incumbent upon him. If he is not accustomed to perform
this duty, he must be disciplined and compelled to such a point
that he will not omit to discharge his obligation, to be reverent
and yearningly to betake himself to the Active Intellect and
the Revolving Sphere, that it may emanate in its bounty over
him and deliver him from the chastisement inherent in his
existence, freeing him from bodily desires and bringing him
safely to the true goal of his hopes. And truly, if but a lictle
portion of the emanation of that grace were denied to him,
swiftly would he hasten into great evil, and become the lowest
of the animals and ravening beasts.

As for the man in whom the spiritual faculties prevail, so that
his rational faculty dominates his passion, and his soul is abstracted
from terrestrial preoccupations and the attachments of this lower
world : such a man has attained true sccurity and spiritual
worship ; and that pure prayer which we have described is
incumbent upon him most urgently and is his most strong
obligation. Being ready in the cleanliness of his soul to receive
the emanation of God's grace, if he but turns towards God in
love and is carnest to worship Him, supernal blessings and
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heavenly felicity will swiftly flow over him ; when the time
comes for him to be separated from the body and to depart out
of this life, he will immediately contemplate his God, dwelling
in His Presence and enjoying the company of those his true kin,
the dwellers in the Divine Kingdom, the bodies of the celestial
wotlds.

This is the type of prayer which was incumbent upon our
Lord and Founder of our Faith, Muhammad the Elect of God,
on the night when he was separated from his body and divested
of all worldly desire, so that there remained with him no trace
of animal passion or the pull of natural wants. He enjoyed
converse with God in his soul and intellect, saying, * O Lord,
I have discovered a strange joy this night : grant me the means
to perpetuate it, and provide for me a way that will always bring
me unto it.”” It was then that God commanded the Prophet
to pray, saying, “ O Muhammad, the man at prayer is in sccret
converse with his Lord.”

Those who practise only the outer part of prayer experience
but a defective portion of that joy ; but those who pray in the
spirit know that joy in full and abundant measure ; and the
fuller that measure is, the ampler is their reward.

This is as much as I desired to say bricfly in the present treatise,
and only then after hesitating long to embark at all upon the
interpretation of prayer, the dissecting of its real nature and the
setting forth of its two parts. But when I saw intelligent men
disregarding its external forms, without considering its inward
meanings, I felt that it was my duty to explain the subject, and
my obligation to state these facts. The intelligent man will thus
be able to reflect upon what I have said, and the learned and
fully qualified man proceed to examine the matter further ; he
will then come to realize who is called upon to discharge the
disciplinary part of prayer only, and to whom the spiritual side
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is appropriate and attainable. He will find it easy to proceed
along the path of worship, and to persist in his prayers ; enjoying
converse with God, not indeed as in person, by word of mouth,
by ocular vision and the senscs, but in the spirit and reason, with
the inward vision and speculative insight ; for it is a delusion
to suppose that one can ever approach God in person, and a
vain fancy to desire to sce Him, and to worship and converse
with Him through the senses.

All the other ordinances of religion are explicable along the
lines which have been sketched in the present treatise. We
would have desired to expound each particular act of worship
scparatcly ; but it was impossible for us to enter upon matters
which may not fitly be communicated to every man. We have
accordingly established this clear and straightforward division,
knowing that a mere hinc is sufficient for the liberal mind.  And
I forbid that this treatise be presented to any man whom passion
has led astray, or whose heart has been stamped with its brand.
The impotent man can have no conception of the pleasures of
intercourse, any more than the blind man can believe the joys
of sight.

I wrote this treatise, thanks be to God's assistance and abundant
grace, in a period of less than half an hour, and that despite
numerous hindrances and litde leisure. I therefore ask the
indulgence of those who read it ; and I request that all who are
blessed with the emanation of reason, and the light of justice,
will not disclose my secret, even though they may be secure
from any mischief that I may be the cause of. 'The matter rests
with my Creator ; and my Creator knows all my affair, and
none other beside Him.
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THE AFTER-LIFE

THe after-life is a notion received from religious teaching ; there
is no way of establishing its truth save by way of religious dogma
and acceptance of the prophets’ reports as true ; these refer to
what will befall the body at the resurrection, and those corporeal
delights or torments which are too well known to require restat-
ing here. The true religion brought into this world by our
Prophet Muhammad has described in detail the state of happincss
or misery awaiting us hereafter so far as the body is concerned.
Some further support for the idea of a hereafter is attainable
through reason and logical demonstration—and this is confirmed
by prophetic teaching—namely, that happiness or misery posited
by spiritual appraisement ; though it is true that our conjecture
falls short of realizing a full picture of them now, for reasons
which we shall explain. Metaphysicians have a greater desire
to achieve this spiritual happiness than the happiness which is
purcly physical ; indeed they scarcely heed the latter, and were
they granted it would not consider it of great moment in com-
parison with the former kind, which is proximity to the First
Truth, in a2 manner to be described presently. Let us therefore
consider this state of happiness, and of contrasting misery : the
physical sort is fully dealt with in the teachings of religion.
Every faculty of the soul has its own particular pleasure and
good, its own especial pain and evil. For example, pleasure and
good as appertaining to the appctite consists in the realization
of a congenial sensual state through the senses; pleasure in
relation to choler is the achievement of mastery ; pleasure in
terms of the imagination is the sensation of hope ; the pleasure
64
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of memory is the reminiscence of agreeable circumstances that
happened in the past. Pain in cach case is the opposite of the
corresponding pleasure. Al of thesc have one feature in com-
mon, that consciousness of agreeable and congenial circumstances
which constitutes the good and pleasure of each. What is
essentially and really agreeable to each is the realization of a
sense of fulfilment which is relatively speaking the achievement
in actuality of its potential perfection.

While the various faculties have these features in common,
in reality they differ among themselves in degree : one kind
of perfection is completer and more excellent, another is quanti-
tively greater, another is more enduring, another is more readily
attainable. The sort which is in actuality more perfect and
excellent, and is in itself more intense in realization, of course
involves 2 more exquisite and satisfying pleasure.

Moreover it may happen in the actualization of some sorts
of perfection that the perfection is known to exist and to be
pleasurable, but that its state cannot be pictured in the mind,
nor the pleasure connected with it sensed until the state itself
is realized ; and that which cannot be sensed consciously is not
desired or yearned after.  Thus, while an impotent man may be
quite convinced that intercourse is pleasurable, yet he does not
desire and long for it in the manner peculiar to that sensation
but with quite another appetite—like that of a man who is
experimenting to discover how a certain sensation may be
achieved, even if it be in fact painful : in short, he cannot
imagine icatall. Similar is the state of the blind man in relation
to beautiful forms, or of the deaf in regard to melodious tunes.

Hence it behoves not the intelligent man to suppose that every
pleasure is connected with the belly and the sexual instinct, as
is the case with asses; that the First Principles, which dwell
in close proximity to the Lord of All, are wholly without
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pleasure and exultation ; or that Almighty God in His Sublime
Splendour and Infinitc Power docs not enjoy a State of Noble
Pre-cminence and Well-being which we reverently refrain from
calling pleasure. Asses and wild beasts have it is true their own
sort of well-being and pleasure ; but what relation is there
between these mean delights, and the sensation enjoyed by the
Lofty Principles? Their beatitude we may only imagine and
contemplate : we cannot know it in our conscient minds, but
solely by analogy ; our state being that of the deaf man who
never in all his life heard or could imagine the joy of music,
yet he was sure that it was truly excellent.

It can furcher happen that perfection and absolute congeniality
may be within the reach of the apprehending faculty, but there
is some impediment or preoccupation in the soul which causes
it to hate that perfection and to prefer its opposite. Thus,
sick man will sometimes hate wholesome food and desire only
the unwholesome, which is essentially detestable ; or one may
not actually hate a certain perfection, but merely lack all sense
of pleasure in it ; as when a man much afraid sccures a triumph
or a pleasure of some sort but is not aware of the fact, and feels
no pleasure in it.

Again, the apprchending faculty may be atrophied by that
which is the opposite of its perfection and so not sense or recoil
from its state until, when the obstacle is removed, it is pained
by the realization of its situation and so reverts to its normal
condition. A bilious person may not be aware of the acidity
in him untl his temperament is restored and his members
healed ; only then will he recoil from the condition which has
befallen him. Similarly an animal may have no appetite for
food at all and may positively dislike it, though it is the most
suitable thing it can have, and continue so for a long time ; but
when the obstacle is removed it will return to its natural course
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of feeling violently hungry, and have so great an appetite for
food that it cannot endure to be without it, and will perish if it
cannot find any. One can be exposed to conditions causing
great pain, such as burning or freezing, yet because the senses
are impaired the body may not feel any discomfort undil the
injury is repaired ; then it will feel the scevere pain.

Having established the foregoing principles, we may now
return to our immediate object.

Now the peculiar perfection towards which the rational soul
strives is that it should become as it were an intellectual micro-
cosm, impressed with the form of the All, the order intelligible
in the All, and the good pervading the All : first the Principle
of the All, then proceeding to the Noble Substances and Absolute
Spirituality, then Spirituality connccted in some fashion with
corporeal things, then the Celestial Bodies with their various
dispositions and powers, and so continuing until it realizes com-
pletcly within itself the shape of all Being, and thus converts
itsclf into an intelligible cosmos of its own in correspondence
with the whole existing Cosmos, contemplating perfecc Come-
liness, absolute Good and true Beauty, and united therewith.
So it will have become graven after its idea and pattern, and
strung upon its thread as a pearl is strung upon a necklace, being
refashioned into the self-same substance thereof.

When this state is compared with those other perfections so
ardently beloved of the other faculties, it will be found to be
of an order so exalted as to make it scem monstrous to describe
it as more complete or more excellent than they ; indeed, there
is no relation between it and them whatsoever, whether it be
of excellence, completeness, abundance, or any other of the
respects wherein delight in sensual atainment is consummated.
For if it be a question of durability, how shall cternal continuance
be compared with changefulness and corruptibility 2 Or if it
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be a matter of the degree of accomplishment, how can the
accomplishment of surface contact be measured against that of
penetrating into the very substance of the recipient, so that it is
as if the twain are one without any division whatsoever ? For
intelligence, intelligible and intclligent are one thing, or nearly
so. That the object so apprehended is more perfect in itslf
is manifest at once ; that the realization too is more intense is
likewise immediately obvious, if the foregoing argument is kept
at all in mind.

The rational soul has far more numerous objects to apprehend,
and is far more strenuous in seeking out its object and isolating
it from those accretions which affect not its real meaning save
accidentally : it is able to penetrate the object of its apprehension
both internally and externally. How indeed can the two sorts
of apprchension be at all compared, or this spiritual pleasure
be measured against the other sensual, bestial, choleric pleasure ?
But we within our world and body, plunged as we are into all
kinds of abomination, do nat sense that other pleasure even when
any of the means of attaining it are within our power ; so we
have already indicated above. Conscquently we do not seck
or yearn after that at all, save indeed if we have torn from our
necks the yoke of appetite, anger and their sister passions, and
so catch a glimpse of that higher pleasure. Even so, the image
we perceive is but faint and feeble, and then only at a time
when all our entanglements are loosened and our cyes are strained
towards the precious objects of our quest. Our delight before
and after may then be thought to stand in the same relation to
cach other as the sensual delight in inhaling the odours of
delicious foods compared with the delight of tasting them ;
indeed, the contrast is infinitely greater.

You yourself know how, when you are meditating some
abstruse matter that engages you, and then some sensual appetite
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supervenes, and you are constrained to choose between the two
competing interests, you pay no heed to that appetite, if you be
a man of noble spirit. Even common spirits too will deny
chance lusts and prefer terrible pains and frightful sufferings,
because they are ashamed of being exposed to disgrace or oppro-
brium, or because they are cager for some signal triumph.

these are intellectual states ; some of them are preferred above
natural influences, and for their sake natural discomforts will be
endured. From this it is realized that intellcctual ends are more
ennobling to the soul than other worthless things ; how far
exceeding then those purc and lofty objects of the spirit ! But
mean souls sensc only the good and evil that are attached to
worthless things, and perceive not the circumstances attend-
ing noble objects, because of the impediments alccady
stated.

When the time comes for us to be separated from the body,
and our soul has become aware while still in the body of that
perfection which is the object of its love, yet has not attained
it, though naturally still yearning afeer it, for i¢ has in fact realized
that it exists though its preoccupation with the body has caused
it to forget its own essence and its true beloved (and so sickness
will cause us to forget the need of replacing the parts that are
dissolved within us, or even the pleasure of sweet things and the
appetite for them ; and unnatural desire will make a sick man
incline after revolting things)—then at that time our soul is
truly affected by pain at the loss of our cherished object, equal
to the supervening pleasure whose existence we have proved
and whose lofty rank we have indicated.  This then is a misery
and a torment far exceeding the bodily pain and physical anguish
of burning and freezing. At that moment we are like to a
man who has been drugged, or so affected by fire or cold that
the material clothing his senses prevents him from fecling any-
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thing, so that he senses no discomfort for the while ; but then
the intervening obstacle is removed, and he is conscious of great
suffering.  If, however, the intellectual faculty has achieved such
a degree of perfection within the soul that the latter is able,
on leaving the body, to realize that full perfection which lies
within its power to attain, the soul will then resemble a man
drugged who is given to taste some most delicious food, or
confronting him a most ravishing situation, without his being
conscious of the fact; when the drug passes off, he discovers
great pleasure all at once. But the pleasure enjoyed by the
soul at that moment is not at all of the order of sensual or
animal delight ; rather does it resemble that delectable state
which belongs to pure vital substances, mighticr and nobler than
all other pleasure. This then is the happiness, and that the
misery which await every soul at death.

Now this misery does not come upon every man who is any
way wanting ; rather is it the portion of those who have
invested their intellectual faculty with the yearning to achieve
perfection. This happens when it has become conclusive to
them that it is the business of the soul to apprehend the very
essence of perfection, by attaining through knowledge the
unknown and striving to actualize its potential perfection. This
is no natural and inborn property of the soul, nor indeed of
any of the faculties; on the contrary, most of the faculties
become conscious of their respective perfections only as a result
of certain causes.

Simple, unsophisticated souls and faculties are as it were mere
objectified matter, and never acquire this yearning; for this
yearning only occurs, and is graven upon the substance of the
soul, when it is conclusively proved to the spiritual faculties that
there are certain matters, the knowledge of which they can
acquire in the processes of logic. Otherwisc there is no ycarning
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in the soul for these far heights ; yearning follows upon opinion,
and opinion such as this belongs not a priori to the soul but is
acquired. So when these men acquire this opinion, this yearning
necessarily attaches to their souls ; if their souls depart out of
the body not having as yet acquired that state which will bring
them after separation from the flesh to completion, they fall
into this sort of everlasting wretchedness ; for the elements
of the faculty of knowledge were only to be acquired through
the body, and now the body has passed away. Such men are
cither incapable of the effort required to achieve human per-
fection, or else they are obstinate, unbelieving, fanatically
attached to wrong opinions contrary to the true; and the
unbelicving are in the worst case of all, having acquired dis-
positions diametrically opposed to perfection.

As for the question how far the human soul necds to be
capable of conceiving intelligible abstractions, so that it may
pass beyond the point where this misery is bound to befall, and
in transgressing which that happiness may be justly hoped for:
this is a matter upon which I can only pronounce approximately.
I suppose this position is reached when 2 man achieves a true
mental picture of the incorporeal principles, and believes in them
implicitly because he is aware of their existence through logical
demonstration. He is acquainted with the final causes of events
happening in universal (not partial), infinite movements ; he
has a firm grasp of the disposition of the All, the mutual pro-
portions of its parts, and the order pervading the Cosmos from
the First Principle down to the remotest beings, all duly arranged.
He can apprehend Providence in action, and realizes what kind
of being belongs exclusively to the Essence Preceding All, what
sort of Unity that Essence possesses, how that Essence achieves
cognition without any consequent multiplicity or change of
any kind, in what manner other beings are related in due order
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to that Essence. The clearer the inward vision of the speculative
becomes, the more fully qualified he is to attain supreme
happiness.

A man will hardly free himself from this world and its
entanglements, except he be more firmly attached to the other
world, so that his yearning to be gone thither and his love for
what awaits him there block him from turning back to gaze
at what lies behind him.

I would add, that this true happiness cannot be consummated
save by amending the practical part of the soul. Character,
as I have remarked elsewhere, is a * habit " whereby certain
actions issue out of the soul casily and without prior deliberation.
Aristotle in his books of ethics lays it down that we should
observe the Mean between two opposing characteristics, and
not that we should strive to make our individual actions conform
to the Mean : we must acquire the habit of the Mcan. Now
this habit of the Mean appears to belong to both the rational
and the animal faculties : to the latter, through acquiring the
disposition to submit and be passive, and to the former, through
acquiring the disposition to dominate. Similarly the habits of
excess and shortcoming belong equally to the rational and the
animal faculties, but in an inverse relationship. Itis well known
that excess and shortcoming are necessary features of the animal
faculties ; when the animal faculty is strong, and it acquires
the habit of domination, the rational soul finds itsclf disposed
to submit ; once passivity becomes ingrained in the rational
soul, it strengthens its attachment and confirms its subservience
to the body. The habit of the Mean aims to liberate the rational
soul from all disposition to yield, to maintain it in its natural
state, and to endow it morcover with the disposition to dominate
and to defy—an attitude which is by no means contrary to its
true substance, or apt to incline it towards the body, but rather
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away from it : always the Mean plucks the rational soul from
the two extremes.

As for the true substance of the soul, it is the body which
overwhelms it and diverts it, causing it to forget its proper
yearning and its quest for perfection ; it kills within it all sense
of pleasure in that perfection should it ever achieve it, or of
the pain of imperfection when falling shore of its goal. It is
not the case that the soul is as it were ingrained and submerged
in the body : the bond which unites body and soul—that natural
yearning of the soul to control the body and its preoccupation
with the body's exploits, the crises that it brings upon itself,
and the habits which become fixed in it—this bond has its origin
in the body.

When a man departs this life having within him the habits
resulting from his union with the body, he is in a state closely
similar to that which was his while still in the body.  As that
state diminishes, he becomes correspondingly less heedless of
the motion of yearning after perfection ; to the degree that it
remains with him, he continues veiled from absolute union
with the place wherein his happiness resides, so that he is
affected by confused motions which prove exceedingly
painful.

Such a bodily disposition is contrary to the very substance
of the soul, and is injurious to its substance ; the body, and the
soul’s complete immersion thercin, diverts the soul from all
consciousness of itself. When the soul leaves the body it senses
that mighty opposition and is greatly pained by it; yet that
pain, that anguish is not due to any necessary circumstance but
is the result of an accidental contingency, and as such is not
permanent and everlasting. It passes away and is nullified with
the abandonment of those actions whose repetition strengthened
that disposition ; so that it follows that the torment resulting
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from this circumstance is not eternal, but passes away and is
obliterated little by litde until the soul is purified and attains
its proper happiness.

As for those foolish souls which have never acquired the
yearning for perfection, yet leave the body without having
acquired any vicious bodily disposition, these pass to the wide
Mercy of God and attain a kind of ease.  If, however, they have
acquired some vicious bodily disposition and have no other
condition but that, nothing within them to oppose or strive
with it, then they continue inevitably to be bemused by their
yearning after what is for them an absolute necessity, and are
exquisitely tortured by the loss of the body and all the body’s
requirements without being able to attain the object of their
desire.  For the instrument of their desire has been destroyed,
while the habit of attachment to the body still sur-
vives.

It may also be true, as some theologians state, that when souls,
supposing they are pure, leave the body, having firmly fixed
within them some such belicfs regarding the future life as are
appropriate to them, being the sort of picture which can properly
be presented to the ordinary man—when such men as these
leave the body, lacking both the force to draw them upwards
to complete perfection (so that they achicve that supreme
happiness) and likewise the yearning after such perfection (so
that they expericnce that supreme miscry), but all their spiritual
dispositions are turned towards the lower world and drawn to
the corporeal ; since there is nothing to prevent celestial matter
from being operable to the action of any soul upon it, these
souls may well imagine all those after-life circumstances in which
they believed as actually taking place before them, the instru-
ment reinforcing their imagination being some kind of celestial

body.
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In this way these pure souls will really be spectators of the
events of the grave and the resurrection about which they were
told in this world, and all the good things of the after-life ;
while the wicked souls will similarly behold, and suffer, the
punishment which was portrayed to them here below. Cer-
tainly the imaginative picture is no weaker than the sensual
image ; rather is it the stronger and clearer of the two. This
may be observed in dreams : the vision seen in sleep is often
of greater moment in its kind than the impression of the senses.
The image contemplated in the after-life is however more stable
than that seen in dreams, because there are fewer obstacles in the
way of its realization ; the soul being isolated from the body,
the receiving instrument is thercfore absolutely clear.  As you
know, the image seen in dreams and that sensed in waking are
alike simply impressed upon the soul ; they differ only in this,
that the former kind originates from within and descends into
the soul, whilc the latter sort originates from without and mounts
up into the soul. It is when the image has already been
impressed upon the soul that the act of contemplation is con-
summated. It is this impression, then, that in reality pleases
or pains the soul, not any external object ; whatever is impressed
upon the soul does its work, even if there be no external cause.
The cssential cause is the impression itself ; the external object
is the accidental cause, or the cause of the cause.

These then are the baser sorts of celestial happiness and miscry,
which are apposite to base souls.  As for the souls of the blessed,
they are far removed from such circumstances ; being perfect,
they are united to the Essence, and are wholly plunged in true
pleasure ; they arc forever free of gazing after what lics behind
them, and the kingdom that once was theirs. If there had
remained within them any trace of those things, whether by

reason of dogmatic belicf or through acceptance of a physical
F
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theory, they would be so injured thereby as to fall short of
scaling the topmost peak of heaven, until that thing be finally
obliterated from their souls. POEM OF THE SOUL
(From the Kitab al-Nujat.)
Our of her lofty home she hath come down
! Upon thee, this white dove in all the pride
Of her reluctant beaury ; veiled is she
From cvery cye eager to know her, though
In loveliness unshrouded radiant.
Unwillingly she came, and yet perchance
Still more unwilling to be gone from thee ;
So she is torn by griefs. First she refrained,
Being all unaccustomed ; but at last,
When she was firmly knit, she loved the use
Of being ncighbour to this arid wastc.
And now methinks she hath forgotten quite
The tents where once she dwelt, the far abodes
She was so litle satisfied to leave.
So, being now united with these depths
And parted from her sandy hills of yore,
Her wings are heavy upon her, and she rests
Dejected mid these waymarks and mean mounds
Weeping (yet she remembereth not her home
Of yore), until her tcars abundant flow,
And she not yet set forth. But when the time
Is nigh for her departing to that place
And ncar the hour to be upon her way
Unto the broader plain, then perching high
Upon the topmost steep, she carolleth—
For knowledge doth uplift the lowliest heart—
With ken of every hidden mystery

7
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In all the world returning, still unstopped

The orifice of heeding ; and it proves

Her coming down was necessary woe

That she might list to truth clse all unheard.
Why then was she cast down from her high peak
To this degrading depth? God brought her low,
But for a purpose wise, that is conccaled

E'en from the keenest mind and liveliest wit.
And if the tangled mesh impeded her,

The narrow cage denicd her wings to soar

Frecly in heaven's high ranges, after all

She was a lightning flash that brightly glowed
Momently o’cr the tents, and then was hid

As though its gleam was never glimpsed below.
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