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OT I''TABHOI'O PEJAKTOPA

OCHOBHasi TeMa 3TOTO BBIITYCKAa — KakK, JOIDKHO OBITh, )K€ 3aMETHJ YnTa-
Tenb — «MOH Apabu u ero mkoma». Ham dpe3BeI9aifHO MPHUATHO, 9TO MHOTHE
BBIJAOLIHMECS CHENNATICTHI IO TBOpUecTBY MIOH Apabu B OTBET Ha HaIly MPOCH-
Oy n1r00€3HO MpHCIaTy CBOM MaTepHalbl, TO3TOMY 3TOT Pa3Jes MOIydHIICS 0CO-
OeHHO OONBIIMM, COCTaBISAS MPUMEPHO TPETh OT oO0IIero o0beMa BBIMyCKa.
Hapsany c uccrnenoBaTenTbCKUMH CTaThIMHU B HETO BOIIJIO HECKOJIBKO HOBBIX ITe-
peBoqoB I6H Apabu.

Bropoit paznen nocesiiieH HeakOapuTCKUM HampasiieHusM cydusma. B Hero
BOIIUIO HECKOJIBKO CTaTell 0 MEHee M3BECTHBIX CY(HsIX, OCTAaBUBIIMX TEM HE Me-
Hee 3aMETHBIH cllesl B HICTOPHHU cydu3Ma.

Crenyromuii, TpeTnii paszen NocsseH apadbckoMy nepunaretusmy. OH HA
B KOEM CIIy4ae He SIBJISETCS 3/1eChb HEYyMECTHBIM: MHOTHE CY(HICKHE aBTOPBI —
BKII0Yas 6H ApaGu — UYMTaIM KHUTH NEPUIIATETHKOB U BIOXHOBIISUIMCH HMH .
Cydusm u nepumnaretusm (parbcagha) CAUTAINCh HECOBMECTIMBIME TOJIBKO B MHE-
HUM MPOCTONIOJMHOB — HO kK€ B HEM 3Ta HECOBMECTHMOCTH 3a4acTylO TMOA-
Beprajsiach COMHEHHIO, Kak 06 3TOM CBHETENLCTBYET PAJ MOMYIAPHBIX JIETeH T .

B uerBepThiit pa3zuen, nocesmenHbit CyxpaBapau u ¢uiocoduu ozapeHus,
BOIIUIM CTaThM, KOTOpHIE NEPBOHAYAIBHO MPEAINOJarajock OMyOIMKOBaTh BO
BTOPOM BBIIIYCKE, B OCHOBHOM IocBsinieHHOM [llelixy Mmpaka. ITo Texuuueckum
MPUYMHAM 3TH CTaThU OBbUIN MEPEHECEHBI B TPETHH BBIITYCK.

Tpu nocnexyromux pasziena ropa3io MeHblle 0 CBOeMy 00beMy — HO HE 110
CBOEMY 3HA4YE€HHIO: TOYHO TaK )K€, KaK OOJIbILINE pa3liesibl, OHU COCTOSIT M3 Mare-
pHaJIoB, MOATOTOBJIEHHBIX MTEPBOKIACCHBIMH CIIENMAIIICTaMH B CBOEH 00IacTH.

* * *

OCHOBHOI1 TEMOI 4eTBEPTOro BBIITYCKa, KaK yxe 0OBsBIAIOCH, OylIeT necMan-
nurckas puitocodus u punocodekas mpicss Hacup an-/lnna Tycw.

Martepuaisl IIepBoro ¥ BTOPOro BhITYCKOB «MIIpaka» HbIHE JOCTYIHBI B 3JICKT-
poHHOM BHIE Ha caiite MHcTuTyTa dhrmocodrm PAH (www.iph.ras.ru/ishraql.htm
u www.iph.ras.ru/ishr2.htm).

* % %

B 3axmouenne ot nmenn penkoivierun, Mactutyta dpunocopun PAH, Mpan-
ckoro mHcrutyTa ¢unocodpun u PoHma MccienoBaHUN MCIAMCKON KyJIbTYphI
BBIpaykar0 MCKPEHHIOI0 OJ1arofapHOCTh BCEM aBTOpaM HACTOSIIErO BBHITyCKa 3a
MIPEAOCTaBICHHBIE MU LIEHHbIE MaTepHaIbl.

' Tak, manpumep, nponssencans GH Apabu — u B 0coGeHHOCTH yroTpeGiseMas UM
TEPMHUHOJIOTHSI — CBUJIETEIBCTBYIOT O €ro 3HaKOMCTBe ¢ (uitocodekoid Mpicibio OH bamxu.
51 HamepeBatoch B OyIyILEM MOCBITUTh TOMY CIOXKETY 0COOYIO CTaThIO.

* B 4aCTHOCTH, 5 MMEIO B BHIY XOPOLIO H3BECTHYIO (H CKOPEE BCETO, BBIIyMaHHYIO) Jie-
reHy o npojoskaniuecs Tpu 1Ha Berpeue M6H Cunbl 1 AOy Ca‘una AGy *n-Xaiipa.



FROM THE EDITOR

The central theme of the current issue — as the reader must have already no-
ticed — is “Ibn Arabi and His School.” It is our immense pleasure that many
outstanding experts in the Akbarian thought have kindly contributed their mate-
rials, so the section is particularly large and occupies approximately one third of
the total volume. Along with research articles, it includes several new transla-
tions of Ibn Arabi’s texts.

The second section is devoted to non-Akbarian trends of Sufism. It includes
several articles on less known Sufi figures who, nevertheless, have played an
important role in the history of Sufism.

It is followed by a section on Arab Peripateticism. It is by no means out of
place: many Sufi authors — including Ibn Arabi — did read the works of Peripa-
tetics and were inspired by them.' The imagined incompatibility of Sufism and
Peripateticism (falsafa) only existed in popular opinion — and, even there, it was
not infrequently questioned, as certain popular legends testify.

The section on Suhrawardi and the philosophy of Illumination includes sev-
eral articles, which we initially intended to publish in the second issue, devoted
mostly to the Shaykh al-Ishraq. For technical reasons, we had to move them to
the current issue.

The three following sections are much smaller as regards their volume but by
no means less significant, since, just like the bigger ones, they consist of contri-
butions of first-rate specialists in their particular fields.

% 3k *

The main theme of the fourth issue, as it was already announced, will be the
Ismaili philosophy and the philosophical thought of Nasir al-Din Tusi.

The contents of the first two issues are now also available electronically
(www.iph.ras.ru/ishraql.htm and www.iph.ras.ru/ishr2.htm).

* k k

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

" For example, Ibn Arabi’s works — and, indeed, his very terminology — testify to his
intimate acquaintance with the thought of Ibn Bajja. I intend to discuss this in detail in a sepa-
rate article.

?1 have in mind here, in particular, the well-known (and well-invented) tale of the three
day long meeting, which allegedly took place between Ibn Sina and Abu Sa‘id Abu ’I-Khayr.
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OUJITOCODPCKUN CYDPU3M:
HUBH AJI-“APABH U EI'O IIKOJIA

*

SUFISM AND ‘/RFAN:
IBN AL-‘ARABI AND HIS SCHOOL

Ceitiina xxanan aa-JIlud Amruidanu
(Mewixedckuii ynusepcumem, Hpar)

«IIEYATH CBATOCTHN»
B MBICJIM UBH AJI-“APABH’

Ota cTaThd NpenacTaBiseT coOOH pa3BEepHYTHI OTBET Ha 3aJaHHBIM aBTOPY
BOMPOC OTHOCUTEIBHO «TeUaTH CBITOCTU» (Xamam-u éanaiiam): KTO, IO MHEHUIO
Benuuaiimero [lefixa, sBisieTcss 3TOH neuatbio — ‘A, okuaaembli Mexu,
Nucyc coin Mapuu uiu ke caM 1eix (kak nonaraet Myaititan an-/{un Jxanam)?

Crnenyet cka3aTbh, YTO BBHICKA3bIBaHUS LIelxa Ha cei cueT MHOTra Heompee-
JICHHBI ¥ HEOJTHO3HAYHBI, & HHOTAa MOTYT OBITh OTHECEHBI OTHOBPEMEHHO K ‘AH,
Mexau u Uucycy. OnHako myTeM pa3MbIIUIEHUS U BHUMAaTEIBHOIO pacCMOTpe-
HUSI Pa3JIMUHBIX €r0 BBICKAa3bIBAHUH MOXKHO MPUHTH K BBIBOJY, YTO, MOCI]IE 3aKa-
Ta COJIHLA IPOPOYECTBA, I€4aTb HEOTpaHMYEHHOM MyxaMMaJOBOW CBATOCTH
BOCXOJIUT, C TOUKH 3peHHs YMHa, B HULIe ‘Anu OeH AOy Tanuba u 3aBepruaercs,
¢ TOYKH 3peHHs BpeMeHH, oxxuaaeMbiM Mexnu. Uucyc, B cBoro ouepens, sBIs-
eTCsl meyaThio OOIIel CBATOCTH, YHACIEJOBAaHHOW OT MPEIIECTBOBABIINX €My
IPOPOKOB, — CJIEIOBATEIbHO, KOTIa MIeiiX Ha3bIBaeT €ro «I1e4aThi0 HEOrpaHH-
YEHHOU CBITOCTU» (Xamam-u eanauam-u MymJiaka), TO TOJl «HEeOTpaHUUYEeHHO-
CTBIO» (4mM1aK) OH UMEET B BHy BCEOOLIHOCTH ( YMyM), IPOTHUBOMOCTABIIAS 3Ty
00110 CBATOCTh 00001 MyXaMMa0BOM CBSTOCTH, yHACIE€IOBaHHOW OT Heorpa-
HUUYEHHOH MeYaTH CBATHIX, TO €CTh TOHKOM CYIIHOCTH MeyaTH MpopokoB. Bexap ero
BbICOYECTBO Myxammaj, Mojo0HO TOMY Kak OH SIBIISIETCSl TIeYaThlo MPOPOKOB,

! [MepeBon BeImonHEH 1o u3nanuo: Amruidann C./x. XatM-u Baaitar nap anauma-u Vion
‘Apabi1 // Keiixan-u angumma. Ne 26, c. 100-110.
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TaKXKe SIBJISIETCS MeYaThI0 CBATHIX, M €ro CBSITOCTh TPENCTaBiIsIeT coboi chepy,
OXBAaTHIBAIOIYIO BCE CBIATOCTU. Boueli-HeBosel neyarbto MyxaMmaZoBOd CBs-
TOCTH JIOJDKEH OBITh OJIMH W3 HACJIEHUKOB, U3 00LIMHEI MyXxammasa, Ha3HaueH-
HBII UM caMUM.

Cornacuo M0OH an-‘Apabu, ‘Anu sBisieTCs Beluvaiiied neyarteio, Mexam —
BEJIMKON NeyaTso, Mucyc — malloil meuaTblo ¥ OH caM — MEHbIIEH IIeYaThlo,
HO UMeeTCsl B BUAY 00LIast CBATOCTb, @ HE CBSITOCTh, YHAC/IEOBaHHAs OT IeYaTH
MyxaMMa0BO# CBATOCTH.

Cestocth ero BbicouecTBa [loBenutens Bepyromux (‘Anu 6en Aoy Tanuba)
U ofHoro u3 poza IIpopoka B KaKIyIo 3MOXY SIBIASETCS COJHEYHON CBSITOCTBIO,
a CBSITOCTb CBATBHIX M3 OOHIMHBI MyxamMmana sBIseTCS JYHHON MM 3BEe3AHOM
CBATOCTBIO. Eciin cBATOCTH camMoOl neuyaTu mpopodectBa MyxaMmmazaa CUMTaTh
COJTHEUHON CBATOCTBIO, TO CBSITOCTh HACJEIHUKOB €ro COCTOSHUH, 3HAHUHA U
CTOSIHOK — JIyHHasl CBATOCTb, & CBATOCTb 3HAIOIIMX U3 €ro OOIIHMHBI — 3Be3HAs
CBATOCTb.

‘A0n ap-Paxman J[>kamu, 3HAIOIIMI ¥ YCTaHOBUTENb UCTUHBI, B CBOEM KOM-
MeHTapuu K remme Myapocti Cuda’ roBoput: «3Haii, uTo u3 cos Myaititaz az-
Juna J[>kanau ciemyeT, 4To Moj ,,Ie4aThio CBATHIX " MIEHX UMEET B BUIY CaMOTO
cebd, ¥ B 3TOM HET COMHEHUH, 0 YeM CBUAETENIbCTBYIOT €ro cjioBa B ,,MeKKaH-
ckux otkpoenusx™. lllapa¢ an-/Iun daByn Kaiicapu nomyckaer, 4to mnoj neva-
ThIO CBTHIX MOH an-‘Apabu mmeer B Buny Mucyca, cchliasch Ha TO, 4TO B
«MeKKaHCKUX OTKPOBEHHSIX» OH Ha3bIBaeT ceOsl MeYaThio HEOTPaHUYEHHOH CBS-
toctu. lleiix Kaman an-lun ‘A6xa ap-Pa3zak Kamanu, B cBoto ouepeb, mosara-
€T, UTO MeYaTh CBATHIX — He KTO MHOMU, kak Mexnu, ogHako Kaiicapu otpu-
[[aeT PEeJIeBAaHTHOCTh MPUBOJIUMOM MOCIEIHUM LUTATHl U3 «MEKKaHCKUX OTKpO-
BeHminy”. [lleiix Canp an-JIlun KyHaBu B cBoeM KOMMeEHTapuu K cype ar-Da-
muxa TOBOPUT, YTO bor 3aBepIinia HaMeCTHUYECTBO, siBlIeHHoe B obmuHe [1po-
poka, Mexau, a HeorpaHndyeHHoe HaMmecTHHuUecTBo — Mucycom. I1o ero yrepx-
JIEHHIO, eyaTh MyXxaMMaIoBO# CBATOCTH MpecTaBiseT co0oii mepemeek (bap-
3ax) (T.e. TpaHUIy WIM MOTPAHUYHYIO 00JacTh. — Ilep.) MeXay CaMOCThIO U
060’XKeCTBEHHOCTBIO.

ITox aTHM, Kak s Mpennosarar, OH UMeeT B BUY, YTO MEpelleek MeXIy He-
00XOZIMMOCTBIO U BO3MOXHOCTBIO, TOX/IECTBEHHBIN TEpeIeKy MeX/Iy CaMOCThIO
u ctosiHKol CokpbITOoro COKpBITOro, C OJJHON CTOPOHBI, U 00’KECTBEHHOCTHIO —
¢ Jpyro¥i, sIBIsieTCsl BOTYMHOM neyaTtd 0oco6oii MyxaMMazoBO# CBSITOCTH, pede-
PEHTOM KOTOPOM, C TOYKM 3pPEHMsI BPEMEHM, sIBJIAETCA OxXuaaeMbli Mexau,
a C TOUKHU 3peHus YnHa — “AJH.

2 ‘460 ap-Paxman an-/ocawir. Wapx gycye an-xukam. CTamGyn (IHTOrpaduueckoe m3aa-
Hue), [0.1.]. C. 91.

’Tpae B manHoM cryuae Kalmamu, kak CBHIETENbCTBYIOT 06 3TOM COOCTBEHHBIE CIOBA
metixa. Hu Katicapy, Hn JkamMu He 3Haimu 00 3THX €ro ClIOBaX — WIIM €CIIU 3HAIU, TO, BBUIY
CBOETO KpaiiHe MPUCTPACTHOTO OTHOLICHHUS, IPUTBOPHINCH, YTO HE 3HAIOT O HUX.
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OTO MOE TIPeNNoIoKeHne MOATBEPKIAECTCS TeM, 4To B «PacKpbITHH TaitH»
(@ykyk an-acpap) (B TaBe, B KOTOpoil pa3oupaercs TaitHa Aapona) Cazap an-/lun
KynaBu yTtBeprkaaer, uro Mexu sBisieTcst HaMmecTHUKOM bora n obnanarenem
HEOTPaHWYEHHOW CBSITOCTH, YHACIIE[OBAHHOH OT I€YaTH MPOPOKOB, U YTO OH
npeObIBaeT Ha CTOSHKE Mepeleiika, 0co00 OTHECEHHOH K meyaTd MpOpPOKOB, U
SIBIISIETCSI HACIIEIHUKOM COCTOSIHMH, CTOSHOK M 3HAaHWil MOCIETHEro, Toraa Kak
Hucyc He siBIIseTCS OCYILIECTBUTENEM BEJIMKOTO Tepelieiika 1 obnaaaresneM cTo-
STHKY «WJIH Ovoke» (53:9).

ITon HeorpaHW4YeHHBIM HAMECTHHYECTBOM, CONPSDKEHHBIM ¢ Mucycom, nme-
eTcs B BUIY TO camoe ofliee HaMeCTHHUeCTBO, KoTopoe Mucyc yHacnenoBai ot
OBIBIIMX O HETO MPOPOKOB; TPH 3TOM OTHIOIb HE YTBEP)KAAETCS, YTO OH SIBIIA-
€TCsl HaCJIeAHUKOM 0c000i MyxaMMa0BOH CBSTOCTH.

B cBoto ouepenp, Korga peub MIAET O NMeYaTH HaMECTHUYECTBA, SIBICHHOW B
obmmue MyxamMaza, To mox 3tuM KyHaBu nmeer B BUILy, YTO MeXIH SIBIISETCS
neyaTbi0 HAMECTHHYECTBA, SIBJIEHHOTO B 3TOW OOLIWHE, U YTO €ro HaMecTHHYe-
CTBO TOATBEPKIACHO cioBoM [Ipopoka: «BoncTtuHy, HamecTHUK Boxunit Hanon-
HUT 3€MJII0 CIIPaBeIMBOCTBIO U MpaBocyaueM...» OH — cBsTOH, pacnopskato-
IKHCS KaK BO BHYTPEHHEM, TaK ¥ BO BHEITHEM, HOCUTEb YIPOUEHHOCTH (mam-
KUH) U IPOPOUYECKOTO Npu3bIBa. JlokazaTenbCcTBOM TOMY, 4To Myxamman Mexau
coennHsET B cebe BHEITHEE U BHYTPEHHEE HAMECTHHUYECTBO, SBISIFOTCS CIIETyI0-
e cinosa KyHaBu:

«IIpumepoM mpencrosTenscTBa (umama) 6e3 mocpegHHUKa SBISETCS TO
MIPEACTOSATENBCTBO, O KOTOPOM roBopurcs B Ero cnosax: ,,Bouctuny, S cae-
nan teds mpencrosrtenem e (2:118), a mpuMepoM MpeacTosTeNbCTBa
Yyepe3 MOCpelHNKa CIYXXHT HazHadyeHHe MonceeM AapoHa HaMECTHHKOM B
€ro MmJICMcCHH, [Bblpa)l(eHHOC B CJIOBax: ,,By}lb MOHMM HAaMECTHHKOM B MOEM
TUIEMEHU W ynaxuBail nenal! (7:142)], u yTBepkaaeMoe OTHOCHTENBEHO AQy
Bakpa, uto oH sBustercst HamecTHHKOM [locnmannuka. M Bce 3T0 oTiimyaercs
oT HamecTHHYecTBa Mexau. [TocaHHUK HEe OTHEC ero HAaMECTHHYECTBO K ce-
Oe, a Ha3BaJ ero HaMeCTHUKOM bora... KOTOpBIH HAMOJIHUT 3eMITIO CIIpaBea-
JIMBOCTBIO U MPABOCYIMEM, MIOCIIE TOTO KaK OHa HAINOJHUIIACh HECTPaBeITU-
BOCThIO M HacuiueM. OH cooOMmMI O BCEOOLIHOCTH €r0 HaMEeCTHUYeCTBa U
ero nmpuroBopa. CrnenoBaTelibHO, Mex M — HaMeCTHHWK bora, Ha3Ha4YeHHBII
MM 6e3 mocpenHuKay”.

OnHUM W3 CBOWCTB 00MamaTelsl HeOrpaHHUSHHON CBATOCTH SIBJISIETCS PACIIo-
psOKeHUe BO BHYTPCHHEM W BHEIIHEM. B OTIMYMe OT HaMeCTHHYECTBa HAMECT-
HUKA ¥ CBATOCTH CBSITOTO, PACIOPSIKAIONIETOCS BO BHEIIHEM, TPEOYIOIIUX IO
HE0O0XOIMMOCTH Ha3HaYCHHUs [co cTOpoHHI [Ipopoka], CBATOCTh pacmopsiKarole-
rocsi BO BHYTPEHHEM HE HY)KIAeTCs B MOATBEPIKACHUHN CO CTOPOHBI MTOCIIEIHETO,

Y Cadp ao-Jlin an-Kynasi. An-Dykyk (it acpap MycraHagar xumkam an-Dycye. Pen.
M. Xamxkasn. Texpan: Masna, 1371 c.x. C. 301-302.
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n6o bor sa3pikoM CBoero mociaHHMKa COOOIIMI, YTO «y bora ecTb HaMeCTHUK,
UMEHYEMbIii MOMM UMEHEM M MPO3bIBAEMbIii MOMM MPO3BHIIEM, 00JanaTeNnb 10~
CTOXBaJIbHOUN CTOSIHKIY.

JlocToxBasibHasi CTOSIHKA €CTh CTOsHKa «unu Oommke» (53:9). Obnanarens
9TOM CTOSIHKH JIOCTOMH OBITh MEPBLIM IMEpeIeHKkoM (= MpeaeaoM) MexXIy caMo-
CTBIO M CTOSHKOH OoxecTBeHHOCTH. ObnafaTeNd HEOTPAaHWYEHHOW CBATOCTH
SBJISIFOTCS. MECTaMH ITPOSIBIEHUS UMEeHU camocTH bora — a He [umeH] Ero aTpu-
OyTOB, Kak 3TO U3BECTHO 3HATOKAM MX TEPMHHOJIOTHH.

* % %

Hekotopeie kommeHTaTOpB! «I'éeMM MyApOCTH», M3 4Hcla MociefoBarenen
W6H an-‘Apabu, cuuTany ero «HeorpaHN4YeHHOH (= abCOIIOTHOM) MevaThio CBS-
THIX)» U HaroBOPHJIM O HEM MHOIO€, OJHAKO MOCTENEHHO Pa3yM B3s1 BEpX Haf
YyBCTBaMHM, M Beieq 3a camuM MOH an-‘Apabu, HCKpEeHHEHIINM JIPyroM poia
[[Ipopoka] m obmamatenem MyxamMMaZOBOWH CBSTOCTH, [€rO MOCIEIOBATEIH ]
MIPU3HAIM €T0 MaJIol MevyaThio U 00JlaaTeneM OrpaHnYeHHOH CBSTOCTH, TOAYH-
HSIIOIIMMCS BIACTU HEOrPaHMUYEHHOM CBITOCTH ‘A U Mexau, 0THOBPEMEHHO
MOJUEPKUBast, YTO OH 00JIaJaeT BBICOKOW M MPEBO3HECEHHOH CTOSHKOM M 4YTO
HUKTO, PaBHBIN €My, HE SIBUWICS 10 HAlIEro BPeMEHHU.

C TOUYKHM 3peHHs1 BHEIIHETO 3aKOHa OH — XaHa(UT, a C TOUYKH 3peHHs BHYT-
peHHero yOexx1eHHus OH — TpellaHHeHINH TTocIe10BaTeNb U MOYUTaTeNb poja
ITpopoka u mopeit ero noma. Eciam Ob1 OH MOTyYHIT OCTYT K NPeaHUsIM JIIoJeH
moma [Ipopoka OTHOCHTENBEHO OCHOB [(ukxa (?)], MOMOXeHHWH [BepoydeHws],
3THKU M TonkoBaHWH KopaHa, To, HECOMHEHHO, TIPU3HAI OBbl, YTO JIBEPBIO 3Ha-
HUSI, TOMOTAIOLIETO0 UCTONKOBAaTh MOTAEHHBIE M COKPBITHIE UCTHHBI, SBISIOTCA
U3peUeHMsl UMaMOB.

% k k

B remme Cuda M6H an-*Apabu paccMaTprBaeT HEKOTOpPBIE MTPOOIEMBI € TO-
3WIUH IUUTCKOTO THOcKHca. CortacHo eMy, THOCHUC U Cy(pH3M 3MKAYTCs Ha ABYX
KITIOYEBBIX OMOpax — eAWHeHuH (WU equHoO0kuu. — Ilep.) (maexuo) u cBs-
toctu (wu [boxeeit] npyx6e. — Ilep.) (6anaiia). B cBoeM OUTMHHOM CMEICITE,
0 KOTOpOM oOajareny 3HaHUs BBICKAa3aJHW caMble BO3BBIIICHHBIE MBICIH, €IH-
HEeHHUE eCTh CTe3s JIIoAeH 1oMa, a o0nanatens cBITocTH ‘Ann Myprasa siBisieTcs
MIPEABOUTENIEM YCTaHABIMBAIOINX HCTUHHYIO CYIIHOCTh €MHEHNSI.

Mecro nposiBnenus MctiuHHOTO Ha cTrosiHKe Ero camopackpbITHs W IposiBIIe-
HUSI Ha CTYNEHSX M MECTax MpOsBIEHHs ObITHS — TOodHee roBops, ObiTne Mc-
THHHOTO MECTOM TPOSIBICHUS Ha CTOSIHKE MPUSATHS CaMOPACKPBITUS U MPOsIBIIE-
HUSI BceX O0KECTBEHHBIX MMEH, KakK IIEOKYITHBIX, TaK ¥ YaCTHBIX, MOSIBUBIINXCS
BCJIEZICTBHE COUTHS LIETIOKYITHBIX HUMEH U «MaTepeil NMeH», Kak HeuTO KOPEHHOe
COOTHOCHTCS] UCKITIOUUTEIBHO ¢ MyxaMMaloBOH NCTHHON U AXMaJ0BOi 00beK-
TUBHPOBAHHOM CYIIHOCTBIO, a KaK HEUYTO YHACIEIOBaHHOE — C HacJeJHUKAMH
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CTOSIHOK, COCTOSIHMM U 3HaHuil [Ipopoka, TO €CTb ¢ HEMOPOYHBIM POJOM U C Be-
JUKUMH U3 ero goma. MccienoBaHue npefaHuil o0 yrogHHMKax M HM3pedeHUil
U MOJIMTB, JOLIENIINX A0 Hac oT MyXaMMaJOBbIX CBATHIX, a TaK)Ke TIIATEIbHOE
paccMOTpeHHEe BO3BBIIIEHHBIX MOJOXEHUH, ONMHUCAHHBIX B KHHUIaX BEJHKUX CY-
¢ueB, He OCTaBIIAIOT 00 3TOM HUKaKUX COMHEHHH.

C OrpoMHBIM COXKaJIGHHEM 5 TOJDKEH CKas3aTb, YTO OJHH IOJIararoT, 4To, OT-
Bepras HayKy €IMHEHHs U CBATOCTH, OHH 3aIlMIIAIOT HUCNaM, a APYrHe — uTo
TakuM 00pa3oM OHM 3aIIMINAIOT HIMHU3M. TeM caMbIM OHU BHYTPEHHE HaHOCST
yzap 1o o0iajaTelssiM LeTOKYIMHON CBITOCTH M MHOT/IA )KEPTBYIOT (uiocodhamu
¥ THOCTHKaMH B YrOy HEJOCTOIHBIM YBeIIeBaTeNsIM U MPOMOBEIHHKAM, a HHO-
Ija CYUTAIOT NPOSIBIEHHE BPaXIEOHOCTH MO OTHOIICHHIO K CTapliaM HayKH e/u-
HEHUsI COMTYTCTBYIOIMM CBOHCTBOM M I'PaHbIO JINYHOCTH BBIAAIOIIErocs (haKuxa.

% %k *

JIyummit komMeHTapuil k «OcHOBaM gocTatouHoro» Hanucan Mynna Cazapa.
OroT ¢punocod 1 MUCTUK MELIKOM COBEPIIMI HECKOJIBKO MaJOMHUYECTB B Mek-
Ky, ¥ TNIyOMHY €ro MOCTHMXKEHWS! MCTHUHBI CIY)KeHHs Henb3s orpuuarh. Ho, He-
B3Mpasl Ha 3TO, HEKUH MyXazuc, roBops 06 «OcHoBax nocraTouHoro» Kynuhw,
yrBepkaaet: «IlepBbIM, KTO MCTONKOBAN 3Ty KHUTY B JyXe HeBepws, Obur Canp
an-un Inpaszny, a o Mupze Nopaxume, ceine Myiutsl Caapel, TOBOPHT, UTO
«H3 MEPTBOTO SIBUJICS JKHBOM».

Ecnu »TH HeBeXIbl, JTHUIIEHHBIE YYBCTBAa DPEJUTHO3HOW OTBETCTBEHHOCTH,
BBIpaXKalOT TaKoe IPEe3peHre MO OTHOIIEHMIO K OmarodectuBoMy (uitocody n
MHCTHKY ¥ 00J1aaTesnto cepaa, KOTOpoMy HeT NOAOOHBIX (MIIH, BO BCSKOM CITy-
Yae, MOJOOHBIX KOTOPOMY Majlo) Cpeln MBICIHTENeH U UccienoBarenei, To Ka-
KOTO K€ OT3bIBa MOKHO OXKHAaTh OT HUX 00 MOH an-‘Apabu u Pymu, ObBIIUX
CyHHUTaMu?

Jlnist Toro 4ToOBl BEpPHO MOHATH Npenanus Jronei noma [Ipopoka n TonkoBa-
HUSI UCKOMOTO, MpHHA/UIeKaIIe HacleIHUKaM 3HaHUs, HEJOCTaTOYHO IOTPY-
3UThCA B OOXECTBEHHYIO MYAPOCTb M YCBOWUTH IPUHIMIBI PAallMOHAIBLHOTO aHa-
JM3a — TPaBO TOBOPUTH 00 3TOM JIOJDKHO OBITH NMPEJOCTABIEHO, MPEXIE BCETO,
YIOCTOMBIIEMYCSI PAaCKpBITUS (Kauigh) MHUCTHKY, YCBOMBLIEMY TEOPETHYECKHE
TIOJIOXKEHHS, a He TEOJIOTY, 3HATOKY XaJHCOB U MPABOBELY .

* B TeueHne TMOCIEIHIX BEKOB 00yYeHHE B IIHATCKHX MEIPECE CBENOCH K M3YUEHHIO OC-
HOB NIPaBOBEJICHUS H IOPUCIIPYIEHIMH, KOTOPbIE SIBIAIOTCA JULIb NPEANOChUIKAMH 1715l JAeHCT-
BUsl, OJIHAKO JIeHCTBUE 0e3 3HaHMs €CTb «PacChlaHHbIi npax» (25:23). OnpoBepiKeHHs CyH-
HUTCKHMH U IIHUTCKUMH yIeMaMd (QUIOCO(CKUX M FHOCTHYECKUX BO33PEHHMIl MONHBI OIPO-
METUMBBIX BBICKA3bIBAHMI, B3/10pa U MJTIO30PHBIX MPEJCTABICHUH U CBUIETENBCTBYIOT O IIIy-
OuHe MX HeBexxecTBa. MCTHHHAs LeNb TUX ONpPOBEPKEHHH — NpHBIIEYb K ceOe BHUMaHHE
TOJIIBI, W, TOBOPs coBamu XBamku [Hacup an-/luna Tycu|, «IprOIHU3UTECS K HEBEXAAM».

TonxoBanue 61aropogHoro KopaHa, OCHOBHBIMU OIIOpaMK KOTOPOTO SBIISIIOTCS TIO3HAHHE
UCTHHBI, Hayka 00 uMeHax bora, Hayka O NMpopodecTBE U CBSITOCTH, 3CXATOJOTUs, STHKA U
HayKa O MPOUCXOXKACHUM TIOACKOTO POJa U MOSBICHHM CPEIU HEro IPOPOKOB, O3HAHUE IIO-
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% %k *

Ho MBI roBOpHIM 0 TO3HaHWM NeYaTH NMPOPOKOB M II€YATH CBSTHIX U O TOM,
Kakne OCOOCHHOCTH TPHCYIIM 3TUM ABYM COBEPIICHHBIM MECTaM IPOSBICHUS
BCEH COBOKYMHOCTH UMEH, HO OTCYTCTBYIOT B IPYTHX CBSTBHIX M IPOpOKax. 34ech
B2)XHO YIOMSHYTh O TOM, YTO acleKT MPOpPOYECTBa BO BCSIKOM IPOPOKE €CTh
acIIeKT TBapHOCTH, a JyXOM 3TOTO acleKTa SBISeTCsl CBATOCTh. YeM oOmmpHee
cepa CBATOCTH TOTO WM JPYTOro MPOPOKa MO OTHOIIEHHIO K CBATOCTH JIPYTHX
MIPOPOKOB, TEM IIHPE aCHEKT €ro MPOPOYECTBA U TEM BHIIIE CTYIEHb €T0 MPOpo-
4ecTBa, MO0 CBATOM, KOTOPBI CTAHOBUTCS HACIETHUKOM ITPOPOKA, Ubsl CBSITOCTh
IMpe, YeM CBATOCTb APYTMX INPOPOKOB, NMPEBOCXOAUT NPOPOKA, KOTOPOTO OH
TIPEB3OIIET C TOUKH 3PEHHS IIUPOTHI CBATOCTH.

ITo sroii mpuunHe MyXamMMamOBBI CBSITBIE, KOTOPBIE SBISIOTCS TEYaTSIMU
MyxaMMan0BOl CBSITOCTH M Ubsl CBSITOCTh HEOTPaHWYEHHA, IPEBOCXOIAT ITPOPO-
KOB, ITPEIIIECTBOBABIINX NPHOSKHUILY mociaaHHu4YecTBa (Myxammany). Ycra-
HaBJIMBAIOLINE UCTHHY Cy()HUU M MUCTHKH NMPUAEPKUBAIOTCS 3TOr0 MHEHHUS, M UX
TIO3HAHMS B 3TOM BOIIPOCE HE 3MKIYTCS Ha MPOCTOM TOYNTAHUM aBTOPUTETAa —
HalpoTHB, OHU CaMH YCTAHABIMBAIOT HCTHHHOCTH 3TOTO KIIFOYEBOTO MOIOKEHHUS
MIOCPEACTBOM CBUAETEIHCTBOBAHMS, CIEIYs MPEJaHUSIM TPOPOKOB U CBATHIX.

B cBoeii Gecriono6Hoi kHHTE «I'eMMBI MyApocTh», B reMMe Crda, BeTHMKUN
LIeX TOBOPHUT:

«DTUM 3HAHUEM 06J1az[aeT TOJIBKO II€4YaTh IIOCJIaHHUKOB W II€4YaTh CBs-
ThIX, U HUKTO U3 MPOPOKOB 1 MOCITAHHUKOB HE BUIUT (qI/ITafIl HE noJiy4yaeT. —
Hep) €ro MHavYC, KpOME KaK C HUIIHN MeHYaTu NOCJIaHHUKOB, U HUKTO U3 CBs-
ThIX HE BUJAUT €0 MHA4Y€, KPOME€ KaK C HUIIOU MNeYaTHU CBATBIX; U HaKE I10-
CJIaHHUKHW HE BUOAT €ro0 — KOrJa OHU €ro BUIAAT — HMHA4Y€, KPOME KaK C HU-
II1 11€4aTH CBATHIX.. .))6.

HemnocpencTBeHHO Tiepea MPUBEICHHBIM OTPBIBKOM WX pa3OupaeT TaiHy
OTMEpHBaHUs (WM TOCTETIEHHOTO ocymecTBieHus. — Ilep.) (kadap) [6oxecT-
BeHHOTO npurosopal. [Ton «oTMepHBaHHEM» OH 31eCh UMEET B BUIY MUP OTMe-

CIITAaHHUYECTBa IIPOPOKOB U oOnajgaTenell TBepHoi pemuMocTH (‘a3m), a TaKKe MO3HAHUE 0CO-
OenHocTel [leyaT ¥ HacJIeJHUKOB €€ 3HAHHUS, CTOSHOK M COCTOSIHHM, 3MXKIETCSl Ha MOAPOO-
HOM HCCII€IOBAaHHUH MpEJIaHuH, NOLIEeIIIMX K HaM OT MPOPOKOB U CBSATBIX M KacaloLUXCs OC-
HOBHBIX NONIOKeHUH ¥ 3HaHUH Kopana. [IpaBoBenieHHe U €TO OCHOBBL, a TaKXKe TO, YTO SIBJISCT-
sl BCTYIUIGHHEM K HeMY, Kak MpeJMeT U 1ie/lb, a TaKKe C TOUKH 3peHHUs PacCMaTpUBAEMbIX UM
npo0bieM M Hayall, BTOPUYHO, a HAYKH €JMHEHHs, IIPOPOYECcTBA M BOCCTAHOBJIEHUS, THUKA U
Hayka 00 uMeHax Boxbux (koTtopas u sBiseTcs: GyHIaMEHTOM M OCHOBOMW 3HaHuUs 00 McTuH-
HOM, 3HaHHUA O BOCCTaHOBJICHMH M JPYyTHX ynoMsHyThIX B KopaHe Hayk) B /11000M acrekre
MPEBOCXOAT OCTANIbHBIE HAYKH.

§ Hon an-‘Apatii. dycye an-xuxam. Pex. A. ‘Adadit. Texpan: az-3axpa, 1370 c.x. C. 62.
(Penpunt u3nanus: baiipyt: dap an-kyty0 an-‘apabit, 1946.) Cp. nepeBon A.B. CmupHoBa:
Cmupnos A.B. Benvkuii mweix cyduama: onsIT napagurMaTuueckoro anainusa gunocodpun Mou
Apabu. M.: Bocrounas nautepatypa, 1993. C. 158.
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pHUBaHHMS, PUHAICKAIUA KO BTOPOil 00BeKTHBAMU U CTyneHHu auddepeHu-
POBaHHOTO €IMHCTBA, HAa3bIBAEMBIH TaK)kK€ MUPOM NEPBOMBIIM U MUPOM €CTeCT-
Ba. B HameM MMaMHTCKOM IpeJaHHH JIIOHM JoMa He eIUHOXK/Ibl YKa3bIBAIOT Ha
3TOT MHP, U OH Ha3bIBaeTCS TaK)Ke€ MUPOM TeHeil, Mo Toi MpHuYMHe, 4TO 00OBeK-
TUBUPOBAHHbIE CYLUTHOCTH, CIEIyIOIHe OBITHIO WM MPOSBICHUIO UMEH U aTpu-
OyTOB, yNpo4eHbI B MECTONPEObIBAHUH 00KECTBEHHOCTH.

V Jlxa“dapa ac-Cazuka cripocnin: «Kak BbI CYIIECTBOBATH B MHpE TeHei?» .
TepmuH «TeHW» (azuina) XapakTepeH Ui JIIOAEH JloMa, U Te, KTO 00ianaoT
OOIIMPHBIMH TO3HAHUAMHU O TIPelaHHsIX O MO3HAHMAX, MOWMYT, HA YTO I Ha-
MeKaro.

Wmam [lxa‘dap orBeTna: «Mbl ObUTH OYEPTAHUSIMU CBETA», TEM CIIOCOOOM,
KOTOPBIM ObIT YyNOMSHYT BbIllIe. B HEKOTOPHIX MecTax roBopuTcs [Oojee MoA-
po6HO] 0 mposiBIeHNH 00BEKTUBUPOBAHHBIX CYIIHOCTEH MMaMOB B MHpE MOTry-
IIeCTBa KaK O MHpe CBeTa M 00 3THX OOBEKTHBMPOBAHHBIX CYIIHOCTSIX Kak O
cBetax (csere Myxammana, @atumsl U ‘AJH); B OPYTUX MeCTax HPUBOIATCS
UMEHa MATH JIIoJe HaKUIKU U obsiafareneil CaMOCTHOM YHCTOTHI U HEMOPOYHO-
cti. Cpeay MpOCTOMIOAUHOB (UHTail: CYHHHTOB. — [lep.) TakKe BCTPEUarOTCS
npeaaHus o ceerax Jroael noma Ilpopoka 1 HICTHHHOM YTBEPXKAEHUH UX 00bEK-
TUBHPOBAHHBIX CYLIHOCTEH 70 OBITHS MHUpa U YeloBeKa.

[ToBenutens Bepyromux [‘Anu| NpUMIOAHAT 3aBeCy C TalHbl OTMEPUBAHUS U
cKazad: «3HaHHME O Hell MpHCyIle HMCKIYHUTENBHO eluHoMy bory m omHomy
€MHCTBEHHOMY [3Haromemy]. To ecTh B KaXXIyl0 3MOXY OJUH W3 obianaTeneit
LIEJIOKYITHOH CBSITOCTH, UbEH NEUaThlO sIBiIgeTCd MeXau, BeJacT TailHbl OTMEPHU-
BaHus. Tak Kak caM LIeHX-pacKpbIBaTel b MPOSBISET OCBEIOMIEHHOCTh 00 3TOi
TaiiHe, TO OH, HECOMHEHHO, CBUJETEIbCTBOBAT O0bEKTHBUPOBAHHbIE CYIHOCTH
B MPUCYTCTBUU MOTYIIECTBA B aCMEKTE UX OTMEPEHHOTO OBITHS, B BUIE MBUTMHOK.

CMbICT BBILIETIPUBEICHHBIX CIIOB IIeixXa 3aK/IioyaeTcs B TOM, YTO OXBaTHUTh
BCE OOIIMe U YacTHbIE CTOSHKH, HaYMHAs C MEepBOH M BTOPOH OOBEKTHUBALMM U
KOHYasl MOCJIEAHUM HUCXOJSIIUM CTPaHCTBUEM OBITHS, TO €CTb MUPOM CBHjIe-
TENbCTBOBAHMS M HM3ILICH CTYNEHbIO OTMEpPUBAHMs, OXBAaThIBAEMOW IepelIeey-
HBIM IIPUTOBOPOM (Kkada-u 6ap3saxi) (KOTOPBIN caM €CTh OTMEpUBaHHE 1O OTHO-

7V 5Toro nmMama Takxe CIIPOCHUIH: «SIBIsieTcs 1M TeHb 4eM-To?» OH oTBeTWI: «B3risHu
Ha CBOIO T€Hb: OHa Belllb, U OJHOBPEMEHHO — He Bellb». M3 3TOro KopoTkoro BbIpaXKeHHs
MOYKHO BBIBECTH 0O0l1Iee MOJ0KEHHE eMHEHHs, @ IMEHHO YCTaHOBHUTb, YTO BO3MOXKHBIC HCTH-
HBI CYTh TEHH MCTHHHOTO ObITHS. [IpocTHpanue TeHu, [0 koTopom rooputcst B Kopane], ectb
HE 4TO MHOE, KaK MCTHHHOE OCYIIECTBIICHHE NMPOTSIKCHUS BO3MOXKHOTO OBITHS, IIPOSBICHHOTO
MPOSIBIICHUEM M CAMOPACKPBITHEM COJIHLIA COJIHII MUpPa OBITHSL.

«Pa3Be Thl He BUIMILB, KaK TBOH ["ocnoapb npoctupaet TeHb — a ecyid 0b1 OH 3axoTel, To
cenan Obl ee nokosimencs» (25:45). B cTuxe TeHb BHELIHErO COJHLA YHOAOOJSETCs COIHILY
MHpa OBITHS, U HEJBYCMBICIICHHO 3asiBiieHO: «3ateM OH jenaeT conHue ykazatenem Ha Celsy.
Ecnu u3BnedeHue NpoIyKTHBHBIX MOJOXKEHUH, CONEpPXKALMXCS B MPEIaHUM U KOPaHUYECKUX
CTHXaX, He SBISCTCS TOJKOBaHHEM, TO KaK MOXET OBITh NPH3HAHO COCTOSTENBHBIM TOJIKOBa-
HHE COTJIACHO COOCTBEHHOMY MHEHHUIO.
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IIEHUIO K TPUTOBOPY Ha CTOSIHKE MOTYILECTBA), MOJ CHIIy TOJBKO MevyaTu Mpo-
POKOB U IIEYATU CBATHIX — IOCJIEIHUM XK€, COIIACHO OJJHO3HAYHOMY YTBEPKIE-
HUIO 1IelXa, M0CJIe 3aKaTa COJIHLA CBATOCTH, C TOYKU 3PEHUSI CBOErO YMHA, SIB-
nsiercst ‘Anu O6en A0y Tanu6, Toraa xak, ¢ TOYKM 3peHHs BpeMeHH, MyxamMasn
Mexnu SBISETCS XO3IMHOM HACTOSIILEN 3II0XU U BPEMEHHU.

Crnenyer oOpaTUTh BHUMaHHE Ha TO, YTO CBSATOH, 00JIaAaroLii yIpoYeHHO-
CTBIO U NPU3bIBOM MyxaMMaJoBa NPOPOYECTBA C TOUYKU 3PEHUs CBOErO CTPAH-
CTBUS M IPOSBIIEHUS BO BCEX BELIAaX M HUCTUHHOIO OCYLIECTBIIEHUS CTOSIHKU
«uIu OMXKe», SIBISETCS MECTOM NMPOSBICHHUS «TOT0, KOTO OIHO JIeJI0 HE OTpPbI-
BaeT OT JPYroro» M BEAAET O BCEX CTOSHKaxX. MBI 37€Ch U3J1aracéM 3TO Ba)KHOE
MOJIOKEHUE CKATO, OCTaBIIsAsA MOAPOOHOE €ro pacCMOTPEHHe Ul BCTYIJIICHUS K
koMMeHTaputo Kaiicapu k «I'eMMaM», KOTOpoe MBI HaMepeBaeMcs BCKOpe OMmyo0-
JINKOBaTh BMECTE C TJIOCCAaMU yuMTelld Halux yuurened Myxammana Pesa Hc-

(l)axaHI/I 1 HEKOTOPLIX U3 €0 YUCHHUKOB, a TaKXKEC C JOMOJHEHUAMU NPEABOAUTC-

7151 paKMXOB U THOCTHKOB MMama Xomeitun®.

¥ Mpumeuanne Ara Myxammana Pesa Kywmmma’n x Tomy mecty «eMmy», Tie mreiix yTaep-
KIaeT, YTO 3HAHKE O CTYNEHAX U CTENeHsAX OBbITUSA U IOJHOE NOCTI)KEHHE TallHbl OTMEPUBAHUS
JIaHBl UCKJIIOUUTENILHO MIeYaTH MPOPOKOB U MEYATH CBATHIX, CBUJETEIbCTBYET, UTO OH SIBJISIETCS
OJTHUM M3 BenUYaiuMx 3HaTokoB VOH an-‘ApaOu Ha NMpOTSHKEHMM MHOTHX BekoB. Kywmmia’n
MIPEKPacHO OOBSACHSET CMBICH CIIOB Ileiixa M Onectsiie pa3dupaer komMmeHTapuit Kaiicapu,
uccneys BOIpOChl TaKMM 00pa3oM, YTO MCKYLIEHHBIH B 3TOH 00JIaCTH YENIOBEK OTYETIUBO
OCO3HAET, YTO €CIM OBl 3TOT MPAHCKUH THOCTHK CO37al CBOE TONKOBaHHE «['eMM», TO OHO
HHMYEeM He yCTymajo Obl IyuIIMM KOMMEHTapHAM K 9Toil kuure. IIpu 9ToM ciieflyeT y4ecTsb, UTo
OH CUHUTAETCs aBTOPUTETHBIM 3HATOKOM Pa3HbIX (PUIOCO(CKHMX LIKOJ U, B YACTHOCTH, B CBOEM
BEKe He MMeeT cebe PaBHOTO B MO3HAHHUAX B TEOPETHYECKOM MHCTHIM3ME, EpPUNATeTH3ME H
TPaHCLEH/ICHTHOH (unocoduu, a TakKe sBIAETCS UCKYCHBIM U ONBITHBIM HCCIIEI0BATEIEM BO
BCEX ITUX 00IacTsX.

Kpome Toro, ero MOXHO Ha3BaTh aBTOPUTETHBIM 3HATOKOM NPAKTHYECKOIO MUCTHIH3MA.
IMocne nepeesna B Terepan oH obocHoBazcs B Meapece Cazpa, pacloIOKEHHOM INepesi FoCTHU-
nuuei mMeuetn CynraHa, U3BECTHOH Takke moja HaszBaHueMm MmedeTb lllaxa. Bonbinyio wactb
roga OH HOCTWICA, a HOYaMH GozpcTBoBal. OH IOCTOSHHO HMoMuHal bora, u wacto Ha ero
CBETJIOM JIMIle OBUTH BHHBI CJEJbl COCTOSIHUI 00XKECTBEHHOTO MPUTsKeHUs (= 3kctasza). OH
JIOBOJIBCTBOBAJICSI OYEHb CKPOMHBIM JIOXOJOM. DTOr0 BEIMKOI0 MYXa MO-HACTOSIIEMY 3HAJIO
JHIIb HeOONBIIOE YHCIO0 N30PaHHBIX YUCHHKOB U YUEHBIX.

Co cnoB yuenuka Kymma’u Ara Mup3a Xamuma nokoitusiit Ara Mupsa Axman Amruiia-
HM TepenaBai, 4to, korna Kymima’v Obul B MOAXOASIIEM PACHOIOKEHHUH JyXa, OH HACTOJILKO
uckycHo usnarai «l'emmbe» n «Kimou cokpeitoro» (Mugmax an-gaiif), 4To Mbl U3yMISUTUCH
HIMPOTE U CUJIE €r0 MBICIIH U U3SIIHOCTH M3/10)KEHHs, U OH pa3bupall 5TH BO3BBILICHHbIEC HAYU-
Hble KHUTH TakMM 0o0pa3oM, 4TO Mbl HE HYXJAJIUCh B MCIIOJIb30BAHMM HAMHCAHHBIX K HUM
KOMMEHTapHEB.

Mockonbky Caitiing Xeitnap AMyJid, XOTsl OH ¥ ObUT BEJIMKAM MUCTHKOM, OBLT JIMILIEH TOM
CHJIbI U BBIYYKH, KOTOpOH oOnanan Myxamman Pe3a, oH He cMOr JJ0Ka3aTh OLIMOOYHOCTb YT-
BepkaeHuit Kaiicapu npu nomomu cinos camoro M6H an-‘Apabu, mo3TOMy OH BCTYITHI B CIIOP
¢ IeHXOM U NpUNHUCcal eMy IPOTHBOPEUHs, B A€HCTBUTEIPHOCTU HE UMEIOLINE MECTa.

B npeBHHX ceMHHapHsAX MPOLBETAIN pa3Hble BUABI M OTpaciau Hayk. [Ipu 3Tom Hayke enu-
HeHHUs, 00)KeCTBEHHOH (puiocodu 1 THOCHCY OTBOAMIOCH 0co0oe MecTo. B Menpece u Teomno-
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% %k *
Benmuaitmuii yantens VOH an-°Apadu B reMme Cuda nanee roBOpHUT:

«llocnaHHUYECTBO U IPOPOYECTBO... MPEKPALIAIOTCS; CBATOCTH XK€ HE
npekpamaeTcst HuKkoraa. M naxe MOCIaHHUKH, C TOYKH 3pEHUS UX OBITUA
CBSITBIMM, HE BUJIAT TO, O YEM Mbl YIIOMSIHYJIM, HHa4Ye, KpOME KaK C HUILHU T1e-
YATH CBATBIX — UTO e CKA3aTh TOT/a 00 OCTATBHBIX CBATBIX...» .

Bce mpopoku 6e3 uckimoueHus1, co BpeMeH Azxama U 10 MOCIEIHEro Mmpopo-
Ka, TI0JTy4aroT MOJb3y OT HUIIM IT€YaTH MPOPOKOB, XOTS €ro OBITHE B 3TOM MHUpE
OTCTaeT OT YMCTBEHHOT'O OCYLIECTBIICHHSI €ro ObITHSI B MUpPE MOIIHM U Iepelei-
ka. Benp mevath nmpopokoB, Oiarofapst onpenelnsiomeMy IpopodecTBy (Hy6ys-
eam-u ma ‘pughtr) 1 OOWIHIO TIOJIb3BI, HA CTOSTHKE CaMOpacKpbIThsi VICTUHHOTO
[B acnekTe (?)] MyxamMMaa0BOW HCTHHBI OIMCaHa BEJIMKUM MMeHeM bora, Torga
Kak BCE APYTHe NPOPOKH M CBATHIE SBIAIOTCS €€ YacTsIMU, a UMEHa, TOCIOA-
CTBYIOIIME B HEKOTOPHIX BO3MOXKHBIX MECTax MPOSBIEHUS, SBISIOTCS COIYTCT-
BYIOIIMMH BEJIHMKOI0 MPOpoYecKoro MMeHu. IlocToiabky medyars MPOPOKOB MO
CMBICITY €/IMHA C MeYaThI0 CBATOCTH, NMOCIEAHSSA TOXKe 001alaeT 3TOH CTYIEHbIO,
U TaKue XaJWCHl, KaK «5 ObUI MPOPOKOM TOTMa, Korga Anam mpeObIBal MEXIy
TJIMHOW M BOZOI» M «MbI — MOCJIEAHUE U ONEPEKAIOIINE», yKa3bIBAIOT Ha OTpe-
Jensitonee npopodectBo. [103ToMy MOXXHO yTBEpKAaTh, UTO CIOBA «s OBUI ITPO-
POKOM Torza, Korjna AnaM rmpeObIBai MeXLy INIMHOM M BOIOW» BEPHBI TaKXke I10
OTHOUICHHIO K MIEYaTH CBATHIX M YTO IeYaTh CBSITHIX B ACMIEKTE CBOEI'O CBETOBOIO
¥ YMCTBEHHOI'O OBITHSI MCTHHHO OCYLIECTBJIEHA O HMCIIOCIAHHUS TMOJb3bl Ha
TBapHbIE MECTa MPOSIBIICHHs, MUP CBUAETEJILCTBA U OOUTEIb NIEPEMEHbI U UCIIbI-
TaHWs BO3ACHCTBHS.

* % %

3unatoku MOH an-Apadu pacxonsrcsi B CBOMX MHEHHSX O TOM, KOO UMEHHO
mIeiX UMeeT B BUAY IOJI MEeYaThIO CBITHIX. XOTS OHU MPU3HAIOT HACIEIHUKAMHU
BHYTPEHHHUX CTOSIHOK, COCTOSHMM M 3HAHUW NevaTH MPOPOKOB YUCTBIA POJ Mpo-
poka MyxaMMazaa, B 3TOM BOINPOCE OHU JTMOO TMPOSBISIIOT MPUCTpPACTHE, JTHOO
CIIeIYIOT BBIMBICTIAM MYXAIIMCOB WM AIIApUTCKUX (PaKUXOB, KOTOPHIE, MpPHU3HA-

THYECKHX CeMHUHAPHSIX OOMTANM M MperoaBaiy BeIUYaiiiie MO3Thl U MUCATENH, BbIIAIOLIHECS
9K3EreThl, MPOCIIAaBICHHBIC HCTOPHKH, BEJINKHE MaTeMaTHKH U acTpoHOMBI. IOpucnpyneHms
M ee OCHOBBI 3aHUMAIH B HHX 0c0o00e TojoxkeHne. OfHAKO eClM OTPAaHNIUTh MMPEToiaBaHue
1 o0ydyeHHe B CeMUHAPHH TOJBKO IOPUCTIPYACHIMEN U e OCHOBAMH, TO OHO HAIPOUb JIULIATCS
apoMaTta HayK¥l eIMHEHHUs W B NPENOJaBaHUH OCHOBHBIX MOJIOKEHHI IOPHUCIIPYACHIIMH U JIOT-
MAaTOB Bephl He OyIeT MPUCYTCTBOBATH HU DK3ereTHKA, HU Hayka 00 MMeHax bora, HE Xxamco-
BeleHHe. Pe3ybTaToM Takoro mpernojaBaHMs CTAHET YIyLIEHHE M3 BHUAY OCHOB U yAeJCHHE
Ype3MepHOro BHUMaHHUs OTBETBICHHSAM. B WTOre mpaBIMBOCTE BECOB NOCTYIKOB M IOJIOCA
MOJIFOCOB BPAT Tpaja MPOPOYECcKOro 3HAHMS TOIBEPTHETCSI COMHEHHIO, a OpEIlb B JOTMaTax
OCHOBax CTaHeT OYEBHIHOM TS BCeX.

® Hou an-‘Apa6ii. ®ycye, c. 62. Cp. meperox A.B. CvuproBa: Chuupros. Bemnkuii meiix
cybusma, c. 158.
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Basi, YTO TIPEAAaHUsS O TPEABOANTEIE IO eINHEHUS HEMCUNCINUMBI, OTHOBpe-
MEHHO YTBEP)KIAIOT, YTO, COTJIACHO MHEHHIO OJaro4ecTUBBHIX MpeIIIeCTBCHHH-
KOB, TIpaBelHBIC XaTU(bl UMEIOT MPEBOCXOICTBO APYT Heped apyrom. Takum
obpazom, AOy bakp cTout Ha nepBoii cTyneHu, ‘Ymap — Ha BTOpoH, ‘YcMaH —
Ha TpeTkeil, a ‘Al — Ha 4eTBEpTOM.

O6 3THX OJaro4ecTUBBIX MPEANISCTBEHHUKAX ObUIO CKa3aHO MHOTO, U MBI
paccMoTpenu u moAaBepriu KpuThke MHeHne A0y Xamuna [a3zanm Ha ceif cuer,
BEIpakeHHOe UM B «Yate mpoctomoauaay (an-Lowcam an- ‘agéam), B OTIENBHON
cTartbe.

311ech jxe BaXKHO MOMBITAThCS YCTAaHOBUTH, KTO, IO MHEHUIO 1IeiXa, ABseTcs
neyaThbio CBIATHIX. CUMTAET JIM OH TAKOBBIM camoro cebs? Takoe MpUTsA3aHKe C ero
CTOPOHBI MaJIOBEPOSATHO — OHO CKOpee MOXOXKe Ha CloBa Oe3yMIla, M Helb3s
MMOBEPHUTH, UTO MICHX BCEPhE3 IOJIATaeT, YTO OH MOJIB3YyeT OBITHEM BCEX MPOpO-
KOB H CBSTBIX.

OH He cunTaeT nevyarbio u Mucyca, 00 MoCIeTHUI CTOUT ABYMS CTYIICHSIMU
HU)KE CTOSIHKM 0c000# meuaT MyxaMMaJoBOW CBSTOCTH. BrllieymnoMsiHyTast
CTOSIHKA K€ SIBJISETCS OIHOM M3 CTOSHOK 00JiaiaTessi CTOSHKM «HJIM OJIMKe» U
OJIHOM M3 cTymeHel obianarens CTyNeHu PeCcOBEPIIEHCTBA-AKMAnuutiam, O9r-
LICHUS ¥ aHAJIOTMYECKON Tpamalliu-mauikiik, 01arue KayecTBa KOTOPOTO HEUC-
YU CITMEI.

CaM meiix B «MeKKaHCKUX OTKPOBSHHSX» OMpeelsieT meyatb Myxammao-
BOW cBATOCTH ciienytomnm obpazom: «M koraa bor 3axoren ObiTHsI MUpa U IO-
JIOXKHUII eMy Hauaisio, corijacHo mepe Cpoero 3HaHust o Camom Cebe... OH camo-
packpbuics mocpenctBoM CBOEro cBeTa... U HA OJHO NMPHEMIIONIEe HE OKa3a-
nock kK Hemy Gnmxe, yem MyxamMMmanoBa HCTHHA, TIO3TOMY OHA CTalla HAYMHATeE-
JeM MHpa B ero monHote. [lepBoe, 4To OBIIO SBICHO B OBITHH, M OMFDKANIIN 13
mozaei kK Heit — ‘Anm 6eH AOy Tanu0, mpencTosTens MUpa U COKPOBEHHAsI Tail-
Ha BCEX MPOPOKOB. ..» "

Hucyc sBnseTcs 3BeHOM LIEMH COBEPIIEHHBIX MPOPOKOB M YacThI0 MUpPa ObI-
Tusa. CrienoBarenbHo, ‘AnM SBISIETCS €ro MPeACcTosATeNneM, U VICTUHHBIN COTBO-
pun anuiickyro uctuHy Hucyca B acriekte CBOEro caMOpacKpBITHS TIOCPEICTBOM
coBokymHoro umenn «bor»''. Mncyc ecth Gopma u BHewHHit BHA, @ ‘Anu —
ApCTBUE, BHYTPEHHSS CYTh, IYX U CMBICIL.

51 He 3HAIO, HA YTO B 3TOM MHUPE ThI TIOXOXK.
Mup u Bce, uTO B HeM, ecTh (hopMa, a Thl — AyIIa.
BitoGsieHHbBIE BI€3aI0OT B TBOIO METIIIO IO CBOEH 10OpOoii BoJte.

" H6u an- ‘Apatii. An-dyTyxar an-Makkuitita. An-Kaxupa: Byrak, [6.r.], T. 1, 1. 6, ¢. 119.

" Creyer umers B BHY, 4TO 0GBEKTHBHPOBAHHEIE cymHOCTH Mucyca, Monces:, ABpaa-
Ma, Hos ¥ apyrux npopokoB CyTh 4acTH M TOJNMKU OOBEKTUBUPOBAHHOH CYIHOCTH MCTHHBI
‘AnH, ¥ HUKTO M3 TPOPOKOB HE SIBISIETCS MECTOM IPOSBICHUS] COBOKYITHOro MMeHu «bor» u
CaMOCTHBIM MECTOM IIPOSIBIEHUS IMeHH «bory.



«IleuaTs cBATOoCTH» B MBIiciu UOH an-‘Apabu 23
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[Ileiix mMeeT B BUAY TBapHYIO OOBEKTHBALMIO MEYaTH MPOPOKOB W MEYaTH
CBSITBIX B aclieKTe OBbITHsI BHYTPEHHEW CYNIHOCTH M MCTHHBI NPUCYTCTBHUsS My-
XaMMazia ¥ ‘AJM TIPECBSATHIM HMCTEYEHHEM W O0JalaHusl MMH CTOSIHKOM «HIIH
OnmKe», CTYTEHBIO TMPECOBEPLICHCTBA U [3HAHUEM| CeIbMOT0 YPOBHSI CMBICIIOB
Kopana. B cBoto ouepenp, Nog UCTHHOH NBUTH (xaba’), Takke YHOMSHYTOH MM,
MoJipa3yMeBaeTCs CBATOE MCTEUeHNE, Ta ke MyXxaMMazoBa HCTHHA, HO B HUCXO-
nameit nyre. B Bocxonsimel e gyre Ux rocrnojb €CTb FOCIOAb MPECBSITOrO UC-
TEYeHHs W TEepBOH OOBEKTHUBALMH, B KOTOPYIO BKITIOYAIOT TaKXXe MCTHHY My-
xamMMaga U ‘Anu. Mucyc e HaXOAWTCS Ha CTYNEHHW IyXa, U NpeObBaHHe Ha
CTOSTHKE AN PEepeHIPOBAHHOTO €IMHCTBA M BTOPOH OOBEKTHBAIMM JUIS HETO
JIUIIb [BPEMEHHOE] COCTOSIHHME, a HE [TOCTOSIHHAsI| CTOSTHKA, TOTJa KaK WCTHHA
Me4aTH MPOPOKOB M MeyaTH CBATHIX OCYILECTBIIEHA HE TOJIBKO Ha CTOSHKE He-
mddepeHIpoBaHHOTO €IMHCTBA, HO W HA CTOSIHKE AN(QEpeHIIPOBAHHOTO
€JIMHCTBA TIOCPEJCTBOM IIEJIOKYITHOIO COBOKYITHOTO MMEHH, HE KaK COCTOSHUE,
a KaK CTOsIHKa.

CrnenoBaTenabHO, COTTIACHO SICHOMY yKa3aHMIO 1eiixa B «MeKKaHCKUX OTKpO-
BEHMSIX», OBEJIUTEIEM €IMHSIOINX U CBATHIX siBisieTcst ‘Anu 6eH A0y Tanuo.
ITo cBoeMy uMHY, a TaK)Ke COTJIACHO SICHOMY YKa3aHHIO Ieiixa, HeorpaHHUeHHON
nedateio [MyxaMMaoBbIX| CBATHIX ABIseTcd MMaM Myxamman Mexau, u, mo-
CKOJIbKY 00JIacTh €ro CBSITOCTH LIMpE, YeM 00JacTh IMedaTHh oOuiel CBATOCTH,
KoTopoit sBisiercss Mlucyc, To Bosei-HeBoJie HCTUHHOW MeYaThio CTOSIHKHU Taii-
HBI 1 BHYTpeHHEH cymHoctH Mucyca siBisieTcst Bomomenne neyatn Myxamma-
JIOBOM CBITOCTH, TO €CTh MeXIu.

Bennuaitmuii meiix B «MeKkkaHCKUX OTKpoBeHUsIX» ropoput: «Korma Mucyc
CHycTUTCS ¢ Heba B KOHIIE BPEMEH, OH ITOYETHO BPYUHT I1€YaTh BEIUKOH CBATO-
cTH, [mpocTuparolieiics] or Agama o MocienHero npopoka, Myxammany, Tak
kak bor He 3amevaTsiBaeT OOIIYIO CBATOCTb HU B OJHOW OOIIMHE WHAaYe, KaK I10-
CIIaHHUKOM, KOTOpHIH cienyeT emy (Myxammany. — Ilep.), U TIO3TOMYy eMmy
MIPUHAUISKUT TleYaTh 00IacTH IapcTBa M nedyarb oOLiel CBATOCTH, U, ClleloBa-
TeJbHO, OH ABJIAETCS OJHOM W3 Meuateil B MUpe...» .

W3 npuBeneHHOMN BBIIIE UTATHI clenyeT, uTo Mucyc sBnsercs nevarsio o6-
IIEro MPOPOYECTBa, YHACIEIOBAHHOTO OT IPOPOKOB, CYIIECTBOBABIIKX J0 HETO.
Ecnu V6H an-‘Apabu MHOTIA Ha3bIBaeT €ro NeyaThbi0 HEOrpaHWMYEHHOH CBSTO-
CTH, TO TOJ HEOTPaHWYEHHOCTHIO (uMIaK) OH WMEET B BHUIY BCEOOIIHOCTH
(‘ymym). TledaTbro HEOTPAHUYCHHOMN CBSATOCTHU SIBISIETCS OJWH M3 poja Myxam-
Maza. IlepBeiM u3 mrogeit noma Ilpopoxka siBisercst ‘AnM, KOTOPBIM sBIseTCS
MeYaTbi0 HeOrpaHMYeHHOH MyxaMManoBO# CBATOCTH 10 CBOEMY YMHY, TOTAA
KaK FOCIOJIMH MPUKa3aHUs U BpeMeHH [Mexu| sBisieTcs nevyaTbio ¢ TOUKHU 3pe-
HUSI BDEMEHH.

"2 U6n an- ‘Apabil. An-DyTyXat an-Makkuiiita, T. 3, 171, 6, ¢. 514-515.
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UroObl HE OCTaBUTh MeCTa AJIsl COMHEHHH, 1IeiX, paccMaTpuBasi 1eyarh CBsl-
TOCTH, YHAacJI€JOBaHHON OT oOiafaTens 3aBepliaouleil CTOSHKY, MHIIET:

«OnHako mevyaTh MyXaMMaJOBOW CBSITOCTH SIBJISIETCS O0COOOM nevatsio'’
CBATOCTH BHEITHel MyxamMMaioBoil OOLIMHBI, U OMPENesIFOIIeMy BO3ISHCT-
BUIO €ro 3aBeplleHHs noaunHsiorcs Mucyc m apyrue mpopoku (Hampumep,
Wnua u Xunp, v BCsAKU mpopok 3Toi BHemHed oOmuHel). M xots Uucyc
[cam] siBIsIeTCs mewaThio, OHAKO OH 3amedaTaH 3Toil MyxaMManoBoil nmeua-
TBIO, U 51 y3HaJ Mpeaanue 3Toii MyxammanoBoi nevyatu B MarpuGe, B ropoze
Dec, B 594 rony xumkpbl. CTUHHBINA TOBenall MHE O HEM M COOOIIMII MHE
€ro MPUMETHI. ..»

B 0co6oii riaBe, MOCBAIEHHON poxy aoMa IIpopoka'”, pas6upas mpu3sHa-
BaeMBIi KaK IMUATaMH, TaK U CYHHUTaMH Xaauc «JIfoam Moero moMa ecTh 3allu-
Ta U1 oOUTaTeNe 3eMIIN) M TIOSCHSIS, YTO MO/ «IIOIBMH A0Ma) HUMEeTcs B BU-
ny cembsi Myxammana, I6H an-‘Apabu roBoput: «Jlrogu noma ObUIM 3aIIUTOM
qns kel [Ipopoka 0T BO3HUKHOBEHHsI pa3iopa, KOTOPBIN MOCTBIIEH [UIs JIIOAEH
noma...». OH XOueT cKas3aTh, 4TO JIFOJM JoMa'® ecTh OfHa IyIIa M OJMH IyX BO
MHOTHX TeJIaX U BCE, YTO 3aTParuBacT OJHOTO M3 3THX BEIUKHX, PACIPOCTPaHsET-
cs Ha BceX HHUX. Tak kak ocoOb [Ipopoka MpHHAIIIEKUT K JOASIM A0Ma, B 3TOU
IJIaBe IIeHX MOSICHSET, 4TO B OJaropofHoM cTuxe «4tobbl bor mpoctun Tebe

13 Cesitocts mevareii MyxaMMaJ0BOi CBSTOCTH WHOTAA HAa3bIBAKOT MPOCTOW (ymmutiia)
cearocTbio. Celtiinn Xelinap AMynu ObLI OTHUM U3 ydeHeHmux Tonkoarenei «'eMm», onHa-
KO, MOA00HO APYrMM MO3JHEHIIMM TOJIKOBATEJNIsIM, He obJiaial IPKUMH B3I AAMH U CHIIOH
CaMOCTOSTENbHOrO cyxkaeHus. [loaToMy oH oka3aicsi He B COCTOSHMU YCTaHOBUTD ITyTEM aHa-
JIM3a COBOKYIHOCTH BO33peHuilt MOH an-‘Apabu, 4To MOA Me4aThid CBATBHIX, C TOYKH 3PEHHS
yMHa, WelX UMeeT B BUAY ‘Auu, a MOA MedaTbio 0co00il MyxamMManoBoi CBATOCTH, C TOUKH
3peHus BpeMeHH, — oxuaaemoro Mexau. B urore o BecTynui B cniop ¢ meiixom. Eciu Obl oH
3HAJI O MPUBEJCHHBIX HaMH BBIIIE CIIOBaX IIeixa u3 «MEKKaHCKHX OTKPOBEHHI», TO MOHSII
Obl, 4TO Meyath MyxamMMaioBa HacleCTBa, TO €CTh HEOrPAHUYEHHON CBSTOCTH, HECOMHEHHO,
CTOMT Ha ABe cTyneHu Bbime Mucyca — Benp crynenb Mucyca ecth crosHka ayxa, H00 oH
siBasietcst «ayxoMm oT Hero» (58:22). Ara Myxamman Pe3za Kymiua’u, npuHauiexaliunii K 4ucity
Iy4luX ToNKoBaTeneld «['eMm», Ge3 Tpyna HOKa3bIBacT UCTHHHBIM CMBICH CIIOB IIelXa, HE
npuberas K aijaeropudeckomMy TOJIKOBAHHIO, U 3aKJIIOYAET, YTO IIEHX C TOYKH 3PEHUs! CBATOCTH
HOJUUHSETCS. HEOTPAHUYCHHOMY CBATOMY — 00JIaJjaTeNio aluiCKOH 1 MEXIUHCKON CBATOCTH,
100 ero coOCTBEHHAst CBATOCTb OPaHUYEHa U OMOCPE0BaHa, O YeM OH CaM 3asBJIseT BO BCTY-
mienun «I'emm». Kpome Toro, oxunaembiit Mexu Ha3HaueH HAMECTHHKOM 0€3 IOCpeHHKa B
(hopme MyxamMMmajioBa CBETa M JlyXa.

" Hon an-‘Apa6it. An-DyTyxar an-makkuiiita, . 2, c. 49. U6H an-* Apabu — OMH U3 Tex,
Koro bor He ToibKO clenan MECTOM CBUAETEIbCTBOBAHUS BHYTPEHHHUX CaMOPACKPHITUI Heya-
TH CBSITBIX, HO U YJOCTOHUI IIOCEIICHHEM BHEIIHeH (GOpMBI U KpacoThl KUOMIBI CBATBIX. Cam
eiix cuuTa 3To 0COOBIM MOAAPKOM. BHYTPEHHNM k€ MCTOYHUKOM U MECTOM CBHETEIbCTBO-
BaHUs €ro MOo3HaHMII ABJIsIeTCA UCTUHA JII0JIeH 1oMa.

5 W6 an- ‘Apa6il. An-®yTyxaT an-Makkuiiia, T. 2, c. 26.

" Mox «mromeMu moMay IIeiX M ApyrHe TOCTHIUIME CTOSHKHM HCTHHBI H HECOMHEHHOTO
3HAHMS UMEIOT B BUJy €ro YHUCTBIX ONU3KuX ( ‘umpam-u maxupa), a e xex [Ipopoka.
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TBOM TPEXH, MPekKHIE U Oyaymme» (48:2) UMEIOTCS B BUY B TOM YHUCIIE U JIFOIH
JoMa.

Janee Mon an-‘Apabu roBoput: «IlomoOHBIM 00pa3oM, JIOIU JTIoMa TakkKe
SIBIIAKOTCA SaHII/ITOﬁ JIIS 061_[II/IHI)I MyxaMMa)Ia OT BEYHOI'O l'[pe6bIBaHI/I$I B OTHEC,
nbo, ecnn 651 MyxammazoBa oOIIMHA OCTalach BEYHO B OTHE, TO 3TO HABJIEKIO
0561 To30p M Topuianue Ha ynuH IIpopoka. CrenoBarenbHO, HU OJUH U3 YHCIIA
SAWHSIONNX, K KOTOPeIM bor oTmpaBmn CBoero MoCITaHHWKA, HE OCTAHETCS B
orHe HaBeuHo. Ho ecnmu XOTs OB OAWH W3 HUX OCTAaHETCS B OT'HE, TO B KOHIIE
KOHITOB OH CTaHET JJIs HeTo ,,IPOXJIaoil 1 criokoicTBueM™ (21:69) u3-3a Gmaro-
JIaTH JIIoJIel 1oMa — M HeT Takoi Ojaromatu, KoTopas mpeBocxoauia Obl Oma-
roJiaTh JIOJEH JoMay.

TeM cambIM IIEHX AaeT MOHATH, YTO MPEBpalleHne He0CTaTKa B COBEPILEH-
CTBO €CTh OJMH M3 CMBICIIOB 3aCTYITHUYECTBA. 3aCTYITHUYECTBO B €0 MOJHOTE
JTAaHO TOJIBKO JIFOASM JIOMa, M JaHHas UM CaMOCTHasi YACTOTA HE paclpoCTpaHs-
eTcsl HU Ha Koro npyroro. CrenoBareiabHO, MEXIY COTHEUHOW MyxaMMamoBon
CBATOCTBKO U CBATOCTBIO MyxaMMa]lOBLIX CBATHIX, C O}IHOf/'I CTOPOHBI, 1 3BE€31-
HOH CBSITOCTBIO, NaHHOW o6mKHe MyxaMMasna, TO €CTh MOCIE0BaTeNsIM ero u
JIofiel ero 1oMa, To €CTh €ro CEMbU — C APYTOM, €CTh CYILECTBEHHAs pPa3HUIIA.

CrnoBo «moguuHeHHe» (macaum), BeTpedamieecs B Hadaie «['eMm», umeer
UMEHHO 3TOT cMbIci: «[logunHerne MyxamMmany W €ro poxy ecTh IOCHUIaHHUE
MIPUBETCTBHUM, ¢ MpU3BaHWEM MHUpa OT bora, m 3T0 — ocoboe Bo3zaelcTBHE C
MIPUCYTCTBUSL UMEHH ,,MUP** (canam), 3aKiIroyaroiieecs B MOJYMHEHUH UM HCTHH
COBEpLICHCTBA W JaPOBAaHWU UM 3/PaBUsl MOCPEACTBOM MOTYILECTBEHHBIX CBE-
TOB CAaMOPACKPBITHI BEIMYHS M COXPAHEHUH UX OT COBEPILICHISI OIMUO0KY.

EctecTBeHHO, MECTO TIPOSIBIICHUS 3TOTO LETOKYITHOTO UMEHHA B MUpPE CBHJIC-
TEIbCTBOBAHUS TPOSBISIETCS B BHIAE (POPMBI HETOKYITHOTO HAMECTHHYECTBA H
BCEOXBATHIBAIOIIETO MPECTOSHHSA, a B CIEAYIONIEM YCTPOSHUH — KaK IeJTOKYTI-
HOE 3aCTYIHUYECTBO, U eMy NPHUCYIle COBeplIeHHel ee paBHOBecHe, 1 McTHH-
HBI COXpaHsSET ero OT JIOOBIX OTKIOHEHHH B IOCTYIKaX, CJIOBaX M MBICISX.
LemokymHOE MECTO MPOSBICHUS BEIMYANIIEr0 UMEHH, OJHAM U3 COITYTCTBYIO-
IIUX KOTOPOTO SIBJISCTCS UMsI «MHUpP», 00NIaJaeT M3BEYHOW CBIATOCTBIO H OT €ro
CaMOCTH TOTyYaroT MTOMOIIb BCE CYIIHUE.

Pa3bsicHeHue 0co00ro MyXﬂMMa}IOBa HacJeacrea

Boxwuit HaMecTHUK, YHACIeIOBaBIINIi 3HAHUE, COCTOSIHUE U CTOSTHKY, ObIBaeT
160 MyxaMMa/IoBbIM (TaKOBBIM B KaXIYIO SIOXY SIBJISIETCSI JIMIIb OAWH WHIIU-
BUILyyM), OO He MyXaMMa/I0BbIM (KaKOBBIMU SIBIISIIOTCS HacleIHUKH Mowuces,
Hucyca, ABpaaMa 1 Jpyrux COBEPIIEHHBIX TPOPOKOB).

CesTOll, yHacneqOBaBUIMNA 3HAHUS, CTOSHKH M COCTOSIHMSA, OTHOCAIIMECS K
CTOSTHKE COBOKYIHOTO HequddepeHInpOBaHHOTO €AMHCTBA, MOIy4aeT [Mojb3y]
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ot Bora mocpenctBoM cBeTOBOM MyxammamoBoit popmbl. O6siagareNb 3TOi CTo-
SHKU sBNsieTcs BoXbMM HaMeCTHHKOM 0e3 MOCpeAHHKa U eMy MHpPUHAIJIeKHT
JIOCTOXBalbHas CTOsHKA. [loaToMy oOnanaTtenb BbICHIEH CTOSHKM COM3BOJIWII
ckaszaTh: «Bouctuny, y bora ectb HAMECTHHUK, KOTOPBIM HAIOJIHUT 3€MIIIO CIIpa-
BEJJIMBOCTBIO M MPABOCYJIMEM... U Y HETO — JOCTOXBaJbHas CTOSHKa». Takol
COBEPIICHHBIN COBEPIICHCTBYFOIIUIA (KaMul MyKammu) BIpaBe cka3ath: «51 ObLI
CBSITBIM TOTJIa, KOr/ia AZlaM NpeObIBaJl MKy BOJOM U TIIMHONY.

B03M0HO, MHOTHE OCTaHYTCS TIIYXHMH K 3THM CJIOBaM, OJJHAKO «CJIOBO 00pa-
IIEHO K 001aaTensiM cepliliay, «He BCSIKOe TYTroe yXo MOWMET CMBICI CKa3aHHOTO».

VYyenuku MOH an-‘ApabGu no-pazHOMY MHTEPIPETUPOBAIN €r0 BO33PEHUS U
Hamucald O HeM MHOTO IMpoTHBOpeunBoro. Kak MOXXHO 3aKiIlOYHTh, OHU HE
MMeJTH B CBOEM PAaCIIOpsKeHHH pykormuch' ' «MeKkaHCKuX oTkpoBeruiny'®. Cam
e LIeWX HeJBYCMBICIEHHO Jajl MOHATh, 4TO HU Mucyc, HU, eCTeCTBEHHO, OH caM
He SBJISIeTCS MeYaThl0 HEOrpaHWYEHHOM CBATOCTH. Bompeku 3ToMy, HEKOTOpHIE
U3 MO3IHEHINX yTBEpKIaau, 4yto Mucyc sBisercs obnanareneM BEIHKON CBs-
ToCcTH, ‘AnM — obnafaresieM MaJloil CBIATOCTH, a Mexau — Me4aThlo OrpaHu-
4eHHON MyXxaMMaznoBOH CBATOCTH.

7 T.e. moaHOro TekcTa. — Ilep.

'8 Tokammm, Kaiicapu u [I)xamu He ¥MenH OOCTyNa K MOJHOMY TeKCTy «MEeKKaHCKUX OT-
KpoBeHui». Ecin Obl 3TH TONKOBaTeNM CBOUMH IJIa3aMM IIPOYMTAIM TPHUBEICHHbIH HaMU
OTPBIBOK M YBWIEJH, YTO LIEWX SICHO Jaj MOHATh, 4yTo Wucyc — 3ameudaTaHHbId (maxmym)
revaTbio (Xamum) HacleJHUKAa MyXaMMaJOBOW CBSITOCTH — TO €CTh TOTO CaMOTO 4YeJIOBEKa,
¢ xoropsM bor ero csen B ®ece, B Marpude, 1 3HaK, CBUICTENCTBYIOIINA 0 OBITHH, KOTOPBIM
neyatbto OH SIBUJ €My, TO OHM BOJIeii-HeBOJIEil ynOMsHYIM Obl 00 MCTHHHBIX BO33PEHMSX
miefixa ¥ He TOJIKOBaJIM OBl €ro cJjoBa TaK MPOTUBOPEUMBO, U HE MPOSIBISIIM Obl TAKOTO MpH-
crpactus. CrneoBaTenbHO, cloBa Lielixa B «['eMMax» 0 TOM, YTO BCe MPOPOKH — Aaxke revarb
IIPOPOKOB, B MOAPa3yMEBAEMOM ILIEHXOM CMBICIIe, — Ha CTOSIHKE IMOJYYeHHs 3HAaHHS Ui CBO-
WX 3aKOHOB TOJyYaH TOJIb3Y OT CTOSIHKM €ro IEJOKYITHOH CBSATOCTH, CIIEIyeT NMOHHUMaTh B
TOM K€ CMBICJIE, KaK ¥ €T0 CJIOBa O TOM, YTO, II0I00HO TOMY, KaK ‘AJH SBISIETCS MPEICTOosATe-
JIeM MHpa ¥ NPEeIBOAMTENEM MPOPOKOB M CBATBHIX, OH TAaKXKe SIBISIETCS Me4aTbio 0CO00H My-
XaMMaJI0BOH CBSITOCTH U IJIaBOi MPOpPOKOB. Bee Mpopoku CyTh CUsIHMS MeYaTH CBATOCTH Mex-
i1, Tipo3biBaeMoro MyxaMmaaoM — U Bce OHHM, B ToM umcie Uucyc, AGy n-‘A6bac, Xuzp u
BCE «3aMEHEHHbIe» (abdan) M 3HarolIye, 3anedatansl neyarbio Mexan. [TosTomy mieiix Hazbl-
BaeT MeXau «IIpecTosATeNIeM MUPOB» M B 0CO00I I1aBe, MOCBAIMEHHOW Mexu 1 ero moMolI-
HHKaM, COOOIIAET, YTO Y TOTO €CTh CEMb OTJIMUUTEIBHBIX YEPT, KOTOPBIC TPUCYIIHN TOJIBKO EMY,
HO HUKOMY JIPYrOMy M3 CBSTBIX. «S1 paj ero cioBam; Kak npekpaceH oH caM u ero ciosal» [lo-
KoiHBIH Ara Myxamman Pesa Taioke He BHUIEN 3TOT OTPHIBOK «MEKKaHCKHUX OTKPOBEHHI.
Kpome Toro, MHOTO pa3 cTpax mepe] OKpyXKarolled UX cpefoil 1 OOBUHEHHUEM B €pecH He Io-
3BOJISUT TOJIKOBATESIM «['€eMM» TPH3HATH, YTO 3TOT CBATOM, pacropsDKAFOLIMICS KaK BO BHEII-
HEM, TaK ¥ BO BHYTPEHHEM, JIOJDKCH MpHHAIeXaTh K poxy [Ipopoka. Mbl 3HaeMm, 4To nepeBa-
PHUTB 3Ty UCTHHY TeM, KTO MOTPY>KEeH B WIIFO30PHBIE NPEICTABICHUS U MOJIaraeT, 4To HeoOXo-
JIMMO CJIeIOBaTh 0J1ar0YeCTUBBIM MPe/IIECTBEHHUKAM, YTBEP)KAABILHM, UYTO Xadu(poB cleayer
NpeInoynTaTh IPYr IPYry COIJIacHO MOPSIKY MX HaMeCTHHYecTBa (TakuM obpasoMm, uto A0y
Bakp npeanourutensHee ‘YMapa, BTOpoi NpeanouTUTeIbHEE TPEThEro — XOTsl HEKOTOphIe, He
10 KOHIIa OOHArJIeBIHe, TToJIaralii, 4To ‘AJH clielyeT MPeArnoYecTs ‘Y cMany), TpyIHO.

["a3anm cumran aTpuOyTHI 4eM-TO T0OABICHHBIM K CAaMOCTH, T0J1aras, 4To 3T0 MHEHHe Oia-
rOYECTHBBIX TPEALICCTBEHHUKOB, Kak Oy/aTo Jtoau g1oMa [Ipopoka He OTHOCSTCS K MX YHCIY.
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Hekotopsie roBopst: «Mucyc sBisercs neyaTbi0 HEOrPaHUUYEHHOW CBATOCTH
U obnajgareneM BETUKON CBATOCTH. Mex I, UMeHyeMbli MyXxamMmaoM, SBiseT-
cs1 Masioit nevatpro. Cam M6OH an-‘ Apabu, KOTOPBI 001a1aeT TOJIBKO CBSITOCTHIO
cMbIcna (ganatiam-u Ma ‘Haeu) W pacriopsHKEHHEM BO BHYTPEHHEM, He coderas
(GbopMy CO CMBICIIOM, SIBJISIETCSI caMOi MeHbIlel medathio. [Ipu 3ToM ciemyer
Y4ecTb, YTO €ro CBATOCTh €CTh MpocTas MyxaMMa/ioBa CBATOCTb, U CBATOM, 00-
JaaroIKi TaKUM aTpuOyTOM, MOXKET CyLIeCTBOBaTh B 00nHe Myxammasa, HO
HE B €0 POLYy».

Kak y»e roBopuioch BBHIIIE, COMIACHO SICHOMY YKa3zaHHIO Ieiixa, ‘Amnu sB-
JII€TCs 11€YaThbl0 HEOIPAHWYEHHON CBIATOCTH C TOYKU 3PEHMs 4YMHA, a OXKHJae-
MBIF Mexau (KOTOpBIN MOUMCTHHE eCTh MevaTh, Toraa kak Mucyc ects 3ameva-
TaHHBIA) TakXke 00JlalaeT HeOrpaHUUeHHOW CBITOCThIO. B ocoboii riaBe, mo-
CBAIIEHHOW o0najarenio MpUKa3aHusd, MeiHX yTBEPKIAaeT, YTO CBITOCTb MeXau
HeorpannueHHa, u6o Ilocnannuk boxuii ckazan o Hem: «Bouctuny, y bora ecth
HaMECTHUK. ..»

Te, KoTOpBIE BBICKAa3BIBAIMCH MO 3TOMY BOIPOCY, OKa3aJIMCh OTHIOAb HE Oec-
npuctpacTHeIMU. Ecimu cam meilx B «MEKKaHCKUX OTKPOBEHUSX» Ha3bIBAET
‘Anu mipeacTosTenieM Mupa, OmkaduM u3 droaen k [locnanHuky bora u taii-
HOM IIPOPOKOB U SICHO 3asBIseT, 4yTo Mucyc «3ameuataH 3ToM MyXaMMaJOBOMH
neyaTbio», €ro MOCIeI0BaTeNIN He JOIKHBI ObITh CTOb MPUCTPACTHBIMH.

HNucyc sBasiercss meuyaTblo 0OOIEH CBATOCTH, TO €CTh CBSITOCTH, YHAacjelo-
BAaHHOH OT OBIBIIKX JI0 HETO MPOpoKoB. Ilocie 3aBepiieHns ero SMOXKU HaCcTyIaeT
yepe], HeorpaHuueHHo MyxamMmanoBoi csitocTd. [lo MHeHHUIO 1ieiixa, oH caM
SIBJIIETCS NIeYaThlo 0c000i cBATOCTH MyxaMMaioBoi OOIIUHEI (101 «OOIIMHO»
UMEIOTCSl B BUJY CBAThIE, HE IPUHAJUIekKAIIME K poxy MyxaMMana, HO yHacie-
JTOBaBIIIHE 0COOYI0 MyXaMMalOBy CTOSTHKY).

Her ocHOBaHu#l yTBEpXkaTb, YTO CBATOCTb €CTb HCKIIIOUUTENIBHBIN YJEll
umMaMoB. OJTHaKO €CTh OCHOBAaHHE YTBEPXKAaTh, UTO HAMECTHUKHU bora sBistoTes
HacJIeIHUKaMH CTOSTHKH, COCTOSHUS U 3HaHUS o0jagaTesnsi HauBBICIIEH CTOSHKU
Y HEOIPaHUYEHHOM CBATOCTH U YTO UX CBATOCTb B U3BECTHOM CMBICIIE OTPAaHU-
YeHa.

CornacHO HEKOTOPBIM IpeJaHMsM, 1BEepblo OOIMHEI MyxaMMaza SBISIOTCS
CBSITBIE, Ybsl CBSITOCTb 3MIXKAETCS Ha NMPOPOKax, OBIBIIMX 10 obianarens Hau-
BbICIIEH CTOSIHKU. [103TOMY rOBOpUTCS: TaKOH-TO CBATOM CTOUT Ha CTOsIHKE Mu-
cyca, Takoi-To — Ha cTosiHke ABpaama, Mowucesi, Mcaaka unu Mosa. Pa3bsiche-
HHE 3TOr0 BOIIPOca NOTpeOOoBaIo Obl MHOTO MECTa M BpEMEHH, M B 9TOI KpaTKoii
CTaThe MBI COCPEOTOUYMIIUCH HAa TOM, O YeM OBLIO CKa3aHO BBIIIIE.

B 3akmioueHue ckaxy: HeorpaHWdeHHas CBATOCTh [Ipopoka, ‘Anu, bakupa,
Pe3bl, Mexau U Apyrux MIMUTCKUX MMaMOB €CThb CBATOCTb AAPOBAaHHAs, U pa3-
JIMYHBIE ACHEKThl U COMYTCTBYIOLIUE IEMEHThI UX CBSTOCTH, KAK-TO UX CAMOCT-
Hasi YUCTOTA U HENOIPEIIMMOCTb B 3HAHUM, COCTOSHHUAX, CTOSHKAX, CIOBax U
NIOCTYIIKAaX, TAK)KE JaPOBaHbI, a HE CTsKEHBL. TOT, KTO [10JIaraeT, YTO 3TU CTOSH-
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KA BO3MOXHO CTS’KaTh, HUYETO HE 3HaeT 00 MCTHHE MPOpOoYecTBa, BHYTPEHHEH
CYTbIO KOTOpPO# SIBIISIETCSl CBATOCTb. B CBATOCTH TeX, KTO 00jagaeT MpOCTOH
CBATOCTBIO, MPHUCYTCTBYET 3JEMEHT CTSDKAaHUS, OJHAKO, TMOC/e TOro Kak OHHM
«HMCYE3HYT» B CaMOPACKpPBITHH OOXECTBEHHBIX NEHCTBHM, JEN0 NMepexomuT B
pyku dapurens ¢popm.

[ToapoOHeIil pa3bop 3TOro Bompoca U yCTpaHEHHE BO3MOXKHBIX COMHEHHMA
OIIATb-TaKH l'lOTpe6OBa.]'l OBl 60.]'[])1]16 MECTa U BPEMCHHU, YEM MbI MOXEM 311€CH
cebe O3BOJIHTE.

OpHako cieayeT ynoMsHyTh 00 OJHOM BaKHOM MOMEHTE: BCAKHMH TOJIKEH
3HaTh, YTO MOCTUYL CYTb €AMHCHUA, IMTPOPOUCCTBA, CBATOCTU U aCEKTHI U CTYy-
IIeHH BBILIEYNOMSHYTOr0, COTJIACHO TOMY, KaK MX IMOCTHUIalOT JIOAU JI0Ma, BO3-
MOYHO TOJIBKO ITyT€M YCBOEHHS OCHOB U TOJIOKEHHH, ColepKalluXcs B CIOBaxX
rHocTukoB. Korzaa neno xacaercss MOCTH)KEHHUsS] OCHOB €IMHEHUS, IPOPOUYECTBa U
ocoboii MyxaMMa/oBO# CBSITOCTH, TO COBEPIIEHHBIH M COBEpIICHCTBYIOLIMMA
TEOPETUYECKUN pa3syM MPUXOAUT B M3YMJIEHHE — W YTO K€ TOT/Ia OXKUIATh OT
W3MBIIIEHUH MYyTaKaJlJIMMOB.

% %k k

B cBoeil TpakToBKE TpoOiIeMbl mMamaTa MOH an-‘Apabu He TpUHUMAET
6€30r0BOPOYHO CTOPOHY MHMNTOB. OTHAKO MHOKECTBO JOCTOBEPHBIX MpPEAaHNH,
nepeiaBaeMbIX CYHHUTCKHMHU aBTOPUTETaMH, 1 CBUIETEIbCTBOBAHNE M BHYTPEH-
Hee pacKphITHE Ha CTYNEHH MMEHHBIX CAaMOPACKPBITHI NMPHUHYIWINA €ro BBICKa-
3aTh Ba)KHBIE MBICITH 00 MMamarte W O CBSITOCTH Jtofel qoma [Ipopoka. MHorne
W3 M3JI0XKEHHBIX WM HWCTHH, KaXeTcs, JO/DKEH ObLT Obl yCTAaHOBHTH HIMHT-
IoKa“ hapur.

B ToM, 4TO KacaeTcs BHeUIHeW CTOPOHH Mciama, MOH an-‘Apabu mpencraer
nepes HaMH Kak ydeHblH-xaHapuT. B ocHOBax e OH — IoCenoBaTesb TOJKa
‘Amun u Mexnau. [Toatomy B cBoeMm Tpaktatre «CKpbITas TaitHa» (ac-Cupp an-
Makmym) OH TOBOPHUT: «CBATOCTh — MyxXaMMa/ioBa Mo €€ MPOUCXOXKICHUIO U
‘AnneBa — I10 MECTY €€ CBHETEIbCTBOBAHUS.

Ilepe6oo ¢ nepcudckoeo A. Duomca



William C. Chittick
(Stony Brook University, United States)

WAHDAT AL-WUJUD IN INDIA

A few years ago I published an article explaining why it is misleading to as-
sociate the expression wahdat al-wujiid with the name of Ibn ‘Arabi.' The habit
of doing so has been deeply ingrained in the secondary literature since about the
tenth/sixteenth century. Specialists now acknowledge that Ibn ‘Arabt never used
the expression, but it is still largely taken for granted that he “believed in it,”
especially in Muslim countries. I take the present opportunity to review some of
the reasons why the uncritical association of the term with his name can only
distort his legacy.

In itself, wahdat al-wujiid does not designate any specific doctrine. Over his-
tory, it came to have a variety of meanings depending on who was using it.* Cer-
tainly, when it came to be controversial, Ibn ‘Arabi’s name was usually men-
tioned. Nonetheless, there is no doctrine that he or any of his early followers
called wahdat al-wujid. What the term really tells us is that Ibn ‘Arabi’s writings
mark Sufism’s massive entry into theoretical discussions of the meaning and
reality of wujiid. Before him, such discussions had largely been the preserve of
the philosophers and to some degree the mutakallimiin.

It is certainly true that Ibn ‘Arabi, along with everyone else, maintained that
the Real Wujiid, namely God, is one. But why should this statement be singled

' “RiimT and Wahdat al-wujiid,” in Poetry and Mysticism in Islam: The Heritage of Riimf,
edited by A. Banani, R. Hovannisian, and G. Sabagh (Cambridge: Cambridge University Press,
1994). P. 70-111; reprinted in Chittick, Quest for the Lost Heart (Albany: State University of
New York Press, 2012). P. 71-99. See also Chittick, “Wahdat al-Shuhiid,” Encyclopaedia of
Islam, vol. 10 (2000). P. 37-39.

T mention seven meanings that have commonly been ascribed to the term in “Rami and
Wahdat al-wujiid” In modern Persian, the problem is complicated by the fact that wahdat-i
wujiid is often employed to translate the highly problematic term “pantheism” and is then freely
ascribed to philosophers and mystics in every period and from various traditions. Typically,
however, no attempt is made to justify this translation; in this usage, Ibn ‘Arabi appears as one
of many exponents of the idea. A good example is provided by the excellent book of Qasim
Kaka'1, comparing Ibn ‘Arabi with Meister Eckhart: Wahdat al-wujiid bi riwayat-i Ibn-i ‘Arabt
wa Maystir Ikhart (Tehran: Hirmis, 1381/2002). As part of the historical background, Kaka't
ascribes belief in wahdat al-wujiid to a whole series of Sufis, from Rabi‘a down to ‘Attar, not
to mention various Christian and Hindu figures.
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out and called wahdat al-wujid in his case? Moreover, if we look at his actual
writings and focus on his numerous discussions of the relationship between wah-
da and wujiid, we will surely conclude that this is one issue among many and not
necessarily the most important. Why then have we decided that wahdat al-wujid
is uniquely significant?

Anyone who wants to claim that Ibn ‘Arabi believed in wahdat al-wujid
should first justify using this specific expression and then offer a definition of the
expression that corresponds to his position. But what exactly is his position? To
establish this, we cannot simply quote a passage or two from Fusis al-hikam.
Rather, we would need to analyze a broad range of passages addressing the is-
sues of wahda, wujiid, and their relationship drawn from all of his writings, es-
pecially al-Futithat al-makkiyya. This in itself would be a major undertaking, and
no doubt scholars who actually look at the texts would not agree on the result.
Trying to pin Ibn ‘Arabi down on any given issue can be rather hopeless, given
that he typically offers multiple ways of dealing with it. The relationship be-
tween wahda and wujiid is a prime example.

If we were able to establish a clear statement of Ibn ‘Arabi’s “doctrine of
wahdat al-wujiid,” we might see that our statement has little to do with what was
being debated by later Muslims, notably in the case of Shaykh Ahmad Sirhindi
and his notion of wahdat al-shuhiid.> Certainly, the expression wahdat al-wujiid
was widely employed as an emblem for a doctrine that was attributed to Ibn
‘Arabi, but the reasons for this lie not in his writings per se, but in a lengthy his-
torical process: first the appearance of the expression as a recognizable technical
term, second its ascription to Ibn ‘Arabt and others, and third the debates over its
legitimacy.

* * *

In order to understand what wahdat al-wujiid means in the texts, we need to
find instances of its usage, and this is not easy before it becomes controversial in
India. It is now well known that the expression plays no role in Ibn ‘Arab1’s writ-
ings, nor is it found, except in one or two instances, in the writings of his imme-
diate disciples (specifically Sadr al-Din Qiinawi).* It is not until Sa‘id al-Din
Farghani, an important student of Qunawi, that wahdat al-wujiid comes to be
used in something like a technical meaning, though this specific meaning is hard-
ly picked up in the later literature. No one ascribes wahdat al-wujiid to Ibn

* In fact, if we do want to characterize Ibn ‘Arabi’s perspective by a single label, it will be
difficult to do so, especially if we want a label justified by his own writings. My own favored
term is tahqiq, “realization,” not least because QunawT, in several places (such as his corres-
pondence with Nastr al-Din TaisT and al-Nusiis) refers to his own school of thought and that of
his master as mashrab al-tahqig. On the importance of fahqiq, see the introduction to Chittick,
Self-Disclosure of God (Albany: State University of New York Press, 1998).

* It comes up in passing, in a discussion of the unity of the Real, in a way that shows it has
no special significance for him. See Chittick, “Rami and Wahdat al-wujiid.”
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‘Arabi himself before Ibn Taymiyya, who tells us that it is a heresy equivalent to
ittihad (“unificationism”) and hulil (“incarnationism™).’

It is worth noting that Ibn Taymiyya’s hostile reading of wahdat al-wujud
gave it a specific meaning that is not suggested by its literal sense, nor by the
manner in which Farghant used the term. Whether or not wujid is “one” depends
on how we define it. There can be no question of God’s wujiid or of the fact that
God is one. It follows that God’s wujiid is one. Thus, wahdat al-wujid can simp-
ly mean wahda wajib al-wujiid, the “oneness of the Necessary Being,” and this is
what | would presume it to mean if Ibn ‘Arabi used it. In this sense, it simply
asserts the unity of God; in other words, it expresses tawhid, the first axiom of
Islamic thought. In other words, the expression is completely unobjectionable.

Ibn Taymiyya criticized wahdat al-wujiid because he understood it in a com-
pletely different meaning. In Arabic, wujid is attributed not only to God, but also
to the universe and everything it contains. If we attribute wujiid to God and si-
multaneously to the world, we need to distinguish between two different sorts of
wujiid. Ibn Sina and other philosophers, Ibn ‘Arabi, and most of Ibn ‘Arabi’s
followers do in fact make this distinction. Wujiid in its original and real sense
belongs strictly to God. In its derivative, metaphorical, and unreal sense it be-
longs to everything other than God.

Although Ibn ‘Arabi and his followers distinguished between two sorts of
wujiid, they also delighted in poetic and allusive language. They did not think
that the strictly rational analyses of the philosophers and theologians were ade-
quate to express the nature of things. In their view, language, which appears in
the realm of unreal existence, cannot properly express Real Existence. Much like
Zen masters, they held that in order to grasp the way things are, seekers need to
come face to face with the paradoxes that fill the universe. These paradoxes can
aid in the process of transcending the realm of conceptual thought and arriving at
a vision of the contingent nature of everything other than God. It is these allusive
and poetical passages in Ibn ‘Arabi’s writings that tended to stir up the anger of
theologians like Ibn Taymiyya.

Whatever the reasons for Ibn Taymiyya’s negative reaction to Ibn ‘Arabi and
others who took similar positions, it was precisely his outrage that began the
process of associating Ibn ‘Arabi’s name with wahdat al-wujiid. Merely on the
basis of Ibn ‘Arabi’s writings, or the writings of his disciples and followers—
such as Ibn Sawdakin, Qunawi, ‘Afif al-Din Tilimsani, Farghani, Mu’ayyid al-
Din Jandi, ‘Abd al-Razzaq Kashani, and Dawiid Qaysari—there is no reason to
suspect that the expression wahdat al-wujiid would be singled out as the charac-
teristic doctrine of Ibn ‘Arab1’s school of thought. Once Ibn Taymiyya brought
the term to the fore, it came to be interpreted in ways that were congenial with

* Ibn Taymiyya may have picked up the term from Ibn Sab‘in, who uses it a few times in
his writings though not in a clear technical sense. See ibid.
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Ibn ‘Arabi’s teachings, even though it also continued to be interpreted in ways
that flatly contradicted what he was saying.

Why, however, did the expression wahdat al-wujiid become famous in India?
I suspect that here we are indebted largely to the most influential proponent of
Ibn ‘Arabi’s teachings in the eastern lands of Islam, namely ‘Abd al-Rahman
Jami (d. 898/1492), who often used the expression to designate Ibn ‘Arabi’s po-
sition.® JamT was not only a first-rate scholar and the author of one of the most
important Arabic commentaries on the Fusiis, but he also propagated Ibn ‘Ara-
b1’s teachings in his widely read Persian prose and poetry. In India, where most
works written on Sufi teachings were composed in Persian, Jami was one of the
favorite sources of guidance for those who wanted to understand Ibn ‘Arabi’s

ideas.”
% * *

Many theoretical and practical reasons led Sirhindi to react against the ex-
pression wahdat al-wujiid, which, by his time, following in the line of Jam1, was
held up as the epitome of Ibn ‘Arabi’s perspective and the essence of the Sufi
outlook. One theoretical reason in particular has not received the attention it de-
serves, so I would like to give a brief account of it here. It has to do with the two
basic meanings of the word wujiid and the fact that one of them had come to do-
minate Sirhindt’s understanding. If not for his one-sided reading of the word, he
would have found it difficult to raise many of his objections.

The underlying issue in debates over wahdat al-wujiid is how Islam’s first
principle—tawhid, or the assertion that there is no god but God—is to be unders-
tood. SirhindT makes this explicit in the very language that he employs. He uses
wahdat-i wujiid as a synonym for tawhid-i wujiidi and wahdat-i shuhiid as an
equivalent for tawhid-i shuhidi.

In Islamic philosophy, the specific form taken by discussion of wujiid goes
back to the early adoption of the word to render the Greek idea of “being” or
“existence.” However, the literal sense of the word wujiid is “to find,” as exem-

® Jami frequently mentions al-qa iliin bi-wahdat al-wujiid, “those who speak for the One-
ness of Being,” meaning Ibn ‘Arabi and his followers. Moreover, it is Jami who tells us in
Nafahat al-uns (completed in 883/1484) that the exchange of letters between ‘Ala’ al-Dawla
Simnani and ‘Abd al-Razzaq Kashani in the early eighth/fourteenth century had to do with
wahdat al-wujiid. In fact, the letters offer no internal evidence to think that this is so—certainly
the two authors do not mention the expression, neither in the letters, nor, so far as I have been
able to find, in any of their other writings. Jam1’s statement has led modern scholars to treat the
debate as having to do with wahdat al-wujiid. See, for example, H. Landolt, "Der Briefwechsel
zwischen Kasant und Simnani iiber Wahdat al-Wugtid," Der Islam, 50 (1973). P. 29-81.

" In Persia itself, JamT was well known but far less influential, at least partly because he
was a Sunni, a fact that made him less popular in Safavid times than he might have been. None-
theless, Fayd Kashani—a disciple of Mulla Sadra and a major muhaddith and faqih—based a
good deal of his Kalimat-i makniina on Jam1’s theoretical writings, including Nagd al-nusiis,
Lawa’ih, Ashi“‘at al-lama ‘at, and Sharh-i ruba ‘iyyat.
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plified by the frequent usage of the verb in the Koran (e.g., “And indeed We
found most of them ungodly,” 7:102; “He finds God,” 24:39). It is this primary
meaning that predominated in the early Sufi usage. The authors of the manuals—
such as Qushayri, Sarraj, and Hujwiri—had the Koranic meaning in mind when
they discussed wujid along with wajd and tawdajud. They considered wujid a
stage on the path to God in which the “finder” (wajid) perceives only God. No-
tice also that “finder” was often listed among the most beautiful names of God,
as in Ghazalt’s al-Magsad al-asna.

Gradually, wujiid in the philosophical sense entered the Sufi vocabulary. We
see many examples of this in the writings of Muhammad and Ahmad Ghazali
and their contemporaries Ahmad Sam ‘ani, Rashid al-Din Maybudi, and ‘Ayn al-
Qudat Hamadani. It is not always clear, however, which sense of the term—
“finding” or “existence”—a given author had in mind, and many authors used
the term in both meanings simultaneously.

The dual meaning of wujiid is implicit in much of what Ibn ‘Arabi says about
wujiid, and it was not altogether forgotten by the philosophers, even though they
had established the term in its secondary meaning. A striking example is pro-
vided by Ibn ‘Arabi’s contemporary Afdal al-Din Kashant (d. 1210), who wrote
his works mainly in Persian. He highlights the two meanings in order to explain
that wujiid designates a reality that has a number of degrees. The lower degrees
pertain merely to existence or being (Persian bid, hasti), whereas the higher de-
grees also embrace “finding” (Pers. yaft), a word that he takes as a synonym for
awareness (agahi), perception (idrak, daryaft), and consciousness (ba-khabart).

In the writings of Ibn ‘Arabi, the meaning of wujid as “existence” often pre-
dominates over its meaning as “finding” and “perceiving,” but certainly not
when he discusses it as a technical term among Sufis. Then, for example, he de-
fines it as “finding the Real in ecstasy” (wijdan al-haqq fi’l-wajd).* Wujid in this
sense is often difficult to differentiate from fana’ or “annihilation” of the self in
God.

In the Sufi discussions of the word wujiid, the term shuhiid or “witnessing”
frequently plays a significant role. It is often not clear that shuhiid means any-
thing other than wujid. For example, in listing various definitions of wujid of-
fered by Sufi teachers, Qushayri provides an early example of the many poems
that use the two words as rhymes: “My wujiid is that 1 absent myself from wujiid /
with what appears to me through shuhiid.” In the context of Qushayri’s several
definitions of the word, it is obvious that wujid here means “finding”: it desig-
nates the poet’s consciousness of himself and others. As for shuhid, it means
seeing God face to face. The poet means to say that true awareness is to be una-
ware of oneself and aware only of God. However, we can also read it with the

8 Istilahat al-siifiyya in Rasa’il Ibn ‘Arabi (Hyderabad, 1948), 5; also al-Futihat al-
makkiyya (Cairo, 1911). Vol. II. P. 133 line 12; P. 538, line 1.
® Risala (Cairo, 1972). P. 249.
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philosophical meaning of wujid in mind. Then it means that no one achieves true
awareness until the existence of the individual self has been annihilated through
witnessing God. In either case, true wujid is achieved in shuhid, so the two are
essentially identical.'

Early authors frequently discuss the word kashf or “unveiling” as a synonym
for shuhiid, and Ibn ‘Arabi often employs both kashf and shuhiid as synonyms
for wujiid."" In his writings it is sometimes impossible to make any distinction
between wujid and shuhiid.

In short, when we look at the Sufi use of the term wujid down to Ibn ‘Arabi,
we see that its primary meaning makes it a virtual synonym for shuhiid. Only if
we stress wujid’s philosophical sense can we understand it in another meaning.
Even in the philosophical context, wujiid can mean awareness and finding along
with existence, as shown by the writings of Afdal al-Din Kashani.

% 3k *

I mentioned earlier that we do not find the expression wahdat al-wujiid used
as anything like a technical term among Ibn ‘Arabi’s disciples or early followers
except in one instance. Sa‘id al-Din Farghant employs it many times in both the
Persian and the Arabic versions of his commentary on the 7a’iyya of Ibn al-
Farid. He discusses it as the complement of kathrat al- ‘ilm or “the manyness of
knowledge.” His purpose in contrasting the two expressions is to explain the
divine origins of both unity and multiplicity. It was clear to everyone that unity is
God’s attribute, but it was not so obvious that all multiplicity also goes back to
God’s very self.

According to Farghani, God’s oneness lies in wujiid. To say that there is “no
god but God” means that God alone has true, real, and necessary wujiid. The
wujiid of everything else is derivative, unreal, and, to use the philosophical term,
“possible” or “contingent” (mumkin). Moreover, the One, Necessary, Eternal
God knows all things, and he knows them for all eternity. This means that the
objects of God’s knowledge are many for all eternity, even though these objects
enter into existence only within the matrix of time. Hence, God is one in his
wujiid and many in his knowledge. The oneness of his wujiid and the manyness
of his knowledge are the two principles that give rise to the cosmos.'? Ibn al-
‘Arabi has the same point in mind when he refers to God as “the One, the Many”
(al-wahid al-kathir).

" The similar meanings of wujiid and shuhiid in the early texts is confirmed by Junayd’s
definition of mushahada, a word that is often used interchangeably with shuhiid: 1t is “finding
the Real while losing yourself” (wujiid al-haqq ma * fugdanika). Risala. P. 279.

"' See indexes of Chittick, The Sufi Path of Knowledge (Albany: State University of New
York Press, 1989), and of idem, Self-Disclosure of God.

"2 Mashariq al-darari (Tehran, 1979). P. 344; Muntaha’l-madarik (Cairo, 1293/1876),
Vol. 1. P. 357; also edited by ‘Asim Ibrahim al-Kayyali (Beirut: Dar al-Kutub al-‘Ilmiyya),
2007. Vol. 1. P. 478.
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Having explained the origin of the universe in terms of wahdat al-wujiid and
kathrat al-‘ilm, Farghan sets out to explain how these two principles determine
the constituents that make up God’s form (sira), which is the human being.
When God created Adam, he blew of his own spirit into Adam’s clay, and Adam
came into existence composed of three basic levels—body, spirit (rizh), and soul
(nafs), which is the intermediary between spirit and body. Because of the soul’s
close association with the multiplicity of bodily clay, it manifests the manyness
of knowledge. In contrast, the spirit, which derives from the one divine breath,
manifests wahdat al-wujid."

In this discussion, Farghani is careful to point out that the word wujiid does
not mean simply “existence.” It also means “the habitude (malaka) of wajd,” that
is, the deeply rooted and permanent “finding” (yaft) of one’s inner connection to
the world of the spirit’s oneness."*

In the Arabic text that corresponds to the Persian passage that I just summa-
rized, Farghani offers what is perhaps the earliest significant example of the term
wahdat al-shuhiid, though clearly not as a technical term. He tells us that when
the traveler finds his own spirit, he is attracted to the world of “the oneness of
true witnessing” (wahdat al-shuhiid al-haqigr)."”

In continuing his discussion of the spirit’s oneness and the soul’s manyness,
Farghant tells us that when the traveler reaches the point at which his soul un-
dergoes fana’ or annihilation, the manyness of knowledge is eliminated from his
awareness. Then he experiences “subsistence” (baga’) in the shuhiid of wahdat
al-wujid. But, this subsistence is not yet the final stage of the path, because his
spirit, which manifests wahdat al-wujiid, has not yet reached annihilation. Once
the spirit is annihilated, the corresponding subsistence allows the traveler to have
a shuhud of kathrat al-‘ilm. Having achieved subsistence in both wahdat al-
wujiid and kathrat al- ilm, the traveler reaches the stage of jam ‘, “gathering” or
“togetherness,” a term that had long been discussed in the Sufi manuals as the
correlative of farg, “separation” or “dispersion.”"®

Two further stations of spiritual progress remain after the station of gather-
ing. First comes jam * al-jam ', “the gathering of gathering,” in which the two
earlier stations—which correlate with wahdat al-wujiid and kathrat al- ‘ilm—are
harmonized. This is the highest station achieved by the greatest of the prophets
and saints. Finally comes the station of ahadiyyat al-jam’, “the unity of gather-

" Mashariq. P. 359; Muntaha (1293). Vol. 1L P. 17; (2007). Vol. IL. P. 21.

' Mashariq. P. 364-365.

5 Muntaha (1293). Vol. II. P. 21; (2007). Vol. II. P. 27.

'8 1t is not without relevance that both Ibn ‘Arabi and Sadr al-Din Qiinaw1 sometimes use
“gathering” in close association with wujiid, as in the expression ahl al-jam* wa’l-wujid (“the
folk of gathering and finding”), those who have achieved the highest stations on the path to
God.
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ing,” and this belongs exclusively to the prophet Muhammad. Here wahdat al-
wujiid and kathrat al- ‘ilm are seen to be identical."”

What is especially significant in Farghant’s use of the expression wahdat al-
wujiid is that it has not yet reached the status of a technical term. The evidence
for this is that FarghanT often uses it in the Persian version of the book and then
fails to carry it over into the Arabic version of the same passage. If it were a
technical term of significance, he surely would have preserved it in the later,
thoroughly revised Arabic text.

* % %

Sirhindi’s reaction to wahdat al-wujiid occurred in the context of its newly
found fame and its general ascription to Ibn ‘Arabi. He objected to it, he says,
because a large number of his contemporaries were employing it as a pretext to
avoid observing the rulings of the Shariah.'® It is clear that many of those who
spoke of it in his time—Ilike many of those who speak about it today—had no
acquaintance with Ibn ‘Arabi’s writings. Instead, they had a vague and sentimen-
tal notion of mystical unity, and they used it to invoke Ibn ‘Arabi’s support for
their own deviations from normative Islamic teachings and practices.

When Sirhindt explains the meaning of wahdat al-wujiid, he demonstrates lit-
tle acquaintance with the writings of Ibn “Arabi or his major followers. By insist-
ing that it was an inadequate expression of the nature of things and that it needed
to be supplanted by wahdat al-shuhiid, he was taking for granted that it was the
teaching of Ibn ‘Arabi and that wujiid was being used in the philosophical sense.
He seemed not to recognize that Ibn ‘Arabt used it to mean “finding” and “wit-
nessing” as well as “being” and “existence.” So, at least partly because Sirhind1
was oblivious to the meaning of wujiid as finding and perceiving, he felt it neces-
sary to insist that seeing God in all things goes back to the viewer. The unity
achieved on the path to God, he claimed, is that of shuhiid, not that of wujid.
But, for Ibn ‘Arabi and many of his followers these two words meant the same
thing. So Sirhindi not only ascribes a doctrine to Ibn ‘Arabi that he does not pro-
fess—wahdat al-wujiid—but he also understands wujiid in a way that is not
compatible with Ibn ‘Arab1’s use of the word.

* % %

This brings me to my final point—how the significance of Sirhind1’s objec-
tions to wahdat al-wujiid has been perceived in the later Sufi tradition and in
modern times. When I spent eight months in Indian libraries in 1988 investigat-
ing the influence of Ibn ‘Arabi’s school of thought with special regard to

" Mashariq. PP. 186; 395-396; Muntaha (1293). Vol. I. P. 226; Vol. 1I. P. 45; (2007).
Vol. I. P. 301-302; Vol. II. P. 58-59.
'8 B.g. Maktibat (Delhi, 1964). # 43.
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Sirhindi’s objections to wahdat al-wujiid,"” 1 was surprised to find that, except
among a small minority of authors connected with SirhindT’s own Nagshbandi
Order, few Sufi writers took notice of his objections, and those who did frequent-
ly dismissed them as misguided and self-inflating. Even some of the later mas-
ters of SirhindT’s branch of the Nagshbandis felt it necessary to distance them-
selves from his criticisms. The most famous example here is Shah Walt Allah,
who explains in his well-known Faysala wahdat al-wujiid wa’l-shuhiid that there
is no essential difference between the position of Ibn ‘Arabi and that of Sirhindi.

I do not want to suggest that Sirhindt was simply ignored, but his influence
on Indian Sufism was certainly much less pervasive than one might suspect by
looking at the secondary literature. Most Sufi scholars continued to consider Ibn
‘Arabt “Shaykh-i Akbar,” the greatest master, and, to the extent that they took
notice of wahdat al-wujiid as a doctrine specific to him, they interpreted it in
ways that respected his positions and those of his major followers. Here again,
JamT was especially influential.

One of the more interesting examples of scholars who dismissed Sirhindi’s
criticisms of wahdat al-wujid was Khwaja Khurd, one of the two sons of Baqt
Billah, Sirhindt’s own Nagshbandi1 shaykh. In his History of Sufism in India Riz-
vi tells us that although Baqi Billah had entrusted the upbringing of Khwaja
Khwurd and his brother Khwaja Kalan to Sirhindi, the two distanced themselves
from him and established their own Naqshbandi center in Delhi, where they con-
tinued to teach wahdat al—wujﬁa’.20 In one of his treatises, the Arabic Fawa'ih (a
title probably inspired by Jam1’s famous Lawa ih), Khwaja Khurd points out that
wujiid is essentially synonymous with shuhiid, so it is wrong to suggest that
wahdat al-shuhiid is a corrective to wahdat al-wujiid. He writes, “A group has
supposed that tawhid lies in shuhiid and not in wujiid, but they have not reached
the reality of the station. Another group has verified that wujiid is the same as
shuhiid and that the shuhiid opposed to wujid is of no account.”'

Another interesting example of the dismissal of SirhindT’s position comes
from Shaykh ‘Abd al-Jalil of Ilahabad, who also seems to have been a contempo-
rary. In a treatise that records a visionary conversation with Ibn ‘Arabi, he asks
about a recent Sufi who says that “Oneness is in shuhiid, not in wujid.” Ibn
‘Arabi replies that everything such critics have written he has already said in the
Futiihat, because there he presents all legitimate points of view. The problem
lies in the critics’ inability to see beyond their own limitations. Whether this
conversation records an actual vision or is simply a literary device, it suggests

" For a summary of this research, see Chittick, “Notes on Ibn al-‘Arab1’s Influence in In-
dia,” Muslim World 82 (1992). P. 218-241.

'S A.A. Rizvi. 4 History of Sufism in India (New Delhi: Munshiram Manoharlal, 1978
1983). Vol. II. P. 249-250.

21T copied the text by hand from two manuscripts: The Maulana Azad Library of Aligarh
Muslim University, Subhanullah 297.7/34; Khudabakhsh Library (Patna) 3997.
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quite rightly the vast range of legitimate positions that Ibn ‘Arabi discusses in the
Futithat and the common perception that Sirhindi had nothing to add.

‘Abd al-Jalil has another treatise presenting a similar visionary conversation,
but this time the two participants are the spirit and the soul. I have summarized
the contents of this treatise elsewhere,22 but I did not mention its full relevance to
the issues that are raised by Sirhindi’s appeal to wahdat al-shuhiid. The treatise
offers a subtle analysis of the different perspectives represented by soul and spi-
rit in a manner reminiscent of Farghant’s depiction of the soul’s manyness and
the spirit’s oneness. The soul speaks as someone who has undergone the annihi-
lation of the distinctions demanded by the manyness of knowledge and who has
lost the ability to discern right from wrong. In contrast, the spirit speaks as
someone who has moved on to a stage in which all the distinctions demanded by
the manyness of knowledge are preserved.

In “Abd al-Jalil’s account of the debate, the soul offers various misinterpreta-
tions of Ibn ‘Arab1’s position similar to those criticized by SirhindT when he
identified wahdat al-wujiid with the Persian expression sama ist, “All is He.” In
contrast, the spirit is depicted as seeing all things in their proper places, which is
held up as the position of the prophets. Nonetheless, ‘Abd al-Jalil does not stop
at differentiating between the vision of the oneness of wujiid and the manyness
of knowledge. Eventually the debate leads to the integration of these two pers-
pectives into various higher stages of complementary understanding—again,
much like Farghant.

Other Indian Sufi teachers were perfectly aware that Ibn ‘Arabi’s teachings
were prone to misinterpretation. Nonetheless, few of them thought it necessary to
critique them or question his spiritual stature. One of the most notable was
Sirhindt’s contemporary Shaykh Muhibb Allah, who, like ‘Abd al-Jalil, was
from Ilahabad. He has been called a second Ibn ‘Arabi because of his mastery of
Ibn ‘Arabt’s works, his own voluminous writings, and his fervent defense of Ibn
‘ArabT’s status as the Greatest Master. When he mentions him in his Persian
writings, he often does so with the rhyming expression, “Ibn ‘Arabi, az wajd u
hal bart,” that is, “Ibn ‘Arabi, free of ecstasy and states.” By mentioning ecstasy
and states, he is referring to the elation that can be induced by Sufi practices and
hence to an emotional and experiential side of Sufism that is commonly criti-
cized by both ulama and Sufi teachers. By calling Ibn ‘Arabt free of such things,
Shaykh Muhibb Allah wants to stress his mastery of the “stations” (magamat) on
the path to God. Indeed, Ibn “Arabi often tells us that the great Sufis avoid states
at all cost, because these are passing gifts that have no ultimate significance. On-

2 «On Sufi Psychology: A Debate between the Soul and the Spirit,” Consciousness and
Reality: Studies in Memory of Toshihiko Izutsu, edited by S.J. Ashtiyani, H. Matsubara, T.
Iwami, and A. Matsumoto (Tokyo: Iwanami Shoten, 1998). P. 341-366; reprinted in Chittick,
Quest for the Lost Heart.
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ly stations, which are permanent acquisitions of the soul and deep-rooted trans-
formations of the very substance of its reality, have any real worth.

In saying that Ibn ‘Arabl was free of ecstasy and states, Shaykh Muhibb
Allah obviously wanted to distance him from those who understood wahdat al-
wujiid as an emotional experience of the “mystical” type. Anyone familiar with
the history of Sufism knows that Sufi practices have occasionally degenerated
into the search for mystical experience for its own sake. Perhaps India, with its
vast medley of religious possibilities, had more than the usual share of Sufi paths
that were considered deviant by those who kept to the normative standards of the
tradition.

* * *

Finally, let me say something about SirhindT’s fame and the importance that
has been given to wahdat al-shuhiid in the modern literature. The underlying
reason for all the attention seems to be the growing sense of Muslim nationalism
in the subcontinent. This of course was stimulated by British rule, exacerbated
by partition, and sustained and intensified by the increasingly secular outlook on
human nature and society that has accompanied modernity. Islamic nationalism,
first in India and then in Pakistan, needed founding fathers, and Sirhindi seemed
to fill the bill. His proto-Islamism was seen as opposing the universalizing ten-
dencies of Akbar’s legacy and understood as a prelude to the anti-Hindu policies
of Awrangzib and a corrective to the dangers inherent in Dara Shukiih’s open-
ness to the Hindu tradition. SirhindT provided a convenient figurehead who could
be read as an ideologue in the Muslim struggle for autonomy. At the same time,
wahdat al-wujiid could be depicted as representing all the forces threatening “Is-
lamic identity” from both outside and inside. Those who “believed in wahdat al-
wujid”’ could be accused of denigrating the Shariah and following non-Islamic
teachings, leading to the decline of Islamic civilization.”

In short, wahdat al-shuhiid was held up as the proper Islamic perspective, and
wahdat al-wujid as a corrupt vision of things. This was perfect for nationalistic
purposes, but it played havoc with the historical record, not to mention the ap-
preciation of Ibn ‘Arabi’s actual standpoints on issues of faith and practice. This
reading of Ibn ‘Arabi’s legacy then coincided nicely with the hostility of certain
Orientalists. For example, when Louis Massignon—who was one of the most
sympathetic Western scholars of Sufism—heard about wahdat al-shuhiid, he was

3 It is only this sort of understanding that could have led Fazlur Rahman, one of the Pakis-
tani scholars who built up Sirhindi’s image, to tell us that wahdat al-wujiid “gravely endan-
gered” the position of the Shariah. He writes, “A thoroughly monistic system”—by which he
means the wahdat al-wujiid of Ibn ‘Arabi—"can not, by its very nature, take seriously the ob-
jective validity of moral standards.” This may well represent Sirhindi’s understanding of
wahdat al-wujid, but in no way does it correlate with the understanding of more perceptive and
less politically inclined Muslim thinkers, such as ‘Abd al-Jalil and Muhibb Allah. See Chittick,
Sufi Path of Knowledge, 2891f.
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able to take it as a confirmation of his own personal antipathy toward Ibn ‘Arabi.
He read it as supporting his own belief that Ibn ‘Arabi had no insight into the
experiential side of Sufism, a side that could be nicely designated by the word
shuhiid. In Massignon’s eyes, Ibn ‘Arabi helped to submerge Sufism’s spirituali-
ty into the Greek heritage and to transform true mysticism into sterile philoso-
phy.

I can summarize my points as follows: the expression wahdat al-wujid ap-
peared rather late in the history of Sufism, a century after Ibn ‘Arabi. It became
controversial for reasons having little to do with Ibn ‘Arabi’s own teachings.
Sirhindi criticized it not least because he stuck to one meaning of the word wujid
and ignored the other. Many of the Sufi scholars of India had a much better un-
derstanding of Ibn ‘Arabi’s teachings, so they did not take SirhindT’s criticisms
seriously. Sirhindi does not owe his modern fame to the supposed importance of
wahdat al-shuhiid as a corrective to wahdat al-wujid, but rather to the need of
Islamic nationalism in India for founding fathers who could be called upon to
justify the break with a long tradition of co-existence.



A.B. CmupHoOB
(Muecmumym ¢unocogpuu PAH)

BOI'-M-MHUP N UCTUHA NCTHUH:
JOT'MKO-CMBICJI0BOM AHAJIN3 OCHOBAHUI
KOHUENIMUU UGH ‘APABHA

Heckounbko neT Ha3aja s Hadasl TOTOBUTH BTOPOE M3/1aHKe nepeBoja «I eMmy».
Moti miepBEIil TIepeBOI, OMyOIMKOBaHHEIH B 1993 Toay, HyXIaucs B yTOYHCHUH,
a rJIaBHOE — B CO3JaHMM KOMMeHTapus. Pabora 1uta, HO 4epe3 HEKOTOpoe Bpe-
Ms s OOHApPYXXHJI, YTO, €CITM Oy/Iy TPOJOIKATh B TOM )K€ IyXe, MO KOMMEHTa-
puii Mo 00BbEMy CpaBHHUTCS C KIACCHYECKUMHM KOMMEHTapHsMHu K «['emmam».
MHoro pa3 ObUIO CKa3aHO, 4yTO oAHY ¢pasy UOH ‘Apabii MOXHO pa3doupartb
C YYE€HHKaMH LENbIA To/I; HO OJJHO JIeNI0 3HATh 3TO TEOPETHUYECKH, U COBCEM JIpY-
roe — MOYyBCTBOBATh, KAK KOMITAKTHBIM TEKCT Pa3BOPaunBAETCsl BO BCE HOBBIE
MIOCTPOEHHS, OTKPBIBasl yIIaKOBaHHbIE B HETO CMBICHEL. [lopoi Kaxercs, 4To
BO3MOXKHOCTH MPOYTEHHS MCUEpPIaHbl — HO BO3BpAIllaelIbesl K TEKCTY M Haxo-
JIVIIb HOBBIE.

BezycnoBHO, Oe3 yka3zaHust Ha BCe 3TH BO3MOXKHbIE MPOUYTEeHHs TeKcT «I'eMm»
OCTaeTcCsl 3aKPBIThIM, Kak Oy/ATO 3aredaTaHHbIM OT pycckoro uurarens. OxHa u3
XapaKTEPUCTHK XOPOIIO YCTPOEHHOW peud 3BYUYHT M0-apabCku banaza. DTOT
TEPMHUH OOBIYHO MEPEBOAAT KaK «KPaCHOPEUHe» WM «puTopuKka». [IpuHuMas Bo
BHUMaHHE 3THMOJIOTHIO apaOCKOTO TepMHHA, €ro CKOopee clieloBano Obl mepe-
JIaTh CIIOBOM «JOXOM4YNBOCThY. Kitaccnueckas apadckas gpuitonorus, HaunHast co
cBoero nepBoro Tekcta («Kutad» CubaBaifxu), onpenensieT CIoBo (Kanuma) Kak
«BBICKa3aHHOCTh, YKA3bIBAIOIIY0 HAa CMBICT» (rag3 oann ‘ana ma ‘Haw). Pedp
(xanam) Taxke yKa3plBaeT Ha CMBICT (XOTS CMBICT (pas3bl MM OTPHIBKA TEKCTa
yamie o003HavYaeTcs CI0BOM (ha uda). YKa3bIBaTh Ha CMBICT — KOHCTHTYUPYIO-
masi XapakTepuCcTHKa JIt000# pedn. «J{oxoaunBoit» e sBIseTcs pedb, KOTopas
HE TPOCTO yKa3bIBaeT HA CBOW CMBICH, a MepelaeT ero ¢ ocodoi CHIIoH, Moa-
YEepKHYTO, Kak OyJTO BIleUaThIBas 3TOT CMBICI B CO3HAaHME CiymliaTelns. 3a cyeT
94ero JOCTHTACTCS 3TOT dPPeKT?

OTHOILIEHNEe MEXAy BBICKa3aHHOCTBIO M CMBICIIOM (Ha YpOBHE JIM CIIOBa,
(bpa3sl MM TEKCTa) — 3TO OTHOIICHUE MEXIY 3aXup «SIBHBIM» U OAMUH «CKPBI-
TBIM», KOTJla TIEpBOE BEAET KO BTOPOMY, «yKa3blBaeT» (darana) Ha Hero. JTa
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CBSI3b BBICKa3aHHOCTU M CMbICIAa U Ha3bIBaeTcsi cjIoBoM (win (pasoii), u ee Ha-
IM4yKe o0ecreynBaeT «IoHUMaHue» (¢axm), KOrja B HalleM CO3HAaHWU BO3HU-
KaeT CMBICI, KaK TOJBKO MBI CIIBIIIMM BBICKa3aHHOCTh. JTa CBSI3b pa3 HaBceria
YCTaHOBJICHa, 3aMaHa (8aQ ) — KaK CUUTAIO OOJBIIUHCTBO, «YCTaHOBUTEIIEM
A3bIKaY (8aQu ‘ an-nyea), — W OAMHAKOBA ISl BCEX HOCHTEJEeH JaHHOTO S3bIKa.

I[OXO}:('-II/IBaH pe€Yb OTINYACTCA OT OOBIYHON TEM, UTO MMYTH OT ABHOI'O K CKPbI-
ToMy (OT BBICKa3aHHOCTH K CMBICIYy) B Hel Ooiee cioxeH. Ham obmeit ams
BCEX HOCHUTENEH SI3bIKa 3aXup-6amuH-CBsI3bl0 HAJICTPAUBAIOTCS JAPYTUe Mepexo-
Ibl K CKpbITOMY. [Iprembl BhICTpauBaHUs TaKUX 3aXup-OAmuH-KOHCTPYKUHMHA M
u3ydaeT — JJIs MPO3anvecKoil peun putopuka (‘uivm ar-b6anaza «Hayka o Jo-
XOIUUBOCTH», WIN ‘UIM an-Md ‘aHil «HAayKa O CMBICIAxX»), a Ul MO3THYECKON —
nodTHKA (‘UM awi-uiy ‘p); 3TO — Pa3BUTHIE U CIIOKHBIE JUCLUIUINHBI KJIacCHYe-
ckoit ¢umonorun. JIji1 HAC BakKHO, YTO MPUEMBI 3axup-6amun-miepexoja, T.e.
HapaluBaHUA CJIOKHOCTU CMbICIIOBBIX KOHCprKLIPIﬁ, CTOoALIUX 3a SIBICHHOM
CTOPOHOMW peyYr U MPEBBIIAIOIIMX 00bIYHBIC, OOIIKE /I BCEX HOCUTENCH sI3bIKa
3aKOHOMEPHOCTH MOHHUMAaHUs, OBUTH TIOAPOOHO UCCICIOBAHBI U KJIACCH(PHUIIUPO-
BaHbl. OHM OBUIM M3BECTHBI KaK aBTOPY, TaK M MOJATOTOBICHHOMY CIyIIATENro
HNJIN YUTATECIIIO. CMbICJ'I, KOTOpblﬁ TOT U3BJICKAJI B PE3YJIbTATC MPUMEHCHUSA 3THUX
IPUEMOB K 3BydYallel WM 3allMCaHHOW pevH, OKa3bIBal Ha HEro TeM Oosbliiee
BO3JIEHCTBHE, YeM OoJiee 3aMbICIIOBAT U HETPUBUAJIEH ObLT MyTb, BEAYLIUH K Ta-
KOMY cMbICiTy. IMEHHO Ha 3TOM OCHOBaH Kak 3P deKT «JOXOIYNBOCTH» XOPOLIO
YCTPOEHHOW MpPO3anvyecKol peyd, TaKk W OLIYIIEHHWE KPacoThl MO33UHU. ABTOD
3aCIyKMBaJl TeM OOJIbIIEH MOXBAJbl, YeM OOJIbIee YNCIIO TAKUX 3aXup-0amuH-
CJIOEB OH MOT' YNaKOBaTh B CBOW TEKCT, T.e. YeM OOJIblliee YKMCIIO MEePEXOa0B K
CMBICITY €TI0 TCKCT IMMO3BOJIAT U YEM Oosee paBUJIbHBIMH 6l:l.l'II/l TaKne Nepexoanbl.

W6H ‘Apabu, 6e3 coOMHeHus1, ObUT MacTEpPOM MOCTPOEHHS TEKCTa MO 3TUM Ka-
HoHaMm. BaxHo MNOAYCPKHYTh, YTO JOCTUTacMasd TaKUM 06pa30M MHOT'OCMBbIC-
JICHHOCTb TE€KCTa HE ABJIACTCA HU YKpPallaTCJIbCTBOM, HU HCKMM MPUEMOM 330TC-
puku. [lycroe ykpamatenbCTBO pacleHUBAJIOCh KaK «IETaHHOCTb» (makannyg)
peuH, YTO CIYXXKWJIO OTPHLATENIbHOW XapaKTepPHCTHKOI: MOJJIMHHAs KpacoTa U
JIOXOAYMBOCTh OTIIMYAIOTCS OT YKPAIIATEILCTBA HEOOXOOUMOCIbIO 3aXUP-OaAmUH-
MEPEXO0JIOB, T.€ 00s3aTeIbHON, 3aKOHOMEPHOW Mepenayeil cMbiciia. JTa 3aKOHO-
MEpHOCTh W3BECTHA M aBTOPY M CJIYIIATEN0, OHA HE COCTaBIISET «TaiHBI MMOCBS-
IIEHHBIX», MOITOMY TaKOW TEeKCT OyJeT OMIMOKOI pacleHUBaTh Kak 330Tepuye-
CKMH, T.€. KaK 3aKpBbIThIi OT KOT0-TO.

Bot mouyemy packpbITh BCe CJIOM CMbIcia B TekcTe MOH ‘Apabu W 3HAYUT
OO0BSICHUTD PYCCKOMY YUTATECIIIO 3TOT TEKCT, pacneyaraTrb €ro Ajisd BOCHPUATUA.
Benb Te zaxup-6amun-nepexoipl, KOTOpblE OYEBHIHBI AJIsI NOATOTOBIEHHOTO
apabCKOoro yuTaTesNs, MONPOCTY HEe MOTYT OBITh MPOYMTAHBI PycCKUM. Bo-mep-
BbIX, IOTOMY, YTO HEJb3s1 COXPAHUTH BO3MOKHOCTH BCEX OTUX IMEPEXOJ0B MPHU
M3MEHEHHUH sI3bIKa. A BO-BTOPBIX, JiaXKe €ClIM Obl Takas HEBEpOsTHAs 3a/la4a OKa-
3ajach OCYLIECTBHUMOM, K BOCIIPUSITHIO TEKCTa MO STHM 3aKOHaM B MPUHLIMIIE HE
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rOTOBO CO3HAHHE PYCCKOT0 YMTaTeNs, BOCIUTAHHOTO Ha IPYTUX MpHUEMax BBIYH-
TBIBaHUS CMBICIIA U3 TEKCTA.

S paccmaTpuBaro 3Ty MyOJIMKaLKIO KaK MEepBbIi MIar K BRITOJHEHUIO 3a/1a41
pacriedaTbiBaHUs TeKcTa «I'eMM», SKCITMKAIMM €ro CMBICTIOBBIX clloeB. B une-
ajye TaKylo 3aJady HaJlo BBINONHATH B (hopMe KOMMEHTapHs (a He HcClieioBa-
HHS), U Sl HAJICIOCh KOTAa-HUOY/Ab ONMyOJIMKOBaTh XOTS Obl O/HY TaBy «l'eMM»
UMEHHO B TakoM Buze. Ho 31ech ckaThlii 00beM TUKTYET CBOU yCIOBUsA. MHe
IPUIITIOCH ype3aTh KOMMEHTapuil HaCKOJIBKO BO3MOXKHO, TIepeHecs B 3Ty BBOJ-
HYIO CTaThiO OOIIME 3aMeUaHysl OTHOCUTEIBHO TOI0, HAa YeM OCHOBBIBAETCA yIa-
KOBBIBaHHE (1, COOTBETCTBEHHO, PAaCIIaKOBBIBAHHE) CMBIC/Ia B KOMMEHTHPYEMOM
Tekcte. UToOBl He MPEBBICUTH 3aJaHHBIN 00BEM, S OTPAHUYMIICS JIMIIL YacTbIO
nepBoi maebl «I'éeMM» — B HeEll, BIpOYEM, CKa3aHO BCE NPUHLUIUAIBHO 3HA-
YUMOE JIJ1sl IOHUMAaHHUsI OCHOBAHUS 11eJI0CTHOHN KoHIenuu MOH ‘Apabil.

Hauate npupeTcs ¢ cambIX OOIIMX, @ 3HAYMT, U CaAMBIX (YHIAMEHTaJIbHBIX
BELICH.

[MpunnunuansHas HoBauus VIOH Apabii 3akmrouaercs B paccMoTpeHuu bora
u mupa (an-xaxx «VctuHHOTO» W an-xank «TBOpeHUs») Kak HaXOISALIUXCS B
OTHOIICHNHN 3aXUp-6AmMuH-IPOTHBOMONIOKEH S . ITO 03HAYAeT KapIUHATBHYIO
HepecTpoiiKy B3IJIsia Kak Ha YpoBHE (QHIOCO(PCKOI mapaaurmsl, Tak U, €CTecT-
BEHHO, Ha YPOBHE pa3BepHYTOH (Quiiocodckoil JOKTpuHbL. FIMEHHO 3TO OKa3bI-
BaeTCid MNPUHIMINAIBHO HENPHUBBIYHBIM I CPEIHEBEKOBOIO CO3HAHMA, IO-
CKOJIbKY O3HauaeT IepesiesiKy B3rJsja Ha MUDP B HampaBieHHH (HOPMHPOBAHUS
¢dunocodckoli mapagurMbel HOBOBpEMEHHOro THna. B aTom — Hempexopnsiuee
UCTOpUYEcKoe 3HaueHHe B3rsAaoB MOH ‘Apabu.

Cam Bennuaiimuii meiix, s 1ymaro, MpekpacHoO MOHUMal PEBOJIFOLIMOHHOCTh
NPeASIOKEHHOTO UM B3IJIsia. OTO SCHO MPOSIBISETCS, K MPUMEPY, B €ro MHO-
TOYHCIEHHBIX PACCYKACHUSAX O EIWHHUYHOCTH U [BOMCTBeHHOCTH. TepMHH
‘axaouiitia «eIUTHUYHOCTB» CBsA3aH ¢ uMeHeM bora ‘axao «Opun», « EmuHCTBEH-
HBII1», KOTOPOE CIIY>)KUT OJIHMUM M3 CaMbIX CHJIbHBIX YKa3aHHW Ha aOCOJIIOTHYIO
TpaHcueHaeHTHocTh bora (Bcmomuum Kopan 112:1: «Ckaxwu: ,,OH — bor —
€IMH» — aKIEeHTHPOBAHHOE BBIPAXKEHUE LIEHTPATBHOIO JOKTPUHAIBHOIO MPHH-
Una masexuo «o0ecreueHne eIUHCTBEHHOCTH»). B Tekctax MOH ‘Apabu 3TOT
TEPMHUH — OJAMH U3 YaCTOTHBIX; OH CBS3aH C MOHITHEM «HEYETHOCTBHY (8ump,
¢apo, ¢apouiitia — cMm. Hadano raBbl 11 u rnaBy 27 «['eMM») U TOMOIHSIIO-
IIMM €ro MOHSITHEM «YeT», «mapa», «mnapHocte» (wag ‘). Paccyxnenus o «He-

' 51 HEKaK He BBOXY, MONAras WX M3BECTHBIMH UHTATENIO, TIOTOXKEHHS O ABYX OCHOBHBIX
MEXaHU3MaxX CMBICIONOPOXKICHNUS, XapaKTePHBIX [ apabCKoil KyIbTypbl: MEXaHU3ME MPOTHU-
BOIIOJIOKEHHS-U-00bEANHEHHS], OCHOBAHHOM HA BBICTPAUBaHUU 3aXup-6amun-nap npoTUBOIIO-
JIOXKHOCTEH, ¥ MeXaHH3Me COOTHECEHHMS LIeJIOT0-U-eJUHUYHOTO, BBIPAXKEHUEM KOTOPOTO CIIy-
JKHT Mapa Kateropu ‘aci-¢hap ‘. Itu nonoxeHus Beickazanbl B [CmupHOB 2010] B KOHTEKCTE
Oosiee oOLIeH Teopun 0 CyOCTaHLMATIBHON M MPOLECCYalbHOM JIOTHKAX CMBICIIA, XapaKTEePHBIX
IS 3aIIaJJHOTO M apabCKOTO MBIIIICHUS.
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YETHOCTU» U «rnapHocTH» y MOH ‘Apabn npakTH4YecKu Bceria cBs3aHbl C BOIPO-
coM O cooTHoweHun bora u mupa. JIoruky 3THX pacCy X IEHMHl CXEMaTUYHO
MOJKHO TIpeACTaBUTh Tak: bor, 6e3ycnoBHO, eqUHCTBEH (‘axad), HO MHp BCeriaa
COCTaBJISIET Mapy, «COMPOBOXKIAsH €ro eIMHCTBEHHOCTh U HeYeTHOCTh. MIOH ‘Apa-
01 HMKaK He OTpHLAeT EAMHCTBEHHOCTh bora, OH ML TOBOPHT, YTO MUP MOXKET
CYIIECTBOBATh TOJNBKO KaK COCTAaBIISIOIIMI JUIs 3TOW €IMHCTBEHHOCTH Mapy. JTa
napa BBICTPOEHA MO MOJENU 3axup-b6amun. BoT ofHO M3 paccykIeHui, o4eHb
SCHO MOJYEPKHUBAIOIIUX ITY MBICIb!

3Haii: pa3yMm TO3HaeT, 4yTo bor oOmamaer caMOCTHOW ETUHUYHOCTHIO
(Caxaouiitia 3amuiitia). Mexay HEH W TeM, 4ero TpeOYyIT BO3MOXKHBIC
(MymKuHam), HET HUKaKOW COOTHECEHHOCTH (HucOa). MBI 00 3TOM TOBOPHIIH.
Obnamatens pasyma (‘axusn) 3TO 3HAET, W [UIA pazymMa HEBO3MOXKHO ypaszy-
METb CyILECTBOBaHHE MUPA U3 STOM eNMHUYHOCTH. A Grnaronapsi NITHUYHON
MOJTUTBE OH JOJDKEH BEPHYTHCS K PACCMOTPEHHUIO TOTO CYIIECTBOBAHMUS, KO-
Toporo TpebyeT Bo3MoxkHOe oT ObGsanarens ceil eAMHUYHOCTH, U PACCMOT-
petb Ero kak 6ora (‘urax), Tpedyromero o00xecTBIsIeMOro (ma yx). 910 —
Ipyroe 3HaHWE, M OHO TPaBWIBHO TOJBKO OJaromaps COBOKYITHOCTH
(Oxrcama‘a). A 3TO — COCTaBIICHHE W YIOPAIOYMBAHUE YKa3aHUil (aounia).
[MosToMy msATHHYHAS MONMUTBA OOs3aTeNbHA IUIA pa3yMa, KOTOPHIA CITYKHUT
aTpuOyToM pasyMeromero ( ‘axun).

JKenmmHa ymepOHa [B cpaBHEHHHU C MY>KYMHO¥ | TIO pa3yMmy | IO PEJIATHH,
1 pasymeHue ( ‘axr), KOero e He XBaTaeT, — 3TO pa3yMeHHe Cell CaMOCTHOM
eauHnaHOCTH. [loceMy msiTHHMDA (Oorcym ‘a, T.e. MSTHUYHAST cOOOpHAs MOJIUT-
Ba. — A.C.) oOs3arenbHa [MMEHHO| ISl MYXXKYWHBI. JTO — coOupaHue
(Oorcam’) 3HAHMSA O TOW ENMHMYHOCTH M O TOM, 4ro OH — Oor (‘wrax).
[MockombKy pa3yM KEHIIMHBI HEJOCTATOUCH /ISl TIO3HAHUS Ce eTMHUIHOCTH,
OHa He 00s13aHa COeTUHATH (Jorcam ‘) ee (emuHUYHOCTh. — A.C.) C TIO3HAHUEM
Bora ("anrax) kak 6ora (‘unax) [@yryxat, 1:485].

H6H ‘Apabil COBEpIIIEHHO SICHO TOBOPUT O TOM, YTO O0XKECTBEHHAas CaMOCTh
Kak «equHUYHas» (‘axaouiitia) He MOXKET UMETh HUKAaKOHW CBSI3M C MHpPOM. OJTa
MBICIIb BBIpaXKEHA B TEPBBIX Tpex (pa3zax oTphIBKA (37€Ch «TO, YETO TPEOYIOT
BO3MOXKHBIE» — 3TO CYILIECTBOBaHHE (8y0dicy0), WIN TOSIBICHUE MHUPA; Takas
MHTEPIIPeTalysl MOATBEPKAAETCS MHOTOUNCICHHBIMH TapaiensiMu u B «leM-
Max», 1 B «OTkpoBeHusx»). Ho rmaBHoe naxke He 3TO, a TO, KaK pemiaeTcs mpo-
OseMa HEBO3MOXKHOCTH CBSI3aTh PAHT ‘axaouiitia ¢ HECOMHEHHBIM CYIIECTBOBa-
HueM Mmupa. [nst atoro, roBoput M6H ‘Apabii, Hago paccMoTpeTh bora nHaue,
a IMEHHO — Kak «0ora (‘unax), TpeOyromero 000KeCTBISIEMOT0 (Ma 1yx)».

on «oboxecTBiugemMbiM» MOH ‘Apabii mOHWMaeT MHUp, B 3TOM HE MOXKET
OBITH COMHEHHS: B TNpenplaylield gpa3e OH TOBOPUT O TOM, YTO «BO3MOXKHBIE
BEIN» (MyMKuHAm), T.€. BEUH MHpa, TpeOyIoT oT bora cyIecTBoBaHMA : TIOJTy-

2
O Mupe Kak 000XKECTBIAEMOM CM. TakxKe IMpUMed. 24 K epeBoy.
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YaeTcs, YTO MX CBA3b ¢ BoroM MoXkeT OBITh MOHSTA, TOJIBKO €CIIM MBI CYMTaeM MX
«oboxecTBIsieMbIMUY. [Ton o6oxecTBiIsieMocThio MIOH ‘Apabil BoBce HE ToJipa-
3yMeBaeT (KaK 3TO BBITEKAIO OBl W3 MPSIMOTO 3HAUYeHMs1 apabCKOro cjioBa U €ro
PYCCKOTro TepeBo/ia) MOKJIOHEHHE MUPY Kak Oory. Ma yx sIBISIETCS] CTpafaTelb-
HBIM NPUYACTHEM U MepelaeT CMBICT MTOJBEP)KEHHOCTH 00XKECTBEHHOMY BO3JIEH-
CTBHIO: «000XKECTBIIIEMBIM» MU SIBJISIETCSI B TOM CMBICIIE, YTO B HEM BOILIOIIECHBI
Bce O6oxecTBeHHbIe MMeHa. O Bore u mupe kak nmape ‘unax-wa nyx «6or-odboxe-
ctBisieMoe» WMOH ‘Apabu moapoOHO TOBOpHUT B Hadane 5 riiaBel «[emm» (cM.
[@ycyce, 1980, 81]), yka3biBas Ha «ABYCTOPOHHOCTY ( ‘ampan) akTUBHOTO M Tac-
CHUBHOTO, YHUUTOXAIOIIY10 eanHUYHOCTh [Dycyc, 1980, 91]. HakoHel, oH paccyx-
IaeT 0 «00KEeCTBEHHOM TyXOBHOM yIBOeHUH (machutia)» [Pycyc, 1980, 147].
OcrtaHoBUMCs To/ipoOHee Ha TociienHeM TepMuHe. Kak Henb3st Gonee moka-
3aTenbHo, YTo ‘Adudu UrHOpPHUpPYeT CBHIETENBCTBO BCEX TPEX PYKOMHCEH, KO-
TOpBIE JIETTM B OCHOBY €TI0 KPHUTHYECKOTOo M3maHus «['eMM» M B KOTOpBIX 0e3
Pa3sHOUYTEHUI CTOMT 3TO CJIOBO, B MOJB3Y IMpeaioxeHHoro an-Kaicapn ncnpas-
neHus (manbu’a «BO3BEIICHHE» BMECTO MACHUlA «YABOCHHE»): «YIBOCHHE)
HUKaK HE MOXET OBITh COTJIACOBAHO C TOW HEOMJIATOHWYECKOW TpakToBKoW MOH
‘Apabii, KOTOpyIO mpenaraet yxe an-Kaiicapit® # KOTOPYIO JOBOIWT [0 Mpejie-
na ‘Adundu — a Bcrenn 3a HUIMHU TIOBTOPSIOT MHOTHE COBPEMEHHBIE yUEHBIE.
Hackosnbko TEHAEHIMO3HOW MOXKET OBITh W TPagMLMOHHAs KOMMEHTaTOp-
CKasi, 1 COBPEMEHHasl yueHasl TPaAWLHs B UTHOPHPOBAHWN OYEBUIHOCTH TEKCTY-
AIBHBIX CBUAETEIBCTB PN BHEAPEHUS M COXPAHEHUS MPUBBIYHON MHTEpIIpETa-
LMY, CBU/IETENBCTBYET (PUIIOJIOrMUeCKasi UCTOPHUSI KPUTHYECKOTO U3iaHus «I'eMmy.
Cam ‘Aducdn numer B npuMeYaHUH K 3TOMY CIOBY: «S1 mpuHUMaro 4TeHHe ai-
Kaiicapu. Bo Bcex Tpex PYKONHUCSX CTOMT 45 macHuiia — 4YTEHHE, KOTOpoe
3TOT KOMMEHTATOp cuuTaeT omubounsiM» [Dycyc, 1980, 147]. Koneuno, He
ciyvaiiHo an-Kaiicapn m30aBnseTcs TakMM CTpaHHBIM 00pa3oM OT TepMHHA
«yZIABOCHHE», U HE ciydaitHo ‘Adudu ciemyer emy, HTHOPUPYS €IHHOTIACHOE

* O numeT: «BoIBIIMHCTBO TeX, KTO 00CYy’KAal IaHHBIA BOMPOC, YUTAIOT 3TO CIOBO 4L,
ot s3I, Onu uckaxkaloT 1eno, ubo cus reMMa — POpoUeckast, a Gy/ib B Heil 443, ee He HYKHO
ObuUTO OBl UMEHOBaTh JYXOBHOH M OokecTBeHHOM» [Kaiicapu, 1375, 895]. Jloruka mpocra:
OyZb TYT «yABOCHHE», HElIb3sl ObLIO OBl ATOT TEKCT UMEHOBAThH «O0KECTBEHHON MYAPOCTBIOY,
1 Ha OCHOBAHHH JIAHHOTO YMO3aKJIFOUEHHS] MO)KHO MTHOPHPOBATh CBUJIETENBCTBO OOJIBLIMHCTBA.
JlobaBito, 4TO M CIOBO 45, ynorpebieHHoe an-Kaiicapii, MHe He yIaloch HaWTH HH B CIIO-
BapsiX, HU B JIUTEpPaType; OYEBHMAHO, ITO HUCKAKEHHOE 45, B KOMMEHTATOpCKOH Tpaguuun
MHEHUS pa3feNniInch Tak: manou’'a BctpedaeM B [[xanau, 1381, 549] (oH yka3bIBaeT Ha uTe-
HUe 4% kak oTBeprHytoe an-Karicapit) u [XBapaszmu, 1382, 535] (6e3 oObsicHeHuit), a 4%
macnuiia (a He 435, xak y an-Kaiicapn) — B [Typka, 1378, 606], ¢ ykazaHueM Ha uyTeHHe
an-Kaiicapu; B [Kynasu, 1413] u [Ixamu, 1370] stor Teker «I'eMM» He BOCIPOHM3BOAWTCS.
Wnrepecuyro HoTy nobasnsier JxkaHau, ykasbiBasi, 4TO B JIByX PYKONHCSAX BMECTO 0OCYy)Kaae-
MOTO CJIOBa CTOMT 4+ OatiHutlitia — abCTPAKTHOE CYLIECTBUTENBHOE OT OaliHa «MEXIy», O3Ha-
YaOIIETo TaKXKe «coequHeHHe» (dorcam ‘), 9To Oe3yCIIOBHO CHHOHUMHMYHO MACHUilia B MOEH
TPaKTOBKe.
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CBUJICTEBCTBO PYKOITUCEH, Ha KOTOPHIX OCHOBBIBAeT cBoe M3fgaHue «I'emm»:
«ynBoeHue» bora-n-mupa He yKIamplBaeTcs B HEOIUITATOHWYECKYIO TPAKTOBKY
N6H ‘Apabu, KOTOPYIO pa3BUBAIOT 3TH JBa aBTOpa.

O crpanHOCcTH mo3uiyu an-Kaicapn M mocienoBaBIIMX 3a HUIM KOMMEHTa-
TOPOB CBUJETEIBCTBYET YK€ TOT (hakKT, UTO CIOBO 4%, KOTOPBIM OHHM TIpejJiara-
10T 3aMECTHUTh 435 «yZABOCHUE», B JINTEPATYPHOM apaOCKOM SI3bIKE, HACKOIBKO 51
MOTY CyAWTb, HE MPHUCYTCTBYET (XOTS TMOHATHO, YTO B MPUHLMIE OHO MOXET
ObITh 00pa3oBaHO Kak Macaap BTOPOH MOPOABI OT KOPHS H-0- TI0 MOAENH
mag ‘una). OHO He 3a)MKCUPOBAHO B CPEIHEBEKOBHIX CIOBApAX M HE YMOTPeO-
JSieTCsl HUTAE B JIOCTYMHOM Ui aHanmM3a KiaccHMueckoil nureparype. EnuncT-
BEHHOE €ro BXOXKIECHHE MHE yJaloch OOHapyXuTh y an-KypryOu, ymommHaro-
Iero maxbu’a Kak Maczap riarona Habba’a «BO3BELIATH», KOTOPBIH MPOCTOHA-
ponse (‘amma), MO €ro CBUACTENBCTBY, YIOTPEOIIeT B 3TOH Gopme, T.e. 1o BTO-
po¥i mopojie, BMECTO MpaBHILHOW 4eTBepTOil mopoasl axba’a [Kyptyou, 1372,
8:322]. Dro mnposvBaeT CBET Ha HCTOYHUK «UCHPABISIOLIErO» YTEHUS al-
Kaiicapy m moka3bIBaeT, HACKOJIBKO BaKHO AJISI 3TOTO M CIEAYIOINX 32 HUM
aBTOPOB YCTPaHUTh «yIABOCHHE» U3 TekcTa «['eMm», eclnn B3aMeH OHH TOTOBBI
MIPEATI0XKUTH CIIOBO-(DaHTOM.

B Texcrax MOH ‘Apalbit clioBO 445 He yHIOTPeOIISIeTCsI, 3aT0 4x «yJBOCHHUE)
BcTpedaercs B «OTKkpoBeHHAX» Oonee 20 pa3. YacTo pedp UAET O «IBOWCTBEH-
HOCTH» WM «YIABOCHUI» HE B TOM CMBICIIE, O KOTOPOM MBI TOBOPHM, OJTHAKO TIO
KpaiiHel Mepe nBa koHTekcTa [Dytyxar, 1:398, 2:292] umeroT npsiMoe OTHOLIE-
HHE K JaHHOW TeMe. B mepBom ciydae ynBoeHHE paccMaTpHBaeTcs KakK BOIUIO-
meHHoe B (opMyJax azaHa (MpU3bIBA K MOJMTBE), T/Ie OHO TPAKTYeTCs Kak pas-
JIeNIeHne TOTO, 4TO MpPUHAISKUT bory, m Toro, 4ro mpuHamIexuT pady. Bo
BTOPOM ciydae pedb MIET 0 OOXKECTBEHHBIX MMEHAX W MX COOTHOIIEHHWH C Be-
IIaMH, B KOTOPBIX OHHM BOIUIOLICHBI: JABOWCTBEHHOCTb «UMs/HMEHOBAHHOE» —
3TO JBOMCTBEHHOCTH 3aXup-Oamun-OTHOLIEHUS Mexkay boroM u mupom.

Wrak, 3axup-6amun-«1BOWCTBEHHOCT» bora-u-mMupa — NpUHOMIHAIBGHOE
MoJIoKeHne, KoTopoe MOH ‘Apabll MHOTOKPAaTHO MOBTOPSIET B CBOMX OCHOBHBIX
TEKCTaX M KOTOPOE BBI3BIBAET CTOJb YIIOPHOE M MOKa3aTebHOE XKeJTaHHe mepe-
WHAYNUTh €T0 M Y TPaJULMOHHBIX KOMMEHTATOPOB, M y COBPEMEHHBIX HCCIIE0Ba-
Tenedd. Kak ¢ 3Toif ABOHCTBEHHOCTHIO COOTHOCUTCS €OMHWUYHOCTD ( ‘axaduiitia)
Bora? Jlorndeckn cOBMECTUTH MX (BBIBECTH OJHO W3 APYTOTO WIJIN HEMPOTHBOpPE-
YHMBO yBsI3aTh) HEBO3MOXHO: BCIOMHHM, YTO, KOT/1a MBI BUJMM JIBOHCTBEHHOCTb,
«ucuezaer Equanunocte» [Dycyc, 1980, 91]. [ToaTromMy nBE TOUKU 3pEHUS] MOTYT
OBITH UL MOCTABJIEHBI PSIIOM, B3ATHI KaK «COBOKYMHOCTBY (0ocama ‘a), o 4em
HoH ‘Apabu u TOBOPHT, paccyXknaas O MATHAYHOH MOJHUTBE (OZHOKOPEHHOE
0oicym ‘a) N ee HeoOsA3aTeNbHOCTH IS JKeHIIMH. Bripouem, He OynemM HaBOOWTH
Ha Bennuaiimero mrelixa KpuTHKY pEMHHACTHYIECKOTO TOJIKA: TOBOPs 00 yIepo-
HOCTH JKEHCKOTO pa3yMa, KOTOPbIH He MOXET COBMECTHTh OO0XKECTBEHHYIO €IH-
HUYHOCTH C JIBOMCTBEHHOCTBIO bora-m-mupa, ABOHCTBEHHOCTBIO uiax-ma iyx
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«bor-oboxecTrisieMoe», VIOH ‘Apabi, BeposITHO, IMeJT B BUTYy BOBCE HE JKCHIIMH,
a, KaKk OH BBIPA3WJICS B JIPYrOM MeCTe, «TEOPETHKOB, uyeil ym ciadb» [Dycyc,
1980, 67]: y>x He mpeaBUAEN JIX OH MOMBITKH CBOMX KOMMEHTAaTOPOB U HUCCIIEO0-
BaTeJieH YCTPaHUTh UIMEHHO 3TY 3axup-0amuH-IBOHCTBEHHOCTH?

Ho He Oynem ciumikoM ctporu: Bennmuaimmii meix caMm qaet moBOM VIS IM0-
IOOHBIX «HCTIPABIIAIONINX» (a Ha JeJe NCKaXaroNnX) MpouTeHuil. Beire Ob110
CKa3aHO, YTO €ro MOHMMAaHWE COOTHOIICHUS MEXAy borom m MUpOM Kak BBI-
CTPOEHHOTO MO MOJENU 3axup-Oamun O3HAYaeT PEBOIOIMOHHYIO TEpPeaesKy
CpPEeIHEBEKOBOrO B3MIsAa. [loMMMO 3TOI MOJENH, OMUCHIBAIONICH OTHOIICHHE
MPOTUBOMOJIOKECHUS B MPOIECCYyaTbHON CMBICIIOBOW JIOTUKE, XapaKTePHOU IS
apaOCKoW KyJNBTYpHI, UCIIONB30BANACh U MOJCTb ‘aci-¢hap ‘, OMHCHIBAIOIIAs CO-
OTHOIIIEHHE LENOTO ¥ €AUHUYHOTO. DTO — JIBE Pa3HbIe MOAEIH, U BO3MOXHOCTb
UX COBMEIICHHUS JOJDKHA OBITh CIIEI[AIBbHO MCCIeI0BaHA.

B 3axup-6amun-nape ogHa W3 CTOPOH JOJDKHA UMETh MepeBec, Kak OynTo
WHUIIMAPOBATh 3aBsI3bIBAHME OTHOIICHUS MEXIY HUMH. DTO XOPOIIO BUIHO Ha
mapagurMaTHIeckoM IpuMepe Mporecca: aKTHBHAS W MACCHBHAS €r0 CTOPOHEI,
COCTaBIISIIOIUE 3axup-6amuH-apy, HepaBHOIIPABHBI B TOM CMEICIIE, YTO HHH-
IHATOPOM OTHOIIIEHHUS BBICTYIIAET BCET/Ia aKTHBHas cropoHa. B mape bor-mmp,
BBICTPOEHHOH 110 3aKOHAM 3aXup-OamuH-IPOTHBOIION0KEHNS, aKTUBHOW CTOPO-
HOM, 0e3yc0BHO, BbIcTynaeT bor. OHTOJOTHYECKH 3TO BBIPAKACTCS B TOM, YTO
Tonbko bor camocTHo, cam 1o cebe obnazaer aTpudyToM HEOOXOIMMOTO CyIIe-
CTBOBaHUS; TOJBKO M MMEHHO OH TepefaeT 3Ty HeOOXOAMMOCTH BCEM Bellam
MHUpa, Aenas ¥ MX HEOOXOIUMBIMH, T.e. CYIIECTBYIOIIUMH CaMOCTOSITEIBHO.
3axup-6amun-miapa, MHa4Ye TOBOPS, UMeeTcs Onarogaps Tomy, uro bor nHMINH-
PYeT CyIeCTBOBAaHHE MUPA M TEM CaMBbIM CO3JAeT 3TY IMTaPHOCTD.

HNMeHHO Takoil BBIBOA MBI JOJDKHBI CHENATh, €CIU PAacCMaTPUBAEM 3aXuUp-
b6amun-oTHOWEeHNne bor-u-mMup camo mo cebe (Mbl BCKOpE YBHIHMM, YTO 3Ta Oro-
BOpKa MPUHIUITHATBHA).

B npUBBIYHBIX OHTOJIOTHYECKUX KAaTETOPHUAX, KOTOPBIE (OJUH WX IUIACT) BO3-
HUKJIH ellle B COYNHEHHUAX MYTa3WINTOB, a APYyTHe (IpyToil miacT) ObIH paspa-
6otanbl an-Papadbit 1 Mo CHHOM M NOMYYHIIH IUPOKOE XOXKIACHHE 3a TIpeiena-
MH danbscadbl, 3TO OTHOIIEHHE MEXIy borom M MHpPOM ONHUCHIBAETCS CIeXyro-
MM 00pa3oMm:

Het comHeHHs1, 4TO BO3HHKIIEE (Myxodc) BOSHUKIO M Hyxkmaercs (ugh-
mukap) B TOM, YTO Jajl0 €My BO3HHUKHYTb, TIOCKOJIBKY caMO Mo cebe OHO
(BoznuKIee.— A.C.) 061a1a10 BO3MOXKHOCTBIO ((MKaH); TIOCEMY CYIIECTBO-
BaHUE €ro — OT WHOTO, U OHO CBSI3aHO C TeM y3aMu Hyxabl. ToT, KTo cmy-
KHUT ONOPOH, HEMPEMEHHO IOJDKEH ObITh 00JIaaloIUM HEOOXO0IUMOCThIO
CyILIECTBOBaHMs OJiaromapsi CBOCH caMOCTH (8a0iicud an-6yoxcyo Ju-3amu-
Xu), CaMOJIOBJICIOINE (2aHutiil) CyIIECTBYIONIMM U HU B YeM He HY>KIAroIIMM-
cs1. Imenno On Coeit CaMOCTBIO JapoBajl CEMY BO3HHUKILEMY CYIIECTBOBA-
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HHE, a TOTOMY OHO U cooTHeceHo ¢ Hum. ITockonsky OH chenan ero camo-
CTHBIM, OHO HeoOxoaumo upe3 Hero. Onupasice Ha Toro, ot Koro oHo mo-
SIBIJIOCH KaK CaMOCTHOEe, OHO JOJKHO ObITh 10 Ero dopme Bo BceM, B YeM
¢ Hum cootHeceHo, B 11000M MMEHH U aTpUOyTe, KPOME CaMOCTHON HeoO-
XOIMUMOCTH; €€ B BO3HHKIIIEM, IyCTh OHO U 00JiafaeT HeOOXOIUMOCTBIO CY-
IIECTBOBaHUS (8a0xcud an-yoxcyo), He MOXKET ObITh, HOO ero HeoOXOIH-
MOCTh — OJlaroziapsi HtHOMY, a He Os1arogaps camomy cebe [Dycyce, 1980, 53].

3nech OTHOIIEHHE MeXAy borom m Mupom onmceIBaeTcsi O-TPEXHEMY Kak
3axup-oamun-oTHomeHue. CBUIETENLCTBOM 3TOTO CIYXKHUT yYKa3aHUE Ha COOTHE-
CeHHOCTb Mupa ¢ borom Bo Bcem: Mup — «mo ¢opme» bora, rosopur VoH
‘Apabu (cM. Takke rmpumMed. 27 K mepeBoay). VIckimroueHne u3 3Toro 3axup-6a-
MUH-COOTBETCTBUS — aTpUOYyT CaMOCTHO-HEOOXOIMMOTo CYyLIECTBOBAHMS: Ta-
KOBO €IMHCTBEHHOE abcoioTHOe oTanune bora ot Mupa, KOTopoe 1 000CHOBBI-
BaeT NepeBec, OTJaHHbI 00)KECTBEHHOI CTOPOHE B 3TOM COOTHOWIEHUH. OTHAKO
BECh MYTa3WINTCKO-(panbcapHBIN JTeKCUKOH, KOoTophlii VIOH ‘Apabu 3mech wuc-
MoJIb3yeT (OH JTIOOMT BBIPAXKaThb CBOM MBICIHM Ha SI3bIKAX Pa3HBIX IIKOM M Ha-
MIpaBJIEHUH MBICIIH), MOKET CO3JaTh Y YHTATellsl BIieYaTiieHne, uTo Benmuaimmii
IeHX BBICKa3bIBAeT HE OoJsiee 4eM NMpHUBBIYHBIE B3MIIAABI Ha bora xak abcomroT-
HOE HAyaJlo MHpa, KOTOpble He TOJBKO HE MPENIoNaraloT, HO U KaTeropu4ecKH
WCKITIOYAIOT 83aUMHYIO JIOTHYECKYIO ¥ OHTOJIOTHYECKYI0 HeoOxoaumocTh bora n
MHUpa (a IMEHHO 3Ta B3aMMHOCTb BBITEKAET U3 MO 3axup-bamun). Jlodbasum,
yro M6H ‘Apabu Hepenko roBoput o bore kak 06 «ocHoBe» (‘aci) Mupa, 4TO
UTPAET Ty K€ POJb: OCHOBA JIOTHYECKN M OHTOJIOTHUECKH HE 3aBHCHUT OT CBOMX
«BeTBei» (pypy ).

Ecnu oOpatnTh MCKIIOUNTENbHOE BHUMAaHWE UMEHHO Ha 3TOT OHTOJIOTHYE-
CKHi1 S13bIK ¥ MHTEPIPETUPOBATH €r0 HE B TOW POJIH, KAKYIO OH MIpaeT B TEKCTax
H6H ‘Apabin (rme Bemwuaiimmii meiix HCMOIB3yeT €ro JHIIb IS TOTO, YTOOBI
M0Ka3aThb BO3MOXHOCTb BKJIIOUEHHUS] BCEX INMPEXKHUX TUCKYPCOB B IOJE CBOEH
KOHLIETIIMK KaK OTHOCHTEJBHBIX, BBHIPAKAIOIIUX Ty WM MHYIO CTOPOHY Jelia),
a B KOHTEKCTE TIOPOIMBIIHX 3Ty TEPMHHOJIOTHIO TEOPHil, TO MOXKHO JIETKO «yOe-
IUTBCS», uTo MOH ‘ApaOW TOBOPUT Majo HOBOTO B CPaBHEHHMH C MPEKHUMH
MmpiciuTenssMu. [IpaBna, mpuaercs He oOpamiaTb BHUMAaHHUsSL Ha BCE TO, UYTO
C 3TUM 53bIKOM He coryiacyercsi (0OBIYHO 3TO CIUCHIBAIOT HA «MUCTHYECKHN Xa-
pakTep» TekcToB Bennuaiiiuero meiixa, KOTopble-1ie B IPUHIMIE HE MOIAI0TCS
CHCTEeMaTH3alUK W PAMOHAIM3ANMH W B KOTOPBIX MOXET BCTPETHTHCS UYTO
YTOJIHO), WK J1ake NPUOETHYTh K OAYMCTKAM BPOZE TOH, C MOMOLIBI0 KOTOPOW
n3 TekcTa «['eMM» ynanunm macuuiia «1BOWCTBEeHHOCTH» bora n Mupa.

B apabckoii TeopeTHUeCKOW MBICIH 3axup-Oamun (YHKIHOHHUPYET Kak ca-
MOCTOSITEIbHAs TEPMHUHOJIOTHYECKas Mapa, BeIpaxkasi crioco0d opraHu3aluy mpo-
TUBOTIOJIOXKEHUS B MPOIECCYyalIbHOW CMBICIIOBOM Joruke. HukTo He cTaHeT oc-
NapuBarh, YTO 3TO — CAMOCTOSITEIbHBIA aCIEKT, KOTOPBI MOXXET paccMaTpH-
BaThcsl Kak Oyaro HezaBucuMmo. OH, 0JHaKO, He 00nafaeT MOJTMHHONW HE3aBH-
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CHUMOCTBIO: JF000€ TMPOTHBOIIOJIIOKEHHE TOJNBKO TOTZAa MMEET CMBICH, KOraa
mpearnonaraeT coOCTBEHHOE €IMHCTBO, «CXBATHIBAIOIIEE» MPOTHBOIIOIOKHOCTH
U 3ajamwollee TeM caMbIM UX rpaHuny. HepenyuupyeMblii MUHUMYM OCMBICIIEH-
HOCTH TIPEJCTAaBJIEH HE 3axup-0amuH-TIPOTHBOIIOIOKEHUEM, U YK TeM Oolee He
W30JIMPOBAaHHBIM TEPMHHOM M3 3TOW Maphbl, a LEITOCTHON KOH(Urypauuend mpo-
THBOIIOJIOXKEHHS-N-00beANHEHUS. MBI OJKHBI TTOHATH, Kakasi KaTeropus y MoH
‘Apabi BeIpa’kaeT €qUMHCTBO bora-u-mmpa; yem CKperuisiercs, Wid B 4eM BO-
TUTOIIAETCSI OTHOIIEHHE 3aXup-6amuH, CBA3bIBAIOIIEE UX?

SIcHBIN OTBET Ha TOT BONPOC MBI MOJTy4YaeM B MocleaHel (pase myOnmkye-
MOTO OTpbIBKa IepBoif rmaBel «['eMM». be3 coBepuieHHOTO YenoBeka, TOBOPHUT
WOH ‘Apabn, MUp HCUE3HET, MOCKOJIbKY HE CMOXKET BECTH BHEIIHEE B OTHOIIE-
Hun bora, camocTHOe (MycTh W JapoBaHHOe borom) cymectBoBaHue. MHade
TOBOps1, 0€3 COBEPIICHHOTO YeNIOBeKa ( UHCAH Kamul) Pa3BepHYTOCTh 3axup-6a -
muH-OTHOIIEHUS Mex 1y Borom 1 MHpoM HEBO3MOXKHA.

O coBepIIeHHOM YeJIOBeKe OBIJIO HANMCAaHO HEMAalo Kak CaMHUMH CY(QHUSIMH,
TaK W uccienopatemsiMu cydusma. OdeHb SICHOE, YETKOE M T0CIIeI0BaTEIbHOE
OCMBICIIEHHE 3TOH Kareropuu Mbl BcTpeuaeM y MOH ‘Apabu. CoBeplueHHBIN
YEJOBEK B €ro KOHLENINHU UrPacT BaXHEHIIYIO OHTOJIOTHYECKYIO POJb, BOILIO-
1mast IpoLeccyantbHOe eqUHCTBO bora-u-mupa, sBISSCH «CTSDKKOW» JBYX CTOPOH,
obecrnieunBaroIlell eIMHCTBO ATOro NpoTHBONoNokeHus. (Camoe BpeMsi BCIOM-
HUTh O 3HAMEHHUTOM TEPMHHE 8ax0am an-8yoxicy0 «EeIWHCTBO OBITHS» W TIO-
HaCTOAIIEMY B3TJISIHYTh Ha €r0 CMBICI; MBI CIIEJIa€M 3TO HHUXKE.)

Jlanee, TepMHH «COBEpIIEHHbIH YellOBEK» (PaKTUYECKH CHHOHUMHYEH B TEK-
crax UOH ‘Apabu TepMuny xaxuxkam an-xaxa ux «VICTHHa UCTHHY». DTOT TEPMHUH
MaJIOyNOTpeOUTeNIeH B CpPaBHEHUM C JIPYTMMH (UTO COBCEM HE COOTBETCTBYET
ero ponu): B «OTKpOBEHUAX» MHE YAaJOCh OOHAPY)KUTh YEThIpPe KOHTEKCTa ero
ynotpe0OieHus; nmpasnaa, 06 McruHe ncTHH MOIpoOHO TOBOPUTCS B OTHOCHTEITBHO
HeOOJbIIOM, HO OYeHb Ba)XHOM TpakTaTe Moj Ha3BaHUeM Huwa ad-0asa’up
«CocraBieHne okpyxHocTei». OcTaBUIascsl 4acTh 3TOW CTaThbH OyAET MOCBsIIe-
Ha JIaHHOMY TE€PMHUHY; MBI TAKMM 00pa3oM 3aBEpILINM PacCMOTpEeHHE 0a30BOM,
HepexynupyeMol (M B 3TOM CMBIC/IE MUHUMAJIbHOM) KOH(QUTypauuu KaTeropui
bor-u-mup/McTHa MCTHH, cocTaBisiolleld OCHOBaHME Bceil KoHuenuuu VOH
‘Apabu.

[Tpn HecoMHEHHOW Ba)KHOCTHM TEPMHMHA XAKUKAM al-XaKd ux OH YIOTpeO-
nserca B «OTKpOBEHUSIX» Kak OyATO HeB3Hayaid, MeXay NMPOYMM, B Neperuiere-
HUM JPYTHX paccyxaeHni. HeBO3MOXHO BbIpe3aTb M3 KOHTEKCTa LIEIOCTHYIO
LUTaTy, OCTaBUB 3a OOPTOM BCe He OTHOCsIIeecs HanpsAMylo K neny. [lostomy,
HaJIeI0Ch, YHTATEIb MPOCTUT MEHS 3a TO, YTO NPUAETCS 0OPEMEHUTb €ro MpoCh-
6011 rry0OKO BHUKHYTb B TEKCT LIUTAT, YTOOBI BBITSHYTh HA CBET HCKOMOE 3€pHO
MOHUMAaHHUS.

Bot nepsas u3 Hux:

YenoBek — OIUH M3 YETHIPEX MPEeAMETOB MO3HaHUs (ma 71ymam), obna-
JaoNX BozaencTeueM (ma’cup). [lepBblii mpeaAMeT Mo3HaHus (Ma 1ym) IS
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Hac — 4esoBeK. BTopoil npenmer mo3HaHHs — OOJBIIONW MUp, CIyKalluit
(dopmoii siBHOTO [I1s1] 4enoBeueckoro mupa. Yenosek, sBIsIOMIUiCS cepl-
1eM 3Toi (GopMBI (S UMEI0 B BUIY MCKIIOUMTENILHO COBEPLIEHHOTO [uenioBe-
ka], objamarensi TOro paHra), — TPETU MpeaMeT MO3HAHUS. A YeTBepThIi
npeaMeT mo3Hanus — MCTHHA UCTHH (Xakukam an-Yaka ux), o0nagaroas
ONPENENSIONIUM BO3IEHCTBUEM (XYKM) U HA BEYHOCTH (Kuoam), U Ha BO3HHK-
HOBeHHE (Xyoyc). A maToro o0Jsaarolero Bo3AeHCTBUEM IMTpeAMeTa Mo3Ha-
HUS, APYTOr0, HEXENN YIOoMsAHyThIe, HeT [DyTyxaT, 3:199].

Orta nuTarta 3aBepiiaeT B TekcTe «OTKPOBEHHI» MPOCTPAaHHOE pacCyKICHUE
0 yesoBeke. BripoueM, MbI oKa cocpeoTOYMMcs Ha TepMHuHe «VIcTHHA UCTHHY
U rionpoOyeM OnpeAeauTh ero OTHOLIEHHE K IPYTUM KaTeropusiM. 3aMeTuM, 4To
HctuHa uCTUH omperensieT (xyku) WU BeYHOE, U BPEMEHHOE; OHa Kak OyATo
CHIIbHEE U TOTO U JIPYyTOro.

OpHako BeyHOE CyIeCTBOBaHHE — 3TO cymiecTBoBaHue bora, unn «ctun-
HOT'O», a BPEMEHHOEe — CYIECTBOBaHHE MHpa, WK «TBopeHHs». MBI MOXeM
caciaTtb BBIBOA, UTO «HcTuHa UCTHHY» CTOUT 8blue MNPOTHUBOIIOCTABJICHUSA bora u
MHpa, YTO OHA OJIMHAKOBO BJIaCTHA B OTHOLICHUU UX.

UroObl pa3BUTH IOJyYEHHBII BBIBOJI, 00PATUMCS K CIIEAYIOIEMY OTPBIBKY:

CMbIc (ma ‘Han), TpueMITIOIUi (HopMy Tena, U eCTh TO, O YeM MbI TOBO-
PYM B 3TOM pasjelie; OH NOATOTOBJIEH Uil 3TOr0 («CMBICID) IJISl «IIPHHSITHS
tena»y. — A.C.). A Teno, npuemitomiee Gpurypy, — 3to mpax (xaba’), mo-
CKOJIbKY MMEHHO OH CaMOCTHO NpuemieT (Gurypsl. B Hem mnosBistoTcst Bce
(GUrypbl, Py 3TOM HU B KakoW (Urype HEeT HUYero OT HEro, U OH He SIBIISIeT-
csl BOIUIOIIEHHOCTBIO (urypbl. Ctonmsl (apxan) — mpax Ajsi OpOXKAeHUN
(mysannaoam): 3TO ecTeCTBeHHBIN mpax. JKene3o u ToMy MoA00HOE — mpax
JUISl BCETO, YTO U3 HEro o0pa3oBaHo: [yl HOXeil, Meueld, KIIMHKOB, MOJIOTKOB,
KJIrouei; Bce 370 — Qopmbl uryp. [Togo06HOe Ha3bIBAETCS UCKYCCTBEHHBIM
npaxoM. WTak, ux [HacuuThiBaeTcs| uyeTbipe y obnamaresneit pasyma. OcHoBa
)K€ — 3TO Bcenenoe (ar-’acn xyea an-Kyan), 1 UMEHHO €il Mbl OTlIaeM 3TO
HPEeUMYLIECTBO.

A MBI 1o6aBinsieM [k aTomy| McTHHY MCTHH; O Heil MBI TOBOPHIIM B 3TOM
paszzene, ona oobemier (ma ‘ymm) TBopenue u Mcrtunnoro. O Hell HE TOBO-
PWJI HUKTO W3 TEOPETHKOB (apbab an-nazap), kpome boxpux mromeit. [Ipas-
Jla, MyTa3WJIMThl OOpaTHIM BHHMaHWEe Ha He4yTo OiM3Koe, roBops, uto bor
[aBnserca] «I oBopsAmmM» 6raronaps «roBopsiecTw» (xa unuiiia), «3Haro-
muM» Onaronapst «3Hatomectw» (‘anumuiitia), «MoryiecTBeHHbIM» 0Jaro-
Japs «MOTYLIECTBEHHOCTH» (xadupuiitia). OHU XOTenu n30exkaTh yTBepK/Ie-
HHS aTpUOYTOB, JIOMOJHUTEIBHBIX B OTHOIIEHHH caMmocTH VicTuHHOrO, 04H-
wasi (manziix) VICTHHHOTO, TMOLUTH 3TUM MyTeM M ObUTH OJHM3KH K TOMY, KaKk
obcrout neno [Dytyxar, 2:433].
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Ora 1MTara BCTpOEHa B IPOCTpaHHOE paccyxieHue MOH ‘Apabu, mocss-
HIeHHOE BOmpocy 00 «ocHoBe» (‘acn) Bcero Haxomumoro B mupe. CHavana oH
TOBOPHT O YETBIPEX THUMAaX, UM YPOBHSX, HA KOTOPHIX OOHAPY>KUBAETCS TaKas
OCHOBa, U OTMEYAeT, YTO 3TU YEThIpe THIA MPHU3HAIOTCS «00JafaTeNsIMu pasy-
Ma». Peub nper o MoanGUUNPOBaHHBIX apUCTOTENMAHCKUX HATYypHHIOCOPCKUX
npeacTaBiaeHusX. «CMBICID), KOTOPBIH CIOCOOEH «IPHUHUMATH (OpPMY Tesay,
COOTBETCTBYET apHCTOTeNeBCKOi mnepBoMatepun. OdopmileHHYI0 nepBoMaTe-
puto U6H ‘Apabil Ha3pIBaeT «IIpaxom», MOCKOJBKY 3TO HEKOe Teno. TpeTuid
YPOBEHb — «CTOJIMIbI»; 3TOT TEPMHH MPUMEHSUICS B KJIACCHYECKOH apabCcKoi
¢dunocodhur Kak CHHOHUMHUYHBII MOHATHIO «IIEPBO3JIEMEHT) (XOTsl MHOTAA UMEJ
U OTJIIMYHOE OT Hero cojepxanue). HakoHel, ecTeCTBeHHbIE Tela, ClIyXKallue
Mmarepueit s popmooOpasyrouell 1esTeNbHOCTH YeloBeKa, — 3TO YeTBEPTHIN
BUJI «ITpaxa.

OTHMH YeTBIpbMSI THIAMH OCHOB HCUEPIBIBACTCS OTBET, KOTOPBIH HaeT
¢danpcada Ha BOMpoc 00 MCTOYHUKE M OCHOBE Mupa. OJHAKO BCE 3TO, TYT Ke
nobapnsietr MOH Apabu, UMeeT B KauecTBe CBOEH OCHOBBI «Bcelenoe» (an-Kyin),
MpUYeM 3TO Bcelenoe o0nanaer, Mo ero MHEHUIo, NPEeUMYIIECTBOM Tepe] Ha-
3BaHHBIMH YETHIPHMSI THIIAMH, KOTOPOE COCTOUT MMEHHO BO BCEIEIOCTHOCTH,
T.e. B Oonbliell pyHnamMeHTanbHOCTH. HeT cOMHeHus, 4To TOA 3TOW «BCeuenon
OCHOBOW» OH mopapazymeBaeT bora, T.e. «McturHOTO»: comumochk Ha [Dycyc,
1980, 49], rne I6H ‘Apabu roBopuT o bore kak 06 «ocHOBe GopM Mupay, WIH
ke Ha [DyTtyxar, 3:198], rae peub 0 «nepeMeHax» (maxaggyiam) MUpa B CBSI3U
¢ mepeMeHoi «ocHoBbI»-bora. C Touku 3penust I6H ‘Apabu, Bce ueThipe THIa
OCHOB TIPHHAUIEXKAT MHUPY, T.e. TBOPEHHIO, OTHAKO apUCTOTENNaHCKas (QUII0co-
¢ust He yKa3bIBaeT HA HCTOYHHUK 3THX OCHOB, KaKOBOW HaxoanTcs B MlcTHHHOM.

Ho rnaBHOe 3mech, COOCTBEHHO, HE ATH MOCTpoeHus, kKotopele IOH ‘Apabdu
BBITIOJIHSIET IOBOJBHO 4acTo U B «I'eMMax», 1 B «OTKpOBEHUSIX», M €CIIH ObI IEN0
OTpaHMYHMBAIOCh UMH, HE CTOMJIO OBbI pa30HpaTh UX CTOJb TIIATENbHO. | TaBHOE —
crenytommast ¢pasa MOH ‘Apabl, B KOTOPOH OH rOBOPHT, YTO VcTHHA MCTHH «HO-
OaBnsieTcs» K 3TOMY M UTO OHa «o0bemier» TBopeHue u MctunHoro.

Crnenytolee paccykaeHUE, pa3BUBAIOLIEe MMOHATHE XaKuUKam an-xaka ux Kak
obmee mist MctnaHOTrO M1 TBOPEHUS, AACT BO3MOXKHOCTD MOHATH, YTO 3HAYUT VIS
Hcrnabl nctuH «0OHMMAaThY» bora-u-mup:

3Hai, 4TO J1am- ‘anug, BHEIPUBIIUCH (Xxauia) [BO BMecTUIHIIE], YTPATHB
cBOIO (Urypy, OOHApY>KHUB CBOU TaiHbI, 3a0bIB CBOE UMSI U OITHCaHUE (pacm),
SIBJISIFOTCSL HAa YTOTOBJIEHUH poaa (Odicurc), KISTBBI, onpeneneHus 1 [(opMbl]
BO3BEIMYMBAHUSA (14 3UM).

[ockonbky ‘anug) — ynen VictuHHOTO, a 1am — y/eN YesioBeKa, ‘anugh
U 1am CcTanu [ymoTpeOnsarkes] ans [o0o3HavyeHus| poxa. Bemp ymomsiHyB
‘anugh M 1am, Tl YIOMUHACIIH Bce MUpO3aaHue (kagH) u ero Co3matens (my-
kaesun). Ecnu ke Tbl, ToTepsiB U3 BUAY VICTUHHOTO M HAaXOAsCh C TBAPHBIM
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(Al ) e oo 13N, ynomsHews anugh v aam, To ‘anugh v aav — 310
WcTtunnelii u TBopeHne. 3T0 MBI M Ha3bIBa€M POJIOM.

BeptukansHas nuHUS gava NpUHAAIexuT BceeBeitHemy VcTuHHOMY.
Bocnpunrmaemasi 4yBcTBaMHU MOJOBHHA OKPYKHOCTH Jiama, OCTaBIIAsCs MO-
clie TOro, Kak ‘anuch 3abpan CBOW BEPTHKAIBHYIO JIMHUIO, — 3TO (QUry-
pa Hyna, npuHamiexamas Tropenuto. OTCyTCTBYyIOIIAs (2a ub), TyXOBHas
MOJIOBMHA OKPYXKHOCTH mpuHamiexut Llapcteuto (varaxym). 'Anugh, obHa-
PY’KHMBAIOIIUMK JUAMETP HTOH OKPYXKHOCTH, IPHUHAUIEKUT IPUKA3AHUIO,
a uMeHHO — «bynb!».

Bce 310 — BUIBI B pa3sHOBUIHOCTH (aH6a‘ 8a ¢hycyn) TOTO BCEOOIIETO
pona (an-Ooxcunc an-a‘amm), HaJg KOTOPHIM HET HHUKaKoro pojaa. OTo —
HctuHa Omyxparlomux UCTHH (Yakukam an-xaka uK am-ma uxa), BEYHbIX B
BEYHOM, a HE B CBOMX CaMOCTSIX, M BO3HHUKIIMX B BO3HHKIIEM, HE B CBOMX
camoctsix. OHu, eciiu paccMaTpuBaTh UX CaMOCTH, — HE CYIIECTBYIOIIHE (1a
Maedicyoa) W He HecyllecTByIomue (1a ma ‘Oyma). IIocCKoIbKy OHU HE sIB-
JISIFOTCS CYILECTBYIOUIMMH, OHU U HEe UMEIOT HU aTpulOyTa BEYHOCTH, HU aT-
prbyTa BO3HUKHOBEHHMSI, KaK O TOM OyJIeT TOBOPHUTHLCS B LIECTOH TlaBe 3TOH
KHUTH. ECTb HEUTO ¢ HUMM CXOXKee ¢ TOUKH 3PEHHs] IPUHATHS MU GOpM, HE
C TOYKH 3PEHHMs IPUHSTUS UMH BO3HHKHOBEHHS M BEYHOCTH: TO, YTO C HUMH
CXOJ€e, CYIIECTBYET, a BCE CYyIIECTBYIOIIee — JHOO0 BO3HUKINEE (a MMEH-
HO — TBopenue), nubo aaroliee BOZHUKHOBeHHE (a MMEeHHO — TBopen).
ITockonbKy OHM TIPHHMMAIOT WM BEYHOCTh, M BO3HWKHOBeHHWE, MCTHHHBIN
nposiistercs s CBoux paboB B Tex CBoux aTpuOyTax, B KaKMX MOXKelTaeT
[@yTyxarT, 1:77].

Haunem co BTOpo¥ MonOBUHBI IMTATHL. Il HAC €CTECTBEHHO MPEACTaBIAThH
cebe «oOIIHOCTB», Wnn «oOHMMaHue» (‘ymym) (McTtuHa MCTHH «OOHUMaeT»
Hctuaaoro n TBopeHne — mpeaplayInas nuTata) Kak BKIIOUEHHE BHYTPb, Kak
0XBaT HEKOM OIMOsIChIBAIONIEH IpaHHLell. DTO TePMEHEBTHUECKOE OXHIAHHUE T10-
Jy4aeT, Ka3aJiock Obl, HEOCIIOPHMOE MOATBEpXKIEeHUE 3/1ech, Tae VIoH ‘Apabu
TOBOPHT O poae, bosiee TOro, 0 «BceoOIIeM pose», Hall KOTOPbIM HET HUKaKOTO
JIPYyroro poja, OTOXAECTBIISIS 3TOT BeIcIIMKA poa ¢ MctuHoil uctuH. McTuHHBII
u TBopeHue (mapa an-xaxx/an-xanix) TOIKHBI ObIUTH ObI — €CITM HaIlli TepPMEHEB-
THYECKHE OXKUIAHUS BEPHBI M €CIU peyb ACHCTBUTEIBHO HAET O poje, KaKk OH
MIOHMMAaeTCsl B apUCTOTENIEBCKOM JIOTHMKE — OBITh BHAMHU 3TOTO BBICIIETO POJa,
MpUYeM BUIAMHU, HCUEPIBIBAIOIIMMHU CBOM PO, MOCKOJIBKY HHYEr0 MHOTO, Kpo-
Mme McruaHoro u TBopenns — u o0beauHsIomed nx VICTHHBI UICTUH — B MUPO-
3IaHUH TOMPOCTY HET.

[IpyHUMNMaNEHOM 4YepTOM POAO-BUAOBOIO OTHOLUEHUS SIBISETCS CIELYHO-
miee: poJOBOM MPHU3HAK HE MOXKET HE MPUCYTCTBOBATH B KaXJAOM U3 BHUJIOB.
EnvHCTBEHHON MONOXKUTENbHON XapakTepuCTUKOW VICTUHBI UCTHH CIIYXKHT TO,
YTO COCTABISIIOLINE €€ NCTUHHOCTH Ha3BaHbl «OIMyXIAOMUMI». JTO, HAOO Iy-
MaTb, OCHOBHOH, KOHCTUTYUPYIOUMHA Npu3HAaK MCTHHBI UCTHH: B OTIMYUE OT
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Hctuaaoro u TBOpeHHs, KOTOpbIE TakXe COJEpXaT IMOJHBIA Habop Xaka ux
«UCTUHHOCTEW», UICTUHHOCTH VICTHHBI UCTHH CITOCOOHBI «IIEPEMEIIaThCI» MEXK-
1y BEYHOCTBIO U BPEMEHHBIM BO3HMKHOBeHHeM. MIOH ‘Apabii TOBOPUT 06 9TOM
HEOJIHOKPAaTHO, U B 3TOM HE MOXeET ObITb coMHeHusi. Ho BOT B 4em jeno: aTa
XapaKTepUCTUKA MPUHAUICKUT UCKIouumenvio VICTHHE UCTUH W KaTeropuye-
CKU He TIPEIUIHPYETCS €e MperoiaraeMbiM «Buaam» — TBopernuto u Mctun-
HoMy. [lymath, uto VCTHHAa WMCTHH COCTaBIsIET B apHCTOTEIMAaHCKOM CMBICTE
pOA Al MOANAAAIOIIMX TOJ Hee BWAOB, — BCE PAaBHO YTO CYUTATh, OYATO
(OKHMJIKOE TEJIO» CIIY)KUT POJOM JJIsl, CKaXKeM, «ra3o00pa3HOro Tejaa» 1 «TBeplo-
ro tenay. He OyzieM 3a0bIBaTh, YTO UCTHHHOCTH, BXosmue B VICTHHY UCTUH, —
3TO He abCTpaKTHBIC MOHATHUS, OHM HE OTBJICYCHBI OT HIDKECTOSIINX €IMHIIHBIX
Belllell niM OOIIHOCTeH Oojiee HM3KOTO YPOBHsI 0000IIEHHUs, KaK 3TO ObUIO OBl
BEPHO JJIs POjia M BUJIOB.

PasroBop o Bceobmem poxe u VMcrune uctun MOH ‘Apabu 3aBen, paccyxaas
0 cBoiicTBax OyKB. Anu¢h u nam, ynmoTpeOIeHHBIE Tepel MMEHEM, CIy)XaT B
apabCKOM sI3bIKE OTPEICICHHBIM apTHKJIEM, OHA U3 PYHKIMA KOTOPOTO — 000-
3HAa4YCHHE Poja. DTUM BBI3BaH MEPeXo/1 K 00CYKICHHIO poja Kak (Guioco)cKoro
moHATHUs (a He SA3BIKOBOM Kateropuu). U 3mech ymoTpeOlieHHe TepMHUHA «POJ»
OTpaBAaHO JIAIIb OJHHUM — IMOBTOPEHHEM OOIIEro CeMaHTHYECKOTO JJIeMEHTa
XaKa ux «ACTHHHOCTW» BO BCEX LEIOCTHOCTAX, O KOTOPBIX MAET peub. McTuHa
HCTHH BKIIOYaeT B ce0s xaxa ux 1Mo caMOMy CBOEMY Ha3BaHUIO; MCTUHHBIN —
9TO OOXKECTBEHHAash CaMOCTb, IPEJACTaBIAONmas co0oi aOCOMOTHBIN HaOOp
Xaxa uk; HakoHen, TBOpeHHe — ATO BEIIM, KaXIas U3 KOTOPBIX MPEICTaBIsIeT
c000li HEKOTOPYIO KOHCTEIUIAIMIO 3THX Xaxka uk, mpudeM TBopeHHE B 1LIEJIOM
TOYHO COOTBETCTBYET, C TOUKH 3peHHUsi Habopa xaxa ux, icTuHHOMY.

Takoro MOBTOPEHHs CEMaHTHYECKOTO JIE€MEHTa HeIOCTaTOYHO, YTOOBI yCTa-
HOBHTBH POJO-BHIOBOE OTHOIICHHE: MBI BUACIH, YTO X HEOOXOIMMOE YCIOBHUE
HE BBITIOJHSETCS B JaHHOM citydae. [Toatomy paccyxaenus oH ‘Apabu o «Bce-
obiiemM poxe» cieqyeT CUMTaTh MHOCKAa3aHHEM, MPUBS3KOW UYYyXKOro si3blka K
COOCTBEHHBIM B3riIsigaM. BMecTe ¢ TeM MOBTOpeHHE CeMaHTHYECKOro 3JeMeHTa
BO BCEX COCTABIIAIOUINX KOH(PUTYpAIMH XapaKTePHO HE TOJIBKO I pPOIO-BUIO-
BOTO OTHOILIEHHS, HO M JUIi OTHOIICHHS MPOTHUBOIOJIOKEHHS-U-00bEINHEHI
B MIPOLIECCYaIbHOM JIOTMKE CMbICa. MBI JIETKO B 3TOM YO€IUMCsl, B3sIB Mapajnr-
MaTHYeCKHH TNpHMep KaKoro-HUOyAp Ipolecca: CKaKeM, MpPOTHBOJIEXalIne
HIIYMIHAR-ICKOMOE», OOBEIUHEHHBIE TPOLECCOM «UCKAHWS», UMEIOT OOLIyIo
CEMaHTHKY, OTPaXCHHYIO B PYCCKOM S3bIKE OOIIMM KOpHEM, HO OHH He o0pa-
3yIOT pOJO-BHIOBYIO0 KOH(Urypauuoo. OTHomenne VICTHHBI UCTUH K HUXKECTOSI-
mei nape Vcruunbiii-TBopeHne ropasno OMke K TOMY, YTO Npearoyiaraetces
IporieccyaabHON JOTHKON OTHOIIEHHS IpoIlecca K CTATUBACMOM UM mape «Iei-
CTBYIOLIIEE-TIPETEPIICBAIOIIEE)», XOTSA M HE COBIAAAET C IMapagurMaTHYECKUM
npuMepom JociioBHo. OHAKO MpolieccyalibHOe MOHUMaHKie Kateropun «Mctuna
WCTHUH» CHUMAaeT BCe T€ MPOTUBOPEUHs, KOTOpbIe HEM30eXHBI MPH TOMBITKE I10-
HATH €€ BCephe3 KaK «BCeOOMHI poIy.
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Jlo6aBuM K 3TOMY, YTO KaXkaasi ICTUHHOCTb (Yakuxa) B VIcTHHE UCTUH mipen-
CTaBJIIET CO0OI MMEHHO TPOIECC, MOCKOJIbKY BBIpaXKaeTCsl MacaapoM (xauam
OKU3HBY, Unm [o]|3HaHuUe U T.1.). IOH ‘Apabu He cliydaiiHO yIIOMHHAET MyTa-
3UTMTOB M HX PEIICHHE BOMPOCa O GOKECTBEHHBIX aTpuOyTax': HEKOTOpbIE My-
Ta3WJIUTBI CUMTANH, 4TO (K MpUMepy) O0KECTBEHHBIH aTpUOyT «3HAIOUIMN» yKa-
3bIBa€T Ha «3HaHME» B O0KECTBEHHOW CAMOCTH M Ha «II03HABAEMOE», T.€. BEIlH
mupa. Ux tesnc pornyecku 61au30k K pemenuro MOH ‘Apabu, KOTOpoe roBOpHT,
yro VcTnHa McTHH (OHA 3aHMMaeT y Hero To MecTo, Kakoe 3aHMMalia DoxKecT-
BEHHAas CaMOCTh Y MyTa3WJINTOB) — 3TO COBOKYIHOCTb «3HAHUA» U BCEX MPOUUX
UCTUHHOCTEHN, KOTOpbIE NpeauuupyoTcs VICTUHHOMY Kak BedHble U TBOpeHUo
KaKk BO3HMKIIME. Ecnu y MyTa3suiauToB 3axup-6amun-OTHOIIEHUE CBS3bIBAJIO
«3Haromero» bora u «mo3HaBaeMble» BEeI MUpa U OBLIO CKPEIUIEHO «3HAHUEM)
KaK MpoLeccyalbHOM CTSHKKOM, To y MOH ‘Apabn «3Haroumin» Mctunuslii (bor)
HaXOANTCS B 3aXup-06amuH-COOTHOUIEHUH CO «3HAIOIIMMM» BELIaMH MUPa, U 3TO
COOTHOIIIEHHE CKPEMJIEHO B MpOILecCyaabHOE €IUHCTBO «3HAHUEM» KaK OJHOI
U3 «OJyXKIAOUKX UCTUH» VICTHHBI HCTHH.

Uro kacaercsi Havasia pa30HpaeMoil IIUTAThI, TO AJIs €€ OOIIEero MOHUMaHHUS
JIOCTaTOYHO MJUTIOCTPALIUMK, HAJIAHO TpeNCTaBIsonel XypyhuTckrue nocTpoe-
Husg MOH ‘Apabit (cM. puc. 1); s OrpaHMYMBAIOCh €10, OCKOJIBKY MOIPOOHbIH
pa3dop ITUX MOCTPOEHUH HE BXOIUT B MOM 3aJjaui.

Puc. 1
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u HaKOHCII, HOCJ'IGZ[HI/Iﬁ N3 OTPBIBKOB, B KOTOPLIX yHOTpG6J'IHCTC$I IIOHATHE
«HcTuHa netum»:

...McTuHa MHTEIIUTHOEIBHBIX HUCTUH, KOTOPBIC ABJIAOTCSA BO3HUKIINMU
B BO3HMKIIIEM M BEYHBEIMH B BEYHOM. DTO BEBISIBIISCTCS MoCcCpeaCTBOM O6H.[HO-

4

KoHeuHo, 3TO He eJMHCTBEHHOE pelleHHUe, NPEATOKEHHOe MyTa3WIIMTaMH, a OIHO M3
MHOTHX; 110Ka3aTeNnbHo, yTo MOH ‘Apadi yOMHHAET UMEHHO €ro, MOCKOJIbKY OHO JIOTHYECKU
cXo3xe ¢ Toi koHdurypanuei «bor-u-mup/McTiHa HCTHH», KOTOPYIO OH BEICTPaKBaeT.
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ctu (uwumupax) umeH. Benb OH Ha3Ban TeOs Tak e, kak Camoro Cebs; naxe
He OH TeOs Ha3Baj, a 3TO BceoOmas UCTUHHOCTD (an-Yaxuka an-Kyuuuiia)
coenunuia Mcrunnoro u Teopenuwe. M BOT, Thl — 3Harommii, 1 OH —
3HAIOIINKA, HO Thl BO3HMKIIHMHA, ¥ COOTHECEHHOCTh 3HAHUS ¢ TOOOW — BO3-
Hukas, a OH — BeYHBIH, U COOTHECEHHOCTh 3HaHusl ¢ Hum BeuHas. A 3Ha-
HUE OJIHO B CBOEH BOTUIOIIEHHOCTH, OHO MPUHUMAET aTpuOyT TOTO, AJISl KOTO
CTaHOBUTCS XapaKTepUCTUKOM (Ha ‘m), moiimMu 310 [DPyTyxart, 4:311].

3nech (akTHYeCKH MOBTOPEHO TO, YTO OBLIO CKazaHO paHee: McThHa MCTHH
coeounsem VictunHoro u TBOpeHMsl, BOIJIOIAET — B CBOEM €IAMHCTBE! — MX
cBs3aHHOCTh. [loBTOpIO oueBuaHOE: He bor m TBopeHue eauHbI (KOrna MOXKHO
Obl OBLJIO TOBOPUTH O MAaHTEU3Me XOTS Obl B KAKOM-TO CMBICIIE), @ X €IHHCT-
BO 3aKJIIOYEHO B mpembell gewjy — VICTHHE UCTUH, a 3HAYUT, BHEMOJOXKHO HM.
Bonee sicHoe noKa3aTenbCTBO HEBO3MOXKHOCTH XapaKTepHU30BaTh B3rIsAbl MOH
‘Apabu Kak MaHTeUCTUYECKUe TPYTHO HAWTH.

S ynmoMsHYy «TPEThIO BEUIh» He CIyJaifHO: 3TO TepMHH camoro V6H ‘Apabu
(aut-wan’ ac-canuc), KOTOPBHIA OH aKTUBHO ymoTpeOmseT B «OKpyKHOCTSIX».
O «Tpex Bemax» OH BelleT peYb B 3TOM TPaKTaTe MPAKTHIECKU C CaMOTo Hadaia
(cm. [MHua, 1996, 16 u nanee]), moguepkrBas, 4TO HET «OTCTaBaHUS» HU MHpa
ot bora, Hu TpeTheil Bemu ot Mupa [MHma, 1996, 18]. 3nech yxe TpeThs Bellb
Ha3BaHa ‘aci «ocHoBOI» mupa [Mumia, 1996, 18], ona mpeacrasnser coboit xa-
Kukam yaxa uxk an-‘aram an-kyanutiiia «Beeobmyto VicTuHY MCTHH MHpay, KO-
TOpbIe B BEUYHOM — BEYHEIC, 2 B BO3HUKIIIEM — BO3HUKINKE. DTa BEUIh HE SBIIS-
eTCsA HU BO3HUKIIEH, HW BEYHOW, HO OHa CTONb JXe Oe3HadanbHa (‘azarn), Kak
u bor [Muma, 1996, 16]. OHa He mpueMJIeT HUKaKUX MPpUOaBICHUA, HE SIBJISCTCS
HU LeJIoi, HU YacTuyHoH [WHia, 1996, 18] u He onuchIBaeTCs HU CyLIECTBOBA-
HUEM, HH HecylecTBoBanueM [Muma, 1996, 17 u np.].

B 3akirouenme BepHEMCS K MTEPBOMY M3 OTPHIBKOB, B KOTOPHIX YIIOMHHAETCS
HctrHa uctiH. Peus TaM muia o 94eThIpex «IpeaMeTax MO3HaHUD (HAIIOMHIO,
9TO HMCYEPNBIBAIOMINAN CIUCOK TOTO, YTO OONAHaeT ma cup «BO3NCHCTBHEMY),
TPU U3 KOTOPBIX — YEJIOBEK B Pa3IMUYHBIX €ro acleKTax, U JHUIIb YeTBEePThIH —
Hctuna uctud. Yto umeer B Buay MOH ‘Apabu moja MEpBBIMU TPEMsl «IIpeaMe-
TaMy MO3HAHUS»?

Benmuaitmuii meitx HeOJHOKPATHO TOBOPHT, YTO YEIOBEK coOupaeT B cebe
BCE UCTHHHOCTH (XaKa uK) ¥ B 3TOM CMBICIIC paBHO3HAYEH MUPY; & IMOCKOJBKY
MUp U Bor HaxoIsATCs B OTHOWICHUW 3aXup-OamuH-COOTBETCTBHS, TO YEIOBEK
paBHO3HaueH u bory. Mcxons u3 3Toro, s npejjiararo CJIeAyHOIIyH0 TPaKTOBKY.
IlepBbIM Ha3BaH 4YeNOBEK, pacCMaTPUBAaEMbIi Kak coOpaHHe BCEX MCTHHHOCTEH
B MX BEYHOCTHOM MITOCTACH, T.€. YEIOBEK KaKk COOMPAIONIHiA BCIO O0KECTBEHHOCTD,
KaK paBHO3Ha4HbIH ai-xaxk «VicTuaHOMY» . BTOphIM yroMsanyTo TBOpeHHe, pac-

5 l'lpn TaKkou TPAKTOBKE IMOHATHO, IMMOYEMY 3TO — l'lepBHﬁ NpeaAMET MO3HAHUA U MOYEMY
«H cTuHHBIN» HE YOOMSHYT 1I0J] 3TUM UMEHEM B HHUCJIE TOr0, YTO «06na;[aeT BO3H€ﬁCTBHeM)),
XOTs YIIOMSIHYTbl MUD U COBGpHICHHHﬁ YCJIIOBCK.
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CMaTpHBaeMOe Kak SBHOE (3axup) Al «UeOBEUECKOTO MHUPA», T.€. Ul COOpaHUs
BCEX MCTUHHOCTEH B OOXKecTBEeHHOW camocTH. HakoHen, coBepIIeHHBIH YeToBeK
Kak «cepziie»: MHe TpeacTasisercs, uro 1on ‘Apabu oTaaeT coBeplieHHOMY Yerio-
BEKY TO K€ MeCT0, KoTopoe oTAaHo McTune ucTHH. B 1pyrom Mecte OH rOBOPHUT:

Ecnu Thl MO3HAN yMOMSHYTOE HAMH, TO 3HAEIllb, KTO SIBISIETCSI CEP/LIEM
CYLIECTBOBaHMUS, KO€ MUTaeT MHUP ero (Gop™bl (JUiss KOTOPOH OH — cepAle 1
Bce ee yact). OH — ceplie COBOKYIHOCTH (kanb an-Odxcam ‘), OH — c00-
PaHHOCTH SIBHBIX M CKPBITHIX UCTUHHOCTEH B 3TOH [MMEIolIei] cyecTBoBa-
uue popme (cypa gyoacyouiitia) [Dytyxar, 3:199].

CrnoBa ceppne (kar0) M TIEpeMEeHIUBOCTh (makaniyd) B apabCKOM SI3bIKE —
OJTHOKOpPEHHBIE: €KEMTHOBEHHAsi M3MEHUMBOCTh MHpa (KOHLENIHUS XAlIK 0dca-
0UO «HOBOE TBOPEHHE») 00BsICHAETCSl M3MEHYMBOCTBIO bora (TakoBo HeoOXxoau-
MO€ CIIe/ICTBHE 3aXup-0amuH-COOTHOLIEHUs Mexay borom m Mupom, ycraHas-
JUBAIOIEe MEXTYy HUMHU OTHOIICHHE 3epKaTbHOTO COOTBETCTBHS), a COSAMHACT
3TH JIB€ CTOPOHBI, BEYHYIO M BO3HMKIIYIO, COBEPIICHHBIH YEIOBEK — «CEPALIE»
MUPOIIOPsIZIKA, Urpasi Ty K€ poJib MpolecCyalbHOTO ckpena bora-u-mupa, uto
otaaHa McTuHe ucTuH.

YToObl MOJBITOKNUTH HAIlle MCCIIEI0BAHUE, 33/1alMM BOIPOC: TIOYEMY B TEK-
crax MOH ‘Apabu He BCTpeuaeTcsi BBIPAXKEHHUE 8ax0am ai-y0dcyo «eIUHCTBO
OBITHSY, KOTOPOE [UII MHOTHX ToOcienoBaresell Benngainero meiixa u coBpe-
MEHHBIX HcciefoBareseil crano 0003HaueHHeM ero KOHLENUIMH? DTOT BOMPOC
MHTEpEeceH TeM 0oliee, YTO «EAWHCTBO OBITHS» — 3TO TO, 4TO 3amajgHas (QuiIo-
co(usi co BpeMEH IpeKOB ToJIaraeT B Ka4ecTBE CBOEro OCHOBaHMsA. B yem otim-
Yye MepBOro OT BTOPOTo, U €CTh JIU OHO?

C onHOM CTOPOHBI, BOPOC oueHb mpocT. daxe ecinu MOH ‘Apabn He ymoT-
pebisieT BhIpakeHUE gaxoam an-8yoddcyd U Tem Oojiee He HCIOJb3YeT ero Kak
TEpPMUH, camMa HJes €IMHCTBAa OBITHS y HEro, HECOMHEHHO, mpucyTcTByeT. OH
MOATBEPXKIAET €¢ HEOJHOKPATHO, B TOM YHCJIE B TEKCTaX, KOTOpbIe LUTHPOBA-
JHch Bble. MBI BHIENIH, YTO HEOOXOANMOE-CaMo-110-ce0e-ObITHe — eIMHCT-
BEHHBIN aTpuOyT bora, He UMEIOIUII COOTBETCTBUS B MUPE, T.€. UCKJIFOUCHHBIH
U3 O0ILero mpaBuia 3axup-6amun-cOOTBETCTBUS MexXAy borom u mupom. U3
3TOTO BBITEKAET, YTO ObITUE — €IMHCTBEHHBIN aTpuOyT, HE BKIIOUEHHBIH B Ty
caMylo IBOHCTBEHHOCTb (machuiia) bora u mupa, kKotopas u (PUKCHPYET 3TO
3axup-0amuH-COOTBETCTBHE, W YTO OBITHE, ClIeIOBaTeIbHO, 00HOo. J1ns1 bora oHO
coOcTBeHHOE (HE0OXOaMMOe-caMo-TIo-cede), a Ui Mupa — 3aeMHoe (Heo0Xo-
JIuMoe-0aroapsi-npyromy).

B 5TOM cMBICT MHOTOYHMCIEHHBIX BbICKa3biBaHWi MOH ‘Apabil B ayxe TOro,
4YTO «MHpP WIIIO30PEH (Mymagaxxam), y HETO HET MCTHHHOTO CYIIECTBOBAHUS»
[@ycye, 1980, 103], uTo «BCe CyLIECTBOBaHUE — BUAUMOCTb B BUJUMOCTH, UC-
THHHOE e cymecTBoBaHne — 3T0 bor» [Dycyc, 1980, 104] u 1.1.: ObITHE MHpa
n ObTHe bora — oznHO OBITHE, TOCKOIBKY MHP TOJIB3YETCSl 3aeMHBIM, HECOOCT-
BEHHBIM OBITHEM.
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Ho u3 3Toro BoBce He BEITEKaeT, uTo MUp U bor — Heuro enunHoe. EquHCTBO
OBITHS, KaK OHO MoHMMaeTcs MOH ‘Apabil, OTHIONb HE O3HAaYaeT CyOCTaHIHalb-
HOTO eMHCTBa bora n Mupa — HanpoTHB, OHO BITUCAHO B OOIIYIO KOHIEMIUIO NX
3axup-6amuH-COOTHECEHHOCTH, a 3HAYNT, U B3aUMHOW BHETIOJOXHOCTH. EnuHCT-
BO OBITHS B paMKax 3TOM KOHLEIIMU O3Ha4YaeT TOJIbKO OHO: bor «cuibHee» mupa,
1 uMeHHO bory otnana poib Bo3ieicTBYTOIIEH, aKTHBHOM CTOPOHEI B TIPOIIECCYalTb-
HO-OPHEHTUPOBAHHOM MapagurMaTuke 3axup-oamun-nByenuacTsa bora u mupa.

B 3amanHOM BOIpOCE MOXHO YBHIETh U APYTOH, 3HAYUTEIBHO OoJee Tiry0o-
KW cMBICI. Benlb eqMHCTBO OBITHS 1T 3amaiHor Griioco@un — 3TO KOHIIETITY-
anpHoe odopmieHne Hanbosee GyHAaMEHTAIBHON HHTYHLINY 6ceobuyell Ces13HO-
cmu. Haiitn BceoOIIyIo CBS3HOCTD, ITOHATH, HA Y€M OHA OCHOBaHA, — HCKOHHAS
3ana4a ¢unocoduu. BoT nouemy coBepLIEHHO €CTECTBEHHBIM OKa3bIBAeTCs Tep-
MEHEBTHYECCKOE OXKHIaHUE 3alaJHOTO HCCIICAOBATENs, MPEIIIoIarafoero, 9ro
U 37€Ch, B KOHUENIUHU 8axdam an-6y0cyd, OH BCTPETUT MPOpabOTKy BOMpoca
0 BceoOlIIelt CBA3HOCTH; a MOCKOJIBKY MaruCTPaibHBIM HalpaBIEHHEM HCTOJKO-
BaHUS €WHCTBA OBITHS B 3aIIaTHON MBICTH CITy’KHUT CyOCTaHI[aIbHAas €TO TPaK-
TOBKa, TO W 3[IeCh OKHMJIaHWE CYOCTaHIIMAIBHOIO €ANHCTBA OBITHS, T.€. CyOCTaH-
UAIFHOTO eqUHCTBA bora 1 Mupa, CTAHOBUTCS PEIIAlONIM TepPMEHEBTHUECKIM
OXXKHAaHUEM. DTa MPEe3yMIIHA U 3acCTaBIseT CTONb MHOTOYHCIEHHBIX HCCIIENo-
BaTellell BUYWTHIBATH CYOCTaHIMANBHYIO TPAaKTOBKY €IWHCTBa B TEKCTH VOH
‘Apabi, OT KOTOPO# yXe pyKOU IMOAaTh JI0 €ro MPECIOBYTOTO «MAHTENU3May. ITO
YTBEpIK/IEHHE OKa3bIBAETCSl OUEHb KOM@OpMHbIM B KOHTEKCTE ONMCAHHOTO Tep-
MEHEBTHYECKOTO OXXHIAHHS, W TPEXKIE BCETO ITUM OOBSICHAETCS PaclpocTpa-
HEHHOCTh AHTEUCTUYECKUX TPAKTOBOK KOHLIETILIUU 8ax0am an-6y0icyo.

OroMy cyOCTaHIMATU3UPYIOMIEMY MPOUTEHHUIO 8axX0am an-y0xcy0 CHOco0-
CTBYeT W Lienas Tpagulus HeoraToHm3anuu MOH ‘Apabu, Oepyiias Havaio B
TEKCTaxX ero JI0OMMOro y4eHHKa U (pakTH4ecKH npueMHoro ceiHa Canp an-Jluna
an-KyHaBW u TponoinKeHHas MHOTOYHCICHHBIMH KOMMEHTaTopamu Bemndaii-
niero meixa B UpaHCKOM Mupe. HenumiHe HamOMHUTB, YTO B MCIAMCKOM MHUpE
B3TIsIAEl MIOH ‘Apabi HepelKo M3ydaroTcs, Make W CerONHS, M0 TEeKCTaM KOM-
MeHTapueB, Onarojaps dyemy Benmuuaimuii meix mpenctaeT m10OpOCOBECTHBIM
HEOIUTATOHUKOM. Pa30op 3To# TpaaWiuu KOMMEHTHUPOBaHHS — OTICNbHAs 3a-
Jlada, HO 3/1€Ch S JOJDKEH YIOMSHYTB TONBKO OJHO 00CTOSITEIHCTBO.

VIMeHHO B 3TOW TpaaMLIMKM CTAaHOBHUTCS YCTOWUYMBBIM MPEJICTABICHUE O «OBITHI
U «HEOBITHM» KaK O 08yX TEPMHUHAX, HCUEPITHIBAIOIINX OHTOJIOTHYECKYIO MpoObite-
MaTUKy, C JaJbHEWIINM JieleHHeM ObITUsl Ha ObITHE BOBHE M OBbITHE B MBICIH,
a TaKxKe Ha HEOOXOIMMOe-CaMo-TIo-cebe i HeoOXoauMoe-61aroaaps-apyromy’.
Takasi TpakTOBKa, Mojararomas «OBITHE» MpeaesibHOW KaTeropHei, Mo3BOJISIo-
mieil TOBOPUTH O BEIM (M COOTBETCTBYIOLIAs ApUCTOTEIMAHCKOMY B3IUISAY),

6 -
Ha Takyro TpakToBKY mnpu aHamu3e B3rsimoB MOH ‘Apabit omupaercs, B 4aCTHOCTH,
A.Jl. Kubll, KOTOPBIH MUILIET O «IBYX OCHOBHBIX KAaTEropHsaX CYLIECTBYIOLIMX Bellell, Bblle-
JIIEMBIX MyCyJIbMaHCKUM OorocioBuem» [Kubim, 1995, 26].
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UCKJIFOYaeT MOHATHE MYMKUH «BO3MOXKHOE» KaK CaMOCTOSITENbHOE M HECBOIM-
MO€ K Ha3BaHHBIM JBYM .

VIMeHHO MPOTHUB TAaKOW TPAKTOBKH, KaKk OyATO NPEeOBHAA ee, PelocTeperaet
W6H ‘Apadu:

Hexoropsle U3 TeopeTukos, ueil ym crnad, ycTaHoBUB, uTo bor Bce ycrpau-
BaeT o CBoeMy JKellaHuIo, JOMYCTHIIM TOBOPUTh O BCeBBIIIHEM NMPOTHUBHOE
MYZIPOCTH M TOMY, KaKOB MHUPOMOPSIOK B camoM cebe. Tak HeKOTOphIe Teo-
PETUKH JOLIIH 0 OTPUIAHUS BO3MOXKHOCTH, YTBEPXKJAasl JHIIb HEOOXOIH-
MocTh Onaronaps cebe wu Omarogaps npyromy [®@ycyc, 1980, 67].

TepMuH «BO3MOXKHOCTEY, O KOTOpOM roBoput MOH ‘Apabu, BOCXOIUT K da-
pabreBO-aBUIIEHHOBCKOM HEapUCTOTEINAHCKOW OHTOJIOTMH, B KOTOPOH MMEHHO
BO3MOKHOCTb-Cama-no-cede (a He ObITHE) KOHCTUTYUPYET Belllb MUpPa, B MPOTHU-
BONOCTABJIEHUU YUCTOM HEOOXOAUMOCTH, MM HEOOXOIMMOCTH-CaMoli-11o-cede,
xapakrepusytomeii [lepsyto Bemp (bora). Tompko moTtomy, 4To cama 1o cebe
BeIllb BO3MOXKHA, OHA OKAa3bIBA€TCs WM HE0OXOAMMOit Onaronaps apyromy (= cy-
HIECTBYIOIIEH), WIH HEBO3MOXHOH-Oaroqaps-npyromy (= HeCyIIECTBYIOLICH),
Kak OyaTO nepeMeriasch M1y 3TUMH JIByMsl COCTOSIHUSIMH, HEOOXOIMMOCTBIO
U HEBO3MOXXHOCTBIO (ObITHEM U HeObITHEeM). s mporeccyaibHO-OPHEHTHPO-
BaHHOIO B3IJIsila KATEropHs «BO3MOXKHOCTB» B 3TOW KOH(HUTYpaLMH SIBISETCS
CaMOCTOATENIBHOM M HUKaK HE CBOAMTCS K JIBYM IPYrMM (K HEOOXOAMMOCTH U
HEBO3MOXHOCTH, WJIM OBITHIO W HEOBITHIO), HAIPOTHB, TOJIBKO OHA M 0Oecreyn-
BaeT HAJIMYUE STHX JIBYX COCTOSHHUH M MX CBSI3aHHOCTh, — Kak Ipoliecc odecre-
YHBaeT MPOTHBOMNOCTABIEHHOCTh U CBSI3aHHOCTh JBYX CBOMX NMPOTHUBOIOJIOXKEH-
HBIX CTOPOH. BOT mo4eMy ycTpaHUTbh «BO3MOXHOCTB» W3 CHCTEMbI KaTeTOPH,
penyLpoBaB €€ K KaKuM-THOO JIpyrduM, 3HAYUT HNEPEHHTEPIPETUPOBATH IMIPO-
LeccyanbHO TMOHMMAaeMOe €IMHCTBO B TEPMUHAX CYOCTaHIMAIBHO ITOHATOTO
eanHcTBa ObITHS. BoT mouemy MOH ‘Apabut mpegocreperaeT NpoTHUB YCTPaHSHUS
«BO3MOXHOCTH» U3 CUCTEMBI OHTOJIOTHYECKHX KaTeropuii: OH (pakTHUecKH Ipe-
JIyTIpeKAaeT O HEMPaBUIbHOCTH MEPEUHTEPIIPETALMH IPOLECCYaIbHO TOHATOrO
€MHCTBA MUPOIOPsAKA B CyOCTaHIIMAIBHOM KITIOUE.

KakoBo e coOCTBEHHOE NMOHMMAaHHUE BCEOOILIEH CBA3HOCTH, KOTOPOE Mpea-
nmaraet OH ‘Apabu; u eciu 3TO ero MOHHMaHHe — He CyOCTaHIMATBHO MOHS-
TO€ eIMHCTBO OBITHS, TO KaK €T0 CIIeAyeT 0XapaKTeph30BaTh?

EnuacTBO Muponopsnka y MI6H ‘Apabii — 3TO €IUHCTBO 3axup-OamuH-Tie-
pexona Mexay OOXKEeCTBEHHOW M MHPCKOH €ro CTOpoHamH. Takoe eTHHCTBO

7 BapmaHTOM TaKO#i [TO3HINH ABIAETCS TOAMEHA TePMHHA KHEOOXOIUMOE GIaromaps apy-
roMy» TEPMHUHOM «BO3MOXKHOE», KOTJa 0] «BO3MOXHBIM» IOHUMAETCS Oblmue BCeX BELUeH,
kpome bora. Torja onmo3umys BEITISINT KaK IPOTHBOIIOCTABIEHHE HEOOXOIUMOTO U BO3MOXK-
HOTO, TJie MO HEOOXOJUMbIM MTOHMMAETCsl HeOOXOANMOE caMo Mo cede, a Mo BO3MOXKHBIM —
HeoOXxouMoe Onaroaapst Jpyromy. 3amMeHa CJI0B HUYEro He MEHSET 10 CYLIECTBY, MOCKOJIbKY
OTIIO3HIMSI BBICTPAMBAETCSl KaK OMIMO3UIMS MOAYCOB OBITHSI, YTO UCKIIFOYAET «BO3MOXKHOCTHY
KaK caMOCTOSITE/IbHBIN, HECBOJUMBII K MOJTYCY OBITHIICTBOBaHHSI TEPMHUH.
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[I0 CaMOMy CBOEMY CMBICIY IO/DKHO NMOHHMMAThCs MPOLECCyallbHO, a He CyO-
CTaHLMAIBHO. JTO MpolleccyalbHOe eIMHCTBO MHUPOIOpsAKa cielyeT monaraTh
B «Tperbeli Bemu», B MicTuHe HCTHH, O KOTOpOW roBOpwiioch Bbilie. Eciu 3a-
nagHas GUI0COGUs HIET TUHCTBO OBITHS KaK CyOCTaHIMAIBHOE, TO B KOHIIET-
uu MOH ‘Apabii mpencTaBieHa XapakTepHas JJisl apaOCcKol KyJNbTypbl Mpoliec-
CyallbHasl JIOTMKa CMbICIA, B COOTBETCTBUU C KOTOPOM CyllecTByrowuid bor u
CYUIECTBYIOLMIA MUP HaxXxoJsAT cBoe eAMHCTBO B McTuHe uctuH, Tperbeil Bemy,
KOTOpasi He SIBJSIETCSA HU CYLIECTBYIOLIEN, HU HecymeCTBy}omeﬁg.

Takum 00pa3oM, «eAMHCTBO OBITHS», B3ITOE KaK rOJbIi TEPMHH, 0€3 ero Jio-
I'MKO-CMBICJIOBOT'O HAIlOJHEHHS, COBEPILEHHO He SBISIETCSl CHeLU(PUYHBIM IS
cyuszma: 3TO CTep)KeHb 3amagHoil ¢GuIocohur HaYMHAs C TPEKOB, IJie JaHHOE
HOHSTHE OTBETCTBEHHO 3a (D)yHIAaMEHTAIIbHYIO, BCEOOLIYIO CBSI3HOCTh MUPO3/a-
Hus. HOMMHANBHO TOT e TepMHUH NPUMEHHUTENBHO KO B3rusiaam VOH ‘Apabu
MMeeT COBCEM JIpyroe 3HaueHHe, yKa3blBasi Ha akTHBHYIO, BO3JEHCTBYIOILYIO POJIb
00XKECTBEHHON CTOPOHBI MUPOMOPSIKA B 3axup-6amuk-cOOTHeCeHWH bora u
MHpa. A BceoOlast CBI3HOCTh MUPO3/aHUs, IIOHMMaeMasi Kak MpoleccyalbHOe
eauHcTBO bora u mupa, Beipaxena y MI6H ‘ApaGu BoBce HE C UCIOJIb30BaHUEM
KaTeropuu «ObITHE» — OBITHE HE CITYXKHT 3]IeCh npedeibHoll KaTeropuei, no-
3BOJISIIONIEI TOBOPUTH O BEIlM, — a COBCEM APYTUMHM HOHATHSAMHU: «VIcTHHA Hc-
TUHY, «TpeThs Belby, «COBEPILICHHBIH YeT0BEK».

KaxoBo e oHToIorn4eckoe HaloJIHEHUE STUX MOHATHIA?

S roBopui, yTo B3Rl MIOH ‘Apabu Ha 1EJI0CTHOE YCTPOWCTBO MHpPO3/a-
HUSI 03HAYaIOT KapAWHAJIBHYIO IEPECTPOIKY, a TOUHEee, IOMKY MapaaurmMsl Cpei-
HeBeKOBO# apabckoii ¢unocoduu. BricTparnBas HOBoe MoHWMaHWe (yHAaMEH-
TaJbHOrO €JUHCTBA MUPO3JaHusl, Benuuailiunii melx BMecTe ¢ TeM HE Npeasa-
raeT HaM pa3pabOTaHHOW COOCTBEHHOW CHCTEMBI OHTOJOTMUYECKHX KaTETOPH,
OMHCHIBAIONINX KAXKIBIA M3 YiICHOB 0a30Boi koH(urypaiuu Bor-mup/Mctuna
UCTUH. DTO KpaiiHe MHTepecHBIN (akT: BaykHeHIIas yacTh paboThl — BhIpabOTKa
HOBOTO B3IVIAJ[a Ha BCEOOIIYIO CBA3HOCTh MUPO3JaHHUs — UM, O€3yCIIOBHO, IPO-
JleflaHa, a BOT TeXHH4Yeckoe odopmileHHe ee (CTporas KareropuajibHas paspa-
00TKa, BK/IIOYast 0a30Bble OHTOJIOTUYECKHE KaTerOprH) He BBIMOJIHEHO HU UM, HU
TeM OoJiee, HACKOJIBKO MHE H3BECTHO, HUKEM U3 €r0 KOMMEHTaTOPOB U MOCIIe0-
BaTeJeH.

Bkuirouast auMcKypehl MpeecTBOBAaBIINX (HUIOCOPCKUX TEYEHHH B CBOIO
cucTeMy B3risiioB, MIGH ‘Apabil BMecTe C TeM MeperHayuBaeT CMBICT HUCITIONIb30-
BaBIIIEHCS TaM TEPMUHOJIOTHH, IPUHOPABIHMBASL €r0 K CBOEMY ITOHMMaHHI0. JTO

¥ Takoe GbLIO Gbl HEBOBMOMKHO B apHCTOTENIEBCKON POA0-BUIOBON JOTHMKE, MOCTPOESHHOM
JUIs cyOCTaHIMAIBHOM KapTHHBI MHpa; HO B MPOLECCYyabHOW CMBICIOBOW JIOTHKE 3aKOH HC-
KJIIOYEHHOTO TPETHEro He BBIMOJHIETCS B €r0 UMIEPAaTHBHOI (NpeanuckiBaromieii: A sBisieTcs
mbo b, nibo He-B) dhopmynupoBke, XOTs M He HapyllaeTcsl B 3ampelaroneid (A He Moxer
ObITh OfiHOBpeMeHHO b u He-B): nBe (hOpMYJIHMPOBKM HEIKBHUBAJIEHTHBI B JTOW CMBICIOBON
JIOTHKE, O YeM MHE MPUXOAMUIOCH TOBOPHTH.
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KacaeTcsi U OHTOJOTMYeCcKUX Kareropuil. Tak, ecnu [yl MyTa3wIMTOB TEPMUH
cyoym «yTBEPXKACHHOCTB» CTOSJ HaJ MPOTHBOIOJIOKEHUEM 6Y0iC)0- ‘adam
«ObITHE-HEOBITHEY, BBIpAXKash MPOLIECCYATbHO CXBAUEHHOE €MHCTBO 3TOW Maphbl,
to y UOH ‘Apabu a tian cabuma «yTBEpP)KICHHBIC BOIUIOIICHHOCTH» W d UAH
Ma‘0yma «HeOBITHHHBIE BOTUIOIMIEHHOCTH» — CHHOHMMHYHBIE TEPMHUHBI, 000-
3HayaroIue bamuH-napy CyleCTBYIOIINX B MUPE BEILeH, WK a UaHn mMagoxcyoa.
OOpaTM BHUMaHHUE, YTO Cama JIOTHKO-CMBICIIOBasi KOH(UTYpalys ocTanach Heu3-
MEHHOU (3axup-6amun-pOTUBOIIOIOKEHNE U €ro MpoleccyaqbHoe 00bearHe-
HHE), HO MeCTa TEPMHHOB B 3TOH KOH(GUrypaluy U3MEHHINCh (haKTHUUYECKH T10JI-
HOCTBIO.

OpHaKO 3TO — BOBCE HE «HEINOCJIE0BATENbHOCTE» U TeM OoJiee He «IyTa-
HHUIIa» B TEPMUHAX, KaK JyMalOT HEKOTOpkle uccienoBatenu MOH ‘Apabi, oTya-
SIBIIMECS 3aMETUTh CUCTEMY B €ro B3MIAJax (KOTOpbIe KaK pa3 yIUBHTEIBHO
CHUCTEMAaTHYHBI). DTO — MOUCK HOBOW OHTOJIOTHH, MONBITKA IPUMEPHUTH CTapble,
CpeHEBEKOBbIE OHTOJIOTMYECKHE TEPMHHBI K HOBOMY COZEp)KaTelIbHOMY Ha-
MIOJIHEHUIO 0a30BOM JIOIMKO-CMBICJIOBOW KOH(HUTypaluu. DTOT MOUCK B CaMOM
Jieie He J0Be/ieH 10 KoHIa, U VIOH ‘Apabit OCTaBiseT HaC B HEBEJACHUH OTHOCH-
TEJILHO TOTO, KaK MOT Obl ObITh 00O3HAueH OHTOJOTrMYecKuil craryc Tperbeid
Bewy. Ho nmeno nuine B Ha3BaHWM, HUKAaK HE B KOHIENTYaJbHOH NpopaboTKe:
MOCJIeIHASl KaK pa3 J0BeleHa N0 KoHua BennuallmuMm mieiixom, Moka3aBLINM,
4TO €AMHCTBO bora m Mupa, HaxoJsIIKMXCS B MPOLECCE €XEMIHOBEHHOTO B3aHM-
HOTO Mepexo/ia U CBSA3aHHBIX 3THM MPOLIECCOM, CXBaueHO Kak TpeThst Bellb —
Wctuna uctun, nin CoBepIeHHbINH 4esoBeK .
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HoH ‘Apadn
TFEMMBI MYJPOCTU*

I'emma myapocTu 00:xecTBEHHOM
B CJIoBe A1aMOBOM

Uctuansii' (Beecnaen Omn!) kak oGnanaTtens MpekpacHbIX nMeH CBOWX,
BCSIKHIA CUET MPEBOCXOIALINX, 3aX0Tel YBHAETh MX BOIUIOMECHHOCTH (a TidH) —
HIIM MOXKEIlb CKa3aTh: YBHAETh CBOKO BOILIOIMIEHHOCTH ( ‘aiit)’ — B HEKOEM CO-
BOKYITHOM CYIIECTBe (KagH Oxcamu ‘), KOTOPOE OXBATHIBAJIIO ObI BECh MUPOIIOPSI-
10k (‘amp)®, uMest aTpHOYT CYIIECTBOBAHMS , M Yepe3 Hero pacKpbiTh wis Cebst
Csoro TaﬁHyG. Benp Bumers cebst Kak TAKOBOI'O — HE TO K€, YTO BHIETH CeOs
B YE€M-TO JIPYTOM, 9TO OBIIO OBI Kak 3epKalio; OHO SIBIISIET CMOTPSILEMY ero ca-
Moro B Toit hopMe (cypa)’, 4To TaHa BMECTHIHMIIEM (Maxanr), Ha KOTOpOe Taja-
€T B30P CMOTPSIIETO, & TAKOBOE HE MOTJIO OBl OBITH SIBJICHO, €CIIM OBl CHE BMe-
CTHIMIIE He cymecTBoBano i OH ObI He MpPOSBUICS [T Hero'. Beemy mupy
Uctunnenii (Bececnasen OH!) man cymiecTBOBaHME CIaXXEHHOTO Tena (wady my-
cassan)’ Ge3 myxa (pfgc)lo, a TIOTOMY OHO OBIJIO KaKk OyITO HEMOJUPOBAHHBIM
3epkanom. Ho mo 6oxxpeMy ompeznenennto (xykm) Besikoe MM cnakeHHOe BMe-
CTHIIHIIIE TIPHEMITeT GOXKHIA IyX, 0 4eM OH FOBOPHT Kak'' O BIBIXaHHH B Hero'”.
A 3TO [BOBIXaHWE| — HE YTO MHOE, KaK HalMdue TOTOBHOCTH (Xycyn an-uc-
mu ‘0d0) ceil cnaxxeHHOH (GopMbI'"’ MPUHATD HEMPECTAHHOE HCTEUCHHE (gpatig),
TposiBIieHUe (maodacaniui), KOTOPOEe HUKOTAA HEe MPEKpamaioch W He MpeKpa-
maercs'*. Tak ocraercst mimb'” mpremMTromee (xabun), a mpueMIIIOIIEe UMEETCS
He OT 4ero MHOro, Kak ot Ero HaHCBATEHIIero HCTedeHns *. A 3HAYNT, BECh MH-
POTOPSIZIOK, €ro Havdajo u KoHen — oT Hero; «x Hemy Bo3Bpamaercs Bech Mu-
poropsinok»'’, kak u m3omen u3 Hero'®,

Wrak, morpeboBanach SICHOCTh 3epKajia MUpa; AJaM U CTall BOIUIOIIEHHEM
SICHOCTH TOTO 3epKama'® M IyXOoM TOH (opMbI (a aHTeTbI COCTABHIM TONBKO
qacTh ee cui1) — (OpPMBI MHpa, KOTOPBIii HeKOTOpble” Ha3BBAOT «BoMbmIM
Uenosexom» (‘uncan kabup). Beap aHTemnbl IUIsi MEpa — TO K€, YTO JJIs YeJloBe-

* TlepeBon ¢ apabckoro n kommeHTapun A.B. CmupHoBa. [lepeBos OTpbIBKa BBIIIOJIHEH 110
[@ycyc, 1980] ¢ ncnonszoBannem kommeHtapues: [Kynasw, 1413], [[xanau, 1381], [Kaiica-
pu, 1375], [XBapaszmu, 1382], [[Ixxamu, 1370], [Typka, 1378].
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YeCKOTO CYIIECTBA (Haui’'a) CHIBI AyXa M UyBCTB’', M3 KOMX Ka)KHas 3aKpbITa
cama co0Oi, He BUIUT [HU4YEro] nyuine cebs, a Takke [HE BHIUT| TOrO, YTO
0HO™* (Ha YTO OHO ¥ MpuTA3aeT) npuroaHo (‘axnuiiia)™ 3aHsTh pH Bore moGoe
BBICOKOE IOJIOYKEHHE U TIOYETHOE MECTO B CHITy MMEIOILEHCsl Y Hero 60KecTBeH-
HOI1 COBOKYTHOCTH (Oorcam ‘uiiiia ‘undxuiiiia)’’, KOTOpas BKITIOYAeT OTHOCAIIEECs
K 0OXeCTBEHHOM CTOpoHe (Ooicanab 'unaxuiil), k VIicTuHe MCTUH (Yxaxukam aj-
xaxa'ux) ¥ (B CyIlecTBe, HECYIIEM 3TH aTpUOyTh) K TOMY, YTO IpEroiaraet
BceoOIasi MpUposa, OXBaThIBAIONIAs MPUEMIIIONIEe BCEr0 MHUpa CBEPXY JOHH-
3y*’. DTOro He MO3HAET PasyM MyTeM MbICICHHOTO TEOPETH3UPOBAHUS (Hazap
¢hukpuiitl); TOCTHYL 3TO MOXKHO JIMLIb Ojaroaaps 00KeCTBEHHOMY OTKPOBEHHIO
(kawigh "undixuiiin)™®, uepes kotopoe mozHaercs ocHoBa (‘acn)’’ hopM Mupa, TpH-
HUMAaOMINX KaXk/1asi CBOU ayxzs.

YromsiHyTOe [CyIIecTBO] G0 HA3BAHO YETOBEKOM H MPEEMHUKOM (Yauigda) .
Ero 4eioBeYHOCTb 3aKJII0YaeTCsl B YHUBEPCAILHOCTH €r0 YCTPOSHHUS, B TOM, YTO
OH OXBaThIBaeT Bce UCTUHHOCTH. OH 1ist VICTHHHOTO — TO ke, 4TO 3pavyoK IJist
rjia3a: 3payok OCYIIECTBIIIET co3epuanue (Hazap), BeIpaxkaeMoe Kak (my ‘abbap
‘an-xy) 3penne (6acap)’. BoT o 1 GbUT HA3BAH YETOBEKOM, MO0 MM MCTHHHBIIH
cozepraer CBoux TBapeil W MOTOMY MHJIOCTHB K HAM®'. DTO — YeNOBEK BO3-
HUKIHUKA-0e3HaYanbHbIl (an-xaduc an-’azanuiiil), CTaHOBIIEHUE TTOCTOSIHHOe-0ec-
KOHEUYHOe (aH-Hawt' ad-0a um an-’abaduiiil), CJIOBO pa3jaessolee-coOuparomice
(an-gpacuna an-Oxcamu ‘a)’*. Brarogapsi ero CylecTBOBAHHIO MUpP 0Opel MOTHO-
Ty, a IOTOMY OH JUISl MHpa TO ke, uTo remma (¢hacc) ans nepcths. OH — BMe-
CTHIMIIE HAMIKMCH, OH — TOT 3HAK, KOTOPHIM BcelepKuTenb oneuaThiBaeT
Cgoto cokporuiHuily. [Tocemy OH ¥ Hapek ero MpeeMHUKOM, 100 uM BceeBbir-
Huii oxpansier CBoe TBopeHHe, NOZOOHO TOMY Kak NeyaTh OXpaHseT COKPOBH-
Ia: MOKa Ha COKPOBHILHHILIE MeYaTh BiaJelblia, HUKTO HEe OTBAXKHUTCS OTKPBITh
ee, pa3Be YTo C ero pa3pelieHus, CTaB B TAKOM Cllydyae ero NpeeMHHKOM B OXpa-
HEHUM COKPOBHIL. A MOTOMY MHp NpeObIBaeT B COXPaHHOCTH, IIOKa B HEM ceil
COBEpIICHHBII YenoBeK ( ‘uncdn kamun)-. PasBe He BHAMIOb ThI, YTO, €CIIH OH
MCYE3HET U OyAeT U3BAT U3 COKPOBMLIHHUIIBI MHpa, HE OCTAHETCs B HEl HHUYero,
BIIOEHHOTO B Hee BOroM, 0JHO COBMECTHTCS C APYrHM °, BeCh MHPOMOPSIOK
HepeMeCTUTCS B MOTYCTOPOHHUI MHUP U CTaHET HaBEYHO ( ‘abaduiiil) Ie4aThio Ha
TOM Mupe’’?

KommeHnTapun

' Hemunnuiii (an-xaxx) — ofHo u3 uMeH Bora. 3HadeHme clioBa xakk B apad-
CKOM SI3BIKE — «HE3bIOJEMBIi», «yTBEp>KIACHHBIN», MOSITOMY TEPMHH XAKK
YCTOHUYMBO accOLMUpPYETCs C MOHATHEM HCTUHBI, C OJHOH CTOPOHBI (ee Tpaau-
[IMOHHAs XapaKTEPUCTHKA JUIs KIIACCHYECKOW MBICIH — ummu HaH «yCIOKOEH-
HOCTB»: JOCTHXKCHHUE MCTHHBI MPEIIojaracT He3bl0JIEMYI0 YBEPESHHOCTh U IO-
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TOMY OTCYTCTBHME BCSIKOI'O JBHMXEHHS), a C JIPYroll — C MOHATHEM 6d0ixcub
«o0si3aTenbHOE». B S3bIKOBOM OTHOLIEHUM CIIOBO XAKK CBS3aHO C TOHSTHEM
XaKuka «MCTHHA», «MCTHMHHOCTBY», OyIy4M MpHiaraTtelibHbIM, KOTOPOMY B Kaue-
CTBE CYIIECTBUTEIBHOTO MOP(OJIOTHYECKH COOTBETCTBYET XAKUKA.

HOH ‘Apabii ynmoTpeOsisieT TpH OCHOBHBIX TEPMHHA, XapaKTepH3YHOIIUX
00XECTBEHHYIO CTOPOHY MHUpOMNoOpsiaka: an-xakk «VICTHHHBIN», ‘amnax «bor»
U pa66 «ocnoapy». [lepBblii (YHKUMOHUPYET B YCTOHYMBOM OMNIO3ULMHU -
xaxx/an-yanx «ctuHHblii-TBOpeHney». BTOpoii moHMMaeTCs Kak IOJHAs COBO-
KYITHOCTh 00KECTBEHHBIX UMEH (COOTBETCTBYIOIIUI TEPMUH — yayxutiia «0o-
JKECTBEHHOCTHY); OJHOKOPEHHOE unax (DYHKIMOHHPYET B Hape ‘uUrax-ma ayx
«bor-oboxectBisieMoe». Tpetuit obo3HadaeT bora kak HOCHTENsT KaKOTO-TO
OJIHOTO UMCHH U (PYHKIIHOHUPYET B mape pabo-mapo6yd «Iocnoab-onekaeMoe.
Bce Tpu nmapsl 00pa3oBaHbl Kak 3axup-oamun-COOTHOIIEHUE MEXTy 00XKeCTBEeH-
HOM M MUPCKOW CTOPOHaMHM MHPOIOPSIKA M Pa3IM4aloTCs KaK pa3Hble acHeKThl
3TOTr'0 COOTHOILLIEHHUS.

? IIpexpacnvie umena Boea (acmd’ ’annidx an-xycnd) — TEPMHH KIACCH-
YECKOM pPEeIMTMO3HO-IOKTPUHAIBHOM MbICIW. TpaguLIMOHHO, OCHOBBIBAsICh Ha
Tekcte Kopana u xanmucax, HacuuThiBatoT 99 uMmeHn bora, cOThIM ke cuuTaercs
umst ‘annax; IOH ‘Apabu yTBepKaaeT, uTo UMeHa bora 6eckoneunsl. B cyduszme
UMl 'annax CUUTAETCsl 0COOBIM: 3TO — ai-UcM ai-a ‘3am «BeNUYailIee UMs»,
3aKirovaroiiee B cede Bce nmpoune umeHa. [lostomy ‘anrax — kak OyaTO «UHTE-
rpajibHOe» UM O0XKecTBeHHOH camocTu. Ha 3ToM ocHOBaHO pa3nuyeHHe UMEH
‘annax «bor» n pa66 «ocnionp»: ynomuHas ‘arrax «bora», Mbl Ha3bIBaeM Bce
UMEHa, WIN UCTUHHOCTH (Xakd ux), T.e. BCe KaueCTBEHHOE MHOT000pa3ue CKphI-
TOH (6amun) CTOPOHBI MUPOIIOPSAKA, KOTOPOIl B SBHOM (3dXup) COOTBETCTBYET
BECh MHp B LIEJIOM, Torza Kak pad6 «I'0crnojap» BBOIWUT B IOJIE HAILETO 3PEHUs
KaKoe-TO OJJHO MMsI, WJIM UCTUHHOCTh (XakuKa) B CKPBITON CTOPOHE MHPOTIOPSI-
Ka, KOTOpOW B SIBHOM, T.€. B MUPE, COOTBETCTBYET TOJBKO OJJHO KaueCTBO, WJIH
«HMCTHHHOCTB)» B €€ BPEMEHHOM CYyIIIeCTBOBAHHH.

3 “Aiin (MH. a‘Tidn) — TepMHH, HalICUMH WUPOKOe MPUMEHEHHE B (BHKXE,
rJe 0O3Ha4YaeT Bellb KaK TAaKOBYIO, B OTJIMYME OT JEHE)KHOTO SKBHBAJIECHTA WU OT
4ero-To Jpyroro, BHICTYMAIOLIET0 B KadecTBe ee 3amectutend. [lonumanue ‘aiin
KaK caMOH BeIlM BO BCEM MHOTooOpa3uu ee KayeCTBEHHBIX MHAMBUAYaJIbHBIX
XapaKTEePUCTUK OYepUYMBaeT KPyr ynorpedieHus satoro tepmuHa y MOH ‘Apabu
¥ OTJEJISIET ero OT APYTHX, OJM3KuX eMy. OUeHb CXeMaTHYHO JIeNI0 3aKIH0YaeTcst
B clenyouieM. B oTnuumne oT xakxiuka «MCTUHHOCTH», 0003HAYaloUIed HEKYIo
XapaKTepUCTUKY (xatiam «KW3Hb», HYMK «TJIarollaHue» H T.II.), KoTopas Mo-
KET BCTpeyaThCsl B Pa3HbIX BellaxX, ‘aiii «BOIUIOIIEHHOCTb» WHIMBHIyaJIbHA.
B otnuune ot 3am «camMocTny, KOTopasl Takke WHAMBUAYaJbHA, ‘aiii «BOILIO-
IIEHHOCTB» 0003HaYaeT BCe KaueCTBEHHOE MHOroo0pasue BeUIM, Torna Kak 3am
nepesaeT TOJIbKO TOT HEYHHUUTO)XKUMBI MHHUMYM, KOTODPBIA JieaeT JaHHYIO
BEIllb BENIbIO U 03 KOTOPOro OHA IMepecTaeT ObITh caMoi coboi. Takoe moHU-
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MaHUe OJIHO3HAYHO MOMENIAeT ‘aiiH «BOIUIOIIEHHOCTb» B SIBHYIO (3axup), a He
CKpBITYIO (6amun) CTOpPOHY MHpoIopsiaka. Bempb kak TakoBas, BO BCEM MHO-
roobpazun ee peanbHOM XHU3HM, NMPHUHAIEKHUT, KOHEUHO XKe, MHUpY. A UaH
«BOIUIOUIEHHOCTHY» — 3TO pealibHble €JMHUYHbIE Bl Mupa. Mexny zaxup
U Oamum, SIBHBIM W CKPBITBIM, MHPOM ¥ VICTHHHBIM, MMEETCSl COOTBETCTBHE,
«repeBojsiIee» OaHO B 1pyroe. [103ToMy KaXk/10i BOIMJIOIIEHHOCTH B MHpE, T.€.
BElIM B €€ BPEMEHHOM CYIIECTBOBAHMU, COOTBETCTBYET ‘aliH cabuma «yTBEp-
JKIECHHAs BOIUIOIIEHHOCTBY» — Ta e camas Belllb B CKpLITOM (Oamum), T.e. B
BEYHOCTHOW CTOpPOHE MUPOMOpSIKa, MpHHAIexKalIas 6oxecTBeHHONH CaMOCTH.
BboxxectBennas CaMoCTh, TAKUM 00pa3oM, — 3TO COBOKYITHOCTb BCEX MCTHHHO-
crelt (xaxa 'ux), KOTOpble BOIUIOIIAIOTCS B MUPE KaK XapaKTEPUCTUKH pas3iny-
HBIX Bellei-a Tian. YenoBek (kak U MUpP B 1I€JIOM — CM. BBOJHYIO CTaThlO) BO-
IUIOLIAET MOJHOCTBIO BCE MCTHHHOCTH 00XKECTBEHHOW CaMOCTH, IOATOMY CyIlie-
CTBYIOLUH (= Myma ‘aiiiiun «BOTUIOLICHHBIN») UEJIOBEK MOXET pacCMaTPUBAThCS
¥ KaK BOIUIONIEHHOCTh bora. 3TO NpUHLMNHAILHO HE TO e caMoe, YTO «BHe-
JpeHHOCThY (xyyn) bora B mMarepuanbHbIil Mup (IpyOBIi BapHaHT MaHTEU3Ma),
IIOCKOJIBKY 3/1ech bor u denoBek oOpa3yroT ABOMILY, a HE CIMBAIOTCA B HEUTO
apudmernuecku oHo. OOpa3Has WLTIOCTPALIUS 3TOT0 — PACCYKISHHUS O 3epKa-
JIe ¥ OTpaKeHUH.

* Muponopsdok ("amp, Takxe wia’n) — OIMH U3 KIIOYEBBIX TepMUHOB y 6H
‘Apabu, poib KOTOPOTO HCCIIEIOBATeNM YacTO OCTaBJISIOT B TeHH. «Muporo-
PSAAOK» BBIpaXKaeT IENIOCTHOCTh YHHBEpCyMa, a YHHBepcyM, coriacHo MOH
‘Apabu, — 310 oTHoOIlIeHue VcTuHHBINA-TBOpeHUe (an-Xaxk/an-xanx), BBICTPO-
€HHOE KaK 3axup-6amuH-TIpOTHBOIOJIOKEHNE, U OOBEJUHSIOIIMI 3TH JIBE MpPO-
THUBOIOJIOXXHOCTH TPETHH, OTJIIMYHBINA OT HUX YJIeH, HEOOXOIUMBIH JUISi IOJTHOTHI
naHHoW KoHurypauuu (ero M6H ‘Apabu umenyer Mcrunoit uctun, CosepiieH-
HBIM 4eJoBeKOM). [Touemy uenoBek MOXKET MOHUMATBHCS KaK 3aHMMArOLUi JTo-
60e MecTO U3 ATHUX TPeX, FTOBOPHIIOCH B BBOJHOM CTaThe; 3TO M MOHUMAETCS MOJ
«OXBaTOM MHUPOIIOPSIIKaY.

3 Cywecmsosanue (8y0xcyo) — mox 5TM TepMmuHoM MGH ‘Apabil moHH-
MaeT, eclii JIpyroe clelrajbHO He OrOBOPEHO MM HE BBITEKAaeT M3 KOHTEKCTa,
BpeMeHHOe CyIIeCTBOBAaHUE, T.€. CYIIIECTBOBAHHE MUpA.

® Taiina (cupp) — TaiiHa rocnioacTBus (py6y6uditia). DTO TOTOKEHHE TPSIMO
CBSI3aHO C LEHTPAIBLHBIM «CKPETOM» CUCTeMbI B3IIsgoB MOH ‘Apabit — moio-
KEHUEM O 3axup-OamuH-poTHBOIONIOKEHHOCTH bora u mupa. Eciit B3sTH 011HO
U3 UMEH M PacCMaTpUBATh CBS3b 3TOr0 0OKECTBEHHOI'O MMEHH C €ro BOILIOLIe-
HHEM BO BPEMEHHOW BEUIM MUpPa, Mbl OyJleM UMEeTh OTHOIIEHHWE «TOCHOACTBHE
(pybybutiua).

Crnenyroliee BbICKa3bIBaHHE CUMTAETCs NMpHHAIeKalM at-Tycrapi (818—
896): «Y nymu ecth TaitHa (cupp). DTa TaliHa He SBUJIACH HUKOMY M3 TBapew,
Kpome dapaoHa, ckazaBuiero: ,,5l BepxoBHbIi rocrnons Bam‘» [Mcbaxanu, 1405,
1:208]. «TaitHoit» mymu, T.e. 4eM-TO, CKPBITHIM 32 SBJICHHOCTBIO, SIBISETCS TOT



66 dunocodckuit cyhusm: U6H an-‘Apabu u ero mkona * U6H ‘Apabi

¢akT, 4To JI0OOE Halle KayeCTBO CIIY>KUT BOIUIOLIEHHOCTBIO KaKOro-To Ooxe-
CTBEHHOTO MMEHHM. MBI, Kak U BCe BEUIM MHpa, MPUHAMICIKUM SBHOU (3axup)
CTOpPOHE MHUPOMOPSKA, OOXKECTBEHHAs! ke €ro CTOPOHA COCTaBISIET CKPBITOE
(6bamumn). ViMest B BUAy TaKyIO TPAKTOBKY, OOBIYHO TOBOPST O «TaifHe» uyesioBeKa.
WOH ‘Apabn HEOTHOKpPATHO MOAYEPKUBAET, YTO KaKAas M3 ABYX CTOPOH MHUPO-
Hopsiika, BeYHass M BPEMEHHasi, MOXKET pacCMaTpHUBAThCS M KaK sBHOE, U Kak
ckpbiToe. Tak U 37ech: MPUBBIYHOE OTHECEHHE TalHBI K YelIOBeKY (KOraa TaiHoil
SIBJISIETCS HAJIMYME CKPBITOrO O0XKECTBEHHOTO 32 SIBJIEHHBIM MUPCKUM) 000payn-
BaeTCsl OTHECEHUEM e€ K bory, — u Tenepb TallHOW CTAaHOBUTCS HAIM4YKME MUDA,
BPEMEHHOTO CYIIECTBOBAHUS, KOTOPOE COOTBETCTBOBAIO Obl 00KECTBEHHOCTH,
TaK YTO MUP AOJKEH OBbITh Ha3BaH 3716Ch CKPBITHIM, @ bor — SIBHBIM.

" ®opma (cypa) — TepmuH, uMerommii y I6H ‘Apabil mUpoKoe XOKICHHE.
B omHOM M3 3HaueHuil OH (aKTHMYECKM CHHOHUMHMYEH TEPMHHY ULAXC «OCOOb»
WIH O0JiCUCM «Tello» W TpUMEHsieTcs JUIsi 00O03HaueHus 00Ol Belu B ee
BPEMEHHOM CyLIECTBOBAaHMM (CM. mpuMed. 13); B 3TOM IUIaHe OH COJIMKaeT-
Csl C TEPMUHOM ‘QiiH «BOIUIOLICHHOCTBY». M3penka y MOH ‘Apabii MOXXHO BCTpe-
TUTh apUCTOTENMAHCKOE yNnoTpediieHne TepMHuHa «(hopMa» B MPOTHBOMOCTABIIE-
HUM MaTepuH Wix nepBoMartepuu (Hamp., [Dycyc, 1980, 113]: «byap nepBoma-
Tepued s GOpM HCIOBENaHHUiA...»). MHOTIa ¢ypa MOXHO MepeaaTh CI0BOM
«u300paxkeHue», Kak B JaHHOM ciyyae. [IpuaepxuBasch MpUHIMNA OJHO3HAY-
HOCTH Mepefaydl TepPMUHOJIOTHH, s NEPEeBOXKY cypa BO BCEX KOHTEKCTax Kak
«popmar.

¥ CootHoleHne MekIy 3epkanoM i CMOTPSIIHM B HEFO — 3TO COOTHOIIIE-
HHE MEXIY CKPBITBIM (6amun) W SIBHBIM (3axup), KOTAa B 3€pKaje BbI-SBISIETCS
(uzxap) npexnae HesBiaeHHas Gopma. OOpa3 3epkaia-u-CMOTPSIIETO KOHIIENTya-
JU3UpyeTcs KaK COOTHOLICHHE MEXIy MMpOo3JaHHeM (BKyNe C YelIOBEKOM)
u VcrunneiM. K aTomy 06pasy MOH ‘Apabu Bo3BpalaeTcs HEOAHOKPATHO (CM.
[@ycye, 1980, 61-62, 6667, 78, 96, 184]). Hpyroi yctoiuuBblid 0Opa3 s
9TOM e KOHLEMNIMU ABYEIMHCTBA MUpOMOpSaKa — JbixaHue MctuHHOro (CMm.
[@ycyc, 1980, 112, 119, 143145, 155, 156, 187, 216, 218, 219]).

’ CnoBo waby (taxke wabay) N6H MaH3yp yCTOHUYHBO OTOXIECTBISET
C waxc «0cobby», TOJKYs €ro KaK «BCE JOCTYITHOE BUIEHHWIO M 9yBCTBEHHOMY
BOCIIPUATHION»; APYTHE KIaCCHYECKHE CIOBapU He J00aBJISIOT HUYEro CyILEeCT-
BeHHOro. /[kamMi B CBOeM KOMMEHTapuu 0e3 OOBSCHEHHH 3aMEHSeT wabx Ha
Oorcucm «tenoy». CIoBO Mycaggan SIBISETCS CTpaJaTeNIbHBIM NPHYACTHEM IJ1aro-
Ja caesd, TEPMUHOJIOTHUECKOE 3HAYEHHE KOTOPOro — YCPeAHsTh, AejaTh cha-
naHcupoBaHHBIM. [lox cGamaHCMPOBAaHHOCTHIO MOHUMAETCS MpPEXe BCEro mpa-
BUJIHOE COUYETaHHE TMEPBOAIEMEHTOB B «cMech» (Mu3adoic), 6naromaps uemy
TEPMUH Mycaséan CHHOHUMHYEH TEPMUHY Mda ‘)i, KOTOPBIM Kak pa3 U 0003Ha-
qaeTcs Takas «yCpeIHEHHasD» CMech. Y CPeIHEHHOCTb U cOalaHCUPOBAaHHOCTh —
IIOKa3aTeNb COBEPIIEHCTBA CMECH MEepBO3JIEMEHTOB. TakuM obpa3oM, peusb UIeT
0 Telie, KoTopoe (prU3N4ecKH COBEPLISHHO.
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' Kak cramer sicHO uyTh HIKe, TyXOM JUIsl Tea MUpa SBIAETCS AJaM, MM
coBepIleHHBbIN yenoBek (‘uncan xkamun). B «OTkpoBenusix» N6H ‘Apabit ycToii-
YHBO OTOXKIECTBIISIET COBEPILIEHHOTO YeloBeKa C «cepauem» (karb) mupa (Ha-
npumep, [Dytyxart, 3:199] — cM. BBOJHYIO CTaTbio, a TaKXkKe MpuMed. 25), uMes
B BUJLY, YTO COBEPIICHHBIN YEJIOBEK BOIUIOIIAET BCE «IEPEMEHBI» (makaubd Win
maxanny6), XXKeMIHOBEHHO cllydatoniyecs ¢ MUpoM u ero [lepBorcrokom-borom
(¥rpa OJJHOKOPEHHBIX CIOB: Kanb-maxaniyd). OTOXKIECTBICHUE COBEPILIEHHOIO
YeJIoBeKa C lyXOM He MPOTHBOPEUMT 3TOH TpakToBKe. B cnenyromumx dpasax (1o
KOHIIa TeKyIero adsana) oH ‘Apabu TOBOPUT O TOM, YTO AYX — 3TO «TOTOB-
HOCTB)» MHUpa MPUHSITH cylecTBoBaHHe. COBEpIICHHBIH YeIOBEK KaK «IyX MUPa»
obecrieunBaeT, TaKUM 00pa3oM, Mepexo]| CyllecTBOBaHUs OoT bora k Mupy: oH
nomernaeTcss Mexay borom u Mupom, Mexny 6amun W 3axup, obecriednBas ux
CBSI3aHHOCTH B €IMHYI0 KOHPHTYpaLHIO.

' ..2060pum kax — B opwrmHanme ‘a6bapa ‘an-xy. Pedr mpetr o ma ‘Gip
«HCTONKOBaHMM». bojee moapodHo o0 «ucronmkoBanum» MOH ‘Apabu roBoput
B IJ1aBe 9, a Takke B TeKymiei riase (cM. npumed. 30). C oxHOM CTOpPOHBI, Ppasa
MOXeT (M [I0JDKHA) OBITh MPOYMTaHa B yKa3aHHOM CMBICNIE, KaK CKpbITas KO-
paHMueckas LMTaTa: Iepefada ayxa Ha3BaHa B Kopane «snapixanuem» (32:9).
C apyroii cTOpOHBI, BIbIXaHHE CIYKHT HEKUM SIBICHHBIM, BHEITHUM JEHCTBUEM,
TOT/Ia KaK AyX, MOSIBISIIOIIMICS B pe3yJIbTaTe BIBIXaHHs, — YEM-TO CKPBITHIM.
BoT moueMy «HCTONKOBaHHE» O3HAUYAET CBS3bIBAHUE SIBHOTO W CKPBITOTO, T.E.
YCTaHOBIIEHHE 3daxup-6amun-oTHOIIEHUs. [IoHIB 3T0, OTMETUM M TOYHOCTH MO~
6opa TEPMHHOB: IJ1aroj ‘abbapa, KOTOPBIA MBI MIepeIacM 31eCh CIIOBOM «HCTOJI-
KOBaHHE», UMeeT KOPEeHb -0-p, a Ipyrue ClioBa C 3TUM KOPHEM IepeaaloT 3Ha-
YeHHEe «Iepexoia», «IepenpaBb». DTO MOAYEPKUBaeT Ty MbIciab MOH ‘Apadwn,
Ha KOTOpYIO 51 XOuy OOpaTHTh BHUMaHHE YUTATENs: «UCTOJIKOBAHHE» O3HA4YaeT
HIEPEXOJ OT SIBJICHHOT'O K CKPBITOMY, YCTAHOBIICHUE 3AXUp-OamuH-OTHOLICHUSL.

12 Cosnanme (u3MUeCKH rapMOHMYHOTO TeNla COMPOBOXKAACTCS BIBIXAHHEM
B Hero 0OXbEro Jlyxa — TaKOB YCTOHUYMBBIN KOpPAaHWYECKUI MOTHB, Hallpumep:
«Pa3mepHO obOpa3zoBan (cassa) ero (uenoBeka.— A.C.) ¥ BIOXHYJ B HEro OT Ay-
xa Coero» (Kopan 32:9, nep. I'. CabnykoBa; cM. Takke 15:29 u 38:72).

13 Cnaocennasn popma — B opurunane cypa mycaseam. Tepmus cypa 'y U6H
‘Apabu 3a4acTyro 0003HaYaET TEJICCHOE CYIECTBO, BElllb MUpa (CM. mpumed. 7).
B 1aHHOM KOHTEKCTe B3aMMO3aMEHMMOCTh «Tella» W «(opMbl» MoaUepKHyTa
TEM, 4TO «ClaKeHHas GopMma» — He 4TO WHOE, KaK «CIaXXeHHOoe Teno» (waby
Mycaesan), 0 KOTOPOM peub 1A HECKOJIBKUMH CTPOKaMH BILIE.

" Hukoeoa ne npexpawanoce u me npekpawaemcs — B OpUTHHANE JaM
tiazan ea na tasan. opmyna sam tiazan yCTOMUUBO yHOTpeOsieTCsl B UCIaM-
CKMX JOKTPHHAJIBHBIX TEKCTax Ul yKa3aHMs Ha HeM3MEHHOCTh bora u ero
aTpuOyTOB. YrorpebieHne 3Toro 060poTa 37ech MoA4ePKUBAET CTHIMCTHUECKH,
B JIONIOJIHEHHE K €r0 MPSIMOMY 3HaYECHUIO, YTO MUP, SBJISIOLINICS MPOSBICHUEM
bora, nocrosinHo conpoBoxaaer Ero u comyrctByer Emy. «IlapainensHocTs»
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BEYHOCTH M BPEMEHU — OJIHA U3 HEOOXOJUMBIX UMIUIMKALMHA PUMEHEHUs MO-
IeNU 3axup-6amun Ui OMUCaHUs COOTHOIeHHs bora u Mupa, u oH ‘Apabu
BIIOJIHE MOCJIEIOBATENIBHO €€ IPUHUMAET.

'S B opurunane md Gakuiia ‘unnd GyKB. «He OCTAaeTCsi HHYErO, KPOME...».
Otum obopoToMm MOH ‘Apabu XoueT ckas3aTh, YTO «BIbIXaHUE» (HaAgX) peaylu-
POBaHO K «TOTOBHOCTH» «(HOPM MHpPay, T.€. OTIEIbHBIX BELIeH, IPUHSIThH HCTeue-
HHe, uin nposieinenue bora. [Toatomy, momumo bora (bor, koHe4yHo, He moamna-
JIaeT TOoJ OTpHUIIaHUE JaHHOTO 000pOTa — sl UMEI0 B BUIY apaOCKHI OpUTHHAI,
I UMeeTcsl rpaMMaTHYeCcKoe OTPULIAHKE), OCTAETCs JIMIIb «IIPHEMITIOIIee» —
TO )K€ caMoe, YTO Ha3BaHHOE BBIIIE «CIKEHHOE TENO», WU «CIaXeHHble (op-
MBI», T.€. MUpP B LI€JIOM MJIM €r0 OTAETIbHbIE YacTH.

'® Xors M6H ‘Apalii TOBOPHT 00 «HMCTEYEHHH» KaK OTHOLIEHHH, KOTOPOE
cBsi3pIBaeT bora u Mup, ynorpebieHne 3TOro TepMHHA He ClIeyeT pacleHUBaTh
KaK CBUAETEIbCTBO PUBEP>KEHHOCTU Benuuaiiiero meixa 3MaHalluUOHHON TEO-
puH. DTOT TEPMHUH, BO-NIEPBBIX, KpaiiHe ManoynoTpeduTesneH y IGH ‘Apabu u He
BIIMCAaH B KOHTEKCT SMaHALIMOHHOW TEOPUH, a BO-BTOPHIX, 37IECh JK€ OTOXJIECTB-
JsieTcs ¢ «nposiBieHneM». [lo nposiBiieHneM mnoapasyMeBaeTcs nepeaada aTpuoy-
Ta CyLIECTBOBaHUSA (8y02icy0), IepeBosIas CKpbITOe (Oamun) B IBHOE (3axup):
«YTBEPXKACHHBIE», WM «HECYLIECTBYIOIIUE», «BOILUIOLIEHHOCTH», NPHHUMAs
aTpuOyT CyLIECTBOBaHMSI, MPUOOPETAIOT CTATyC SIBHOTO M CTAHOBSATCSI OTAENb-
HBIMH CYIIMMHU BeL]aMH MHUDA.

An-Kaiicapyi B cBoeM KOMMEHTApUHN CTaBUT aKIEHT Ha pa3uueHUN «HAUCBSI-
Teifmero ucredeHus» (an-ghatig an-akoac) U «CBATOTO UCTeueHHs» (ar-gaiiQ
an-myKaooac), UCTOJIKOBBIBAsl 3TO Pa3Inyhe B CBETE CBOEro OOIIET0 MPOYTEHUS
koHuenuuu MOH ‘Apabii: ¢ ero TOYKH 3peHusl, epBoe JaeT «CyLIECTBOBAaHHUE B
3HaAHUMY» (8Y0JiCY0 ‘Unmuiill), a BTOPOE — «CYIIECTBOBAHUE B BOIUIOMIEHHOCTH
(8y0arcy0  ‘aiinutiil), VAW «BHEIIHEE CYIIECTBOBAHUE» (8Y0JICcy0 Xapuodcutlil).
[Tostomy «mpuemiromee» s an-Kaiicapii — He BeIlu, Takue ke, Kak CyIIecT-
BYIOILIME, HO JIMIIEHHbIE aTpulyTa CyIIeCTBOBAaHHUS, a TOJIBKO «3HaHHe» bora o
Bemnlax. Takas TpaKTOBKa He corjiacyercs ¢ ApyruMu nojoxkeHusimu MOH ‘Apa-
0¥ 0 «IIPUEMITIOLIIEM» U C LEJTOCTHOM CHCTEMOM ero B3IJsiIoB (Oosiee moapoOHO
cM. mpumMen. 8, 18, 25).

'" Kopan 11:123 (nep. moit. — A.C.).

'® B 5Toit (pase ABaX/IbI BHICKA3aHA MBICTb O «IOCTYIATETbHO-BO3BPATHOM
JBIKEHUHN Mexny borom u mupom. Hauano — ubmuda’; 3T0 CIOBO CO BpeMEH
MYTa3WJINTOB CIY>KHJIO TEPMHHOM, 0003HAUYaIOIIMM «ToiaraHue Hadana». OH
OOBIYHO TPOTUBOIIOCTABIIUICS TEPMHUHY # ‘G0d «BOCHPOM3BENEHHE», KOTOpOE
MOHUMAJIOCh KaK BO30OOHOBJIEHHE YETr0-TO YXKe OBIBIIIETO, B OTIIMYHE OT ubmuoa’
«TOJIaraHus Hayalia» TOMY, 4ero elie He Obl10. Koxey — unmuxa’; ClioBO UMeeT
TOT )K€ KOPEHb, YTO Huxaiia «Ipelem» U B KaueCTBe TePMHHA 03HAYaeT «(JIOCTH-
xKeHue npenena». «Havamo» U «koHe» MOITOMY — 3TO UCXOXJeHHe u3 bora
yepe3 MoTydeHue aTprlyTa CylecTBOBaHMS U Bo3BpalleHue B bora uepes oTHA-
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THE aTpudyTa CyLIEeCTBOBaHMs. JTa MBICIb IMOBTOPEHA W BO BTOPOW MOJIOBUHE
¢bpasbl.

' O6pas sepkana, pKaBYHHBI HA HeM, HEOOXOAMMOCTb €TI0 MOMMPOBKH BO3-
BOJMJIIUCH B apaOCKOW MBICIM K aHTUYHOCTH. Hampumep, an-KuHai roBoput o
pa3syMHOI Jylle Kak 3epKalle MUpa YUCThIX 00KECTBEHHBIX UJEH, KOTOpoe Mo-
XKET 6blTl> IMOKPBLITO p)KaB‘lldHOﬁ HU3KHUX CTpaCTePI, HC Jaromux pasrigacTtb UCTU-
ny [Kunau, 1950, 276]. Onnako MOH ‘ApaOn TOBOPUT COBCEM O APYrOM: Y HEro
caM 4YeJIOBEeK «BOIUIOLIAET SICHOCTBY 3epKaa.

2 An-Kaiicapii oTMeuaert, 4To peds uiet o cydusx [Kaiicapu, 1375, 340].

1 «Cumbl TyXa ¥ 9yBCTBY (Kuean pyxdnuiilia 6a xuccuiitia) yIOMSHYTHI 31€Ch
He ciy4vaiino: VIOH ‘ApaOl MMIUTMIIMTHO BBICTPAaUBAET UEPAPXHIO, pa3paboTKa Ko-
TOpPOM 3aHMMaeT ero BHUMaHue U B «l'emmax», U B «OTKkpoBeHUIX». B «OTKpO-
BEHUSIX» OH OTMEYaeT aHAJIOTHIO MEXIy HepapXuel JIFoJield 1 COOTHOLIEHHEM pa3-
HBIX «CUJD» B YEJIOBCKE. COBepIJ.IeHHblﬁ YEJIOBEK IJId MHpa, MUIICT OH, — KakK TIJia-
royomas nyma (Hagc wamuxa) U Y4elloBeKa. DTy aHAJIOTHIO 3/1eCh, B MEPBOM
rinaBe «I'emm», OH ‘Apabu He ncronb3yer. COBEpIICHHBIN YeloBeK — IMpered
COBEpLICHCTBA B MUPE, TOBOPUT OH B «OTKpOBeHUsIX». JI10/H, CTosIIIME HIKE ITOM
CTYNIEHHU, 3aHUMAIOT TO K€ MECTO, YTO CUJIbI JyXa B YE€JIOBCKE, TaAKOBbLI IIPOPOKHU.
C cuamMy 4yBCTB B YEJIOBEKE CXOXKH CTOSLIME ellle HUKEe Ha JIECTHHUIIE COBEp-
IIEHCTBa «HACIEAHUKW (8apaca), ¢ KoTopbiMu VIOH ‘ApalO¥l OTOXAECTBIISIET yUe-
HeIX (‘yama’; em. [@ycyc, 1980, 135]). «[Ipopoku ¥ HACIIEAHUKI» 00pa3ykoT J0-
BOJILHO ycToiunBoe couetanue (cM. [Dycyc, 1980, 97, 98, 196, 205]). Hakoner,
BCE MPOYMeE JIOAM CXOXKH C «KHUBOTHBIM JIyXom» B 4yenoBeke [DyTyxart, 3:186].

Nmenno MPOPOKU U HACTIETHUKH UMIITIMIATHO YIIOMSAHYTBI 3/1ICCh KaK «CHJIbI
Ayxa U 4yBCTB». )lanee, aHaJIorus C aHrejaMiu, OTKa3aBIIMMUCSA TOKJIOHUTHLCA
Anamy, kak OyATO MOACKa3bIBaeT HaM, KaK «IPOPOKU U HACIEIHUKN» OTHOCSTCS
K COBCPHICHHOMY Y€JIOBEKY: OHU HE BUIAT €TI0 MPEBOCXOACTBA U OTKA3bIBAIOTCA
IMOKJIOHUTLCA €EMY.

2 Ono — uenoseueckoe cymecTso. TakoBo mpoutenne an-Kaiicapii, Xopomo
coryiacyrouieecsi C OKOHYaHueM JaHHO# (pasbl.

3 Cp. napamienbHOE pacCyKICHHE O «IPUTOTHOCTW» B TiaBe 16 [Dycyc,
1980, 153], rme peub UAET O MPUTOJHOCTU JHOOOW BElIM, U CIEN. MpUMeY., Tl
3TOT TEPMHH pa3bsCHsETCS B PUIOCOPCKOM KOHTEKCTE.

* Boowcecmeennas co8oKynHocnb — COBOKYITHOCTh GOXKECTBEHHBIX MMEH, WK
aTpuOyTOB, YMCIIO KOTOpPHIX OeckoHeyHo. «Hocutenem» OOXKECTBEHHOH COBO-
KYITHOCTH SIBIISIETCSl «0OXKECTBEHHAs! caMOCThY (3am ‘unaxutiiia), a obianaHue
00)KECTBEHHOI COBOKYMHOCTBIO M COCTaBJISE€T CBOWCTBO «DO0KECTBEHHOCTH»
(Cynyxuuiia). Bipodem, CJI0BO «HOCHTENb» TYT YCIOBHO M HUKAaK HE MOXET MO-
HUMATBLCS B MPSIMOM CMBbICIe (3TO ObLIO OB rpyOOi OIMIMOKOM): 00XKECTBEHHAS
CaMoCTh U €CTh OOXKECTBEHHAsi COBOKYIHOCTb, a HE HEYTO BpojAe CyOCTaHIMH
st Hee. Jlanee, 60)keCTBeHHAas COBOKYITHOCTh — HE UTO MHOE, KaK «yTBEpIK/IeH-
HBIC BOIUIOIIEHHOCTH» B COCTOAHUHN MX HECYHICCTBOBAHUA, KOTJa OHU KaK CKPbI-
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ThIe (6amuH) COOTHECEHBI C CAMUMH e cOOOW KaK CYHIECTBYIOIUMHU U SBHBIMH
(3axup). OtcyrctBue auddepeHInPOBAaHHOCTH B 00KECTBEHHON CaMOCTH O3Ha-
YaeT, YTO Bcel O0KECTBEHHOW COBOKYITHOCTBIO HENelMMO obOJiaaer Jjrobas u3
YTBEPKACHHBIX HECYIIECTBYIOIUX BOHHOMCHHOCTeﬁ, XO0Tsd B ABHOM, T.C. B CO-
CTOAHHU CYIIECTBOBAaHUA, KaxXdas BEUIb ABJIACT U3 3TOMU COBOKYITHOCTH TOJIbKO
OTHOCSIIIUECST K Hell aTpuOyThl, 4eM M OTHENseTcsl OT APYIruX Beuled, oOperas
WHAKOBOCTS (2atipuiitia) B OTHOILIEHUU HHX.

Takoe obnagaHue 60XKECTBEHHON COBOKYMHOCTBbIO B COCTOSHHMM HECYILECT-
BOBaHHS U COCTABJISIET KIIPUTOTHOCTBY JIIOOOW BEIlIW; B COCTOSIHUM CYIIECTBOBa-
HHSI 5TOW COBOKYITHOCTBIO 00JIaZiaeT TONBKO 4enoBek. Takum o0pa3oM, 4enoBeKk
OTJIMYACTCS OT JIF0OOM BEIM MUpPa TeM, YTO HE TOJBKO B CKPBITOM (O6amum), HO
U B COCTOSIHUHU SIBIICHHOCTH (34Xup) BOILIONIACT B ceOe Bce OOXKECTBEHHBIC MMe-
Ha, WK aTpUOyThl MHpa, T.€. 00)KECTBEHHYIO COBOKYIHOCTb. B 3TOM cMbIcie ve-
JIOBEK paBeH MHUPY B LEJIOM, IOYEMY OH U Ha3bIBa€TCS MUKPOKOCMOM, «MaJlbiM
MHUpOM» (‘anam cazip), a MUP, COOTBETCTBEHHO, — «OOJBIINM YEIOBEKOM»
("uncan xabup).

IMockonbKy Bcst OOKECTBEHHAasi COBOKYMHOCTh BOILIOIIAETCSl Kak: 1) MUp B
[EJIOM U 2) KaK 4eJOBEeK, TO MUP M YEJIOBEK TaK)Ke MOTYT ObITh Ha3BaHbl HOCH-
TeaAMU O00KECTBEHHOM COBOKYIIHOCTH B SIBJICHHOM COCTOSHUH. 910 — BTOpasd,
sSIBJICHHAs1 (3axup) CTOPOHA, COOTBETCTBYIOIIAs IIEPBOM, CKPBITOH (O6amum).
VIMeHHO B CHJIY 3TOTO 3axup-0amuH-COOTBeTCTBHsI MOH ‘Apabil Ha3bIBaeT MUD
«oboxecTBIsIEMBIM» (Ma 1yx) (M. [Pycyce, 1980, 81, 119]), HacTausas, 4to Ha-
J4YKe «000KECTBIIIEMOT0» COCTaBIISIET HEOOXOANMOE YCIIOBUE JUISl TOTO, YTOOBI
MOYHO OBLIO TOBOPHUTH O «OoxkecTBeHHOCTH» bora. CMbIca 3Toro — B clieioBa-
HUU MOJEIH 3axup-Oamun. 51 He MOTY He HacTauBaTh Ha TOM, YTO TOJIBKO TaKas
MOJIeIb B €€ TeOPEeTHUECKON MoTHOTe fenaeT TekcT VIOH ‘Apabi MOHATHBIM.

TakoBO TOJIKOBaHHME TEPMHUHA OJicam ‘utitia ‘unaxuiitia «00KeCTBEHHasi COBO-
KyIHOCTB» C TOYKH 3peHHs 3axup-Oamun-TIPOTHBONONOXKEHUs. Bmecre ¢ Tem
9TOT TEPMUH MOXKET 6I)ITI) npoYynuTaH U B Oosee HIMPOKOM KOHTEKCTE, BKJIIO-
YaloleM He TOJIbKO CaMO 3TO MPOTHBOIOJIOKEHHE, HO TaKKe M ero o0benuHe-
HHE, T.€. MOJIHYIO JIOTHKO-CMBICIIOBYIO KOH(UTYpalHMIo (CM. Clie/l. TpuMey. ).

¥ Jra ¢paza U6H ‘Apabit — o1Ha U3 TeX KPaTKHX HOPMYII, B KOTOPHIX BbI-
pakeHa CyTb ero KOHUEINLUH U KOTOPbIEe B CUITy CBOEH KPaTKOCTH MPEIoJiararoT
CYLIECTBEHHOE pa3BepThIBaHHWE. DTO B OCHOBHOM ClIEJIaHO BO BBOJHOM CTaThe,
MIO3TOMY 3J1ECh S JIMLIb KPaTKO MOBTOPIO OCHOBHOE. /{oicam ‘uitia ‘unaxutiiia «60-
KECTBEHHAss COBOKYIHOCTb» BBICTYIAET 3[IeCh B KauecTBE KaTeropuu, 0003Ha-
YaroIIel KOHPUTYPAIMIO TPEX MOHITUIN: 0ocanab ‘unaxuiii «00KeCTBEHHAs CTO-
poHay», xaxukam an-xaxka ux «VICTUHa UCTHH» WU mabu‘a Kyinuiitia «Bceoduas
npupoja». B Gojee NpUBBIYHBIX TepMHHAX 3TO (cooTBeTcTBeHHO) bor, CoBep-
IIEHHBIN 4YeloBeK M MHp: bor m Mup HaxonsaTcs B 3axup-6amun-OTHOIICHUH,
KOTOpoe «cKperuieHo» COBEpIIEHHBIM YeJIOBEKOM, WIIH, YTO TO Xe caMoe, BO-
IUIOLIEHO B HEM.
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% Korga M6H ‘Apalii rOBOPHT O «TEOPETH3MPOBAHUI, «YMO3PEHHM»,
«MBICII» WIN «pa3yMe», OH UMeeT B BHIy (€ciIM He OrOBOPEHO Apyroe) Ty ¢op-
MY PalMOHANIBHOCTH, YTO BOIUIOTHIIACh B PALlMOHAIBHBIX SMUCTEMOJOTHYECKUX
CTparerusix, B KIIACCHYECKOW KiaccuUKauuyu 3HaHus (HaKuH «yBEPEeHHOCTBY,
3aHH «MHEHUE» M UAKK «COMHEHHE») M HapaOOTaHHOM Ha MX OCHOBE KOpITyce
3HaHMs. Eciam roBoputh 00001EHHO, pa3yM (‘axi) B 3TOM €ro NMOHUMaHUH He
MO3BOJISIET MCTOJNKOBaTh bora kak abCOMIOTHO TPAaHCLEHIEHTHOTO M BMECTE
C TeM KaK MCTOYHHK CYLIECTBOBAHMS MHpA, MOCKOJIbKY dukcupyet (‘axn) bora
KaK HEM3MEHHOTO U GJIOKUPYET BHUIEHHUE €r0 TMOCTOSHHONW M3MEHYMBOCTH, BJIE-
KylIel €KEeMTHOBEHHYIO MepeMeHy Mupa (CM. BBOJAHYIO cTaThio). CTpateruio
MO3HAHUs, KOTOpas aJeKBaTHa MUPOYCTpoeHuto, VIOH ‘Apabu Ha3bIBaeT xaupa
(TK. xupa) «pacTepsTHHOCTBY.

T Ocnosa Gopm mupa — 310 «GOKECTBEHHAS CTOPOHAY (0XHCaHdD ‘wndxuiiil),
0 KOTOPOM TOJIBKO YTO LLIa pedb B TekCTe «l'emm», wnn an-xaxx «VICTUHHBII.
T'oopst, uro bor cocraBisier «ocHOBY» (‘acn) mis mupa, MOH ‘Apabit mumeeT
B BHIY BIIOJHE ONpenesieHHbId Te3uc. Tombko bor, HO He Mup, UMeeT aTpulyT
8A0JCUD  ANl-8Y0XCYO U-3aMU-XU «OOJANAIOIIUA HEOOXOIUMOCTBIO CYIIECTBO-
BaHusl Onaronaps cBoeit camoctiy». Ecim ncnosb3oBath GuitococKuii JEKCUKOH,
TO Ha3BaHHOE MOJIOKEHUE BBIPAXKaeTCs B TOM, YTO MHUP HCIBITBIBAET «HYKIY»
(xaoorca, uxmutiadxnc) B bore, Torna kak s bora xapakTepHO «OTCYTCTBUE
HYXAbD) (2uHaH) B MUpax.

8 ..kadcoas ceoll Oyx — B OPUTHHATE ‘aci cyeap ai-‘dnam an-kaouia
Ju-apeaxu-xu OYKB. «0CHOBa (hopM Mupa, MPUHUMAIOIIUX ero Ayxu». OueBHIHO,
4TO «Ero» OTHOCUTCA K «MHPY», MOCKOJBbKY MHade (eclnu Obl OHO OTHOCHIIOCH
K bory) «ayx» crosu1 Obl B €IMHCTBEHHOM 4Hcie. Takoe uTeHHe (He MPUBOAS
00ocHOBaHMs) mojiepxkuBaet 1 an-Kaiicapi. Moii iepeBo/1 BEIpakaeT Ty e MbICIb
B npuemiieMbIX Gopmax pycckoro sizbika. [1on «1yxom», Kak ObUIO pa3bsICHEHO
BBILIIE, TOHUMAETCSI aTPUOYT CYIIECTBOBAHUS, U KaXaas u3 «hopm», T.e. Kaxaas
OTJeNIbHAs Bellb, BIOJHE MOXET NPUHUMATh CBOH aTpUOYT CYyIEeCTBOBaHUS.
B «OrtkpoBenusix» MOH ‘ApaOu NUIIET, YTO «IyX MHPa» COAEPKHT <«IyXH»
OTHENbHBIX Belllel (waxcutitiam) Tak Ke, KaK «Tell0 MUPa» COIEPKUT «Teay
oTnenbHbIX Bemel [Dytyxart, 3:187].

¥ «51 nocraBmio Ha 3emie npeemumka» (Kopan 2:30, mep. moit. — A.C.).
Peub uner 00 0OJHOM M3 LIEHTPAIBHBIX MOJIOKEHUH HCIAMCKOH aHTPOIOJIOTHH:
rocie ociaylIaHus (3alpeTHbIN MI0) MpapoAuTeNy ObUIN NepeceneHs! boroM u3
past Ha 3eMJII0, YTO, OJTHAKO, He OBUIO MaJIEHHEM B TOM CMBICIIE, YTO HE MOBJIEKIIO
HHUKaKOW MOpYM NPUPOABI YeloBeka U Mupa. HampoTus, yenoBek MOIyYHI BbIC-
IIyI0 M3 BO3MOXKHBIX MHCCHI: ObITh ImpeeMHHMKOM bora Ha 3emie W pacmops-
JKaThCsl €10 K CBOeMy OJary.

3% 3pauox — B opurnHae ‘uncan an-‘aiin GYKB. «4eIoBeK riazay. MHTepec-
HOE O0BSCHEHHE 3TOT0 BhIpakeHUs HaxoauM y MOH MaHn3ypa (ocTanbHbIe CIlIO-
Bapu (haKTHUYECKU MOBTOPSIOT ero). Ecinu BcTaTh HaNmpoTHB 3padka ApPYyroro ue-
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JIOBEKA, MUIIET OH, TO YBUAWIIL B HEM CBOC OTO6pa7KeHI/le, KaK B 3€pkKaJi€: B riia-
3y KaK Oy/ITO OKa3bIBaeTCsl YeJIOBEK, KOTOPBIH U SBJISIETCS «YEJTOBEKOM IIia3ay.
bacap «3peHue» SBISETCS OJHOKOPEHHBIM C bacupa «IPOHUIATEIBLHOCTHY,
KOoTOpas CTOMUT OJIN3KO K ITOHSITHSIM WHTYUTHUBHOI'O INMOCTUKEHHWA, BKYHICHUA U
oTkpoBeHus. B mpenpinymieit ¢paze MOH ‘Apabn MPOTHBOMOCTABISII TEOPETH-
3upoBaHue (Hazap) Kak (yHKIHIO pa3ymMa M OTKPOBEHHE; 37eCh OH Kak OyaATo
MOKa3bIBAET, YTO OHH COOTHOCSTCSl HE MePapXHUuecKu (OTKPOBEHHE BBIILE pasy-
Ma, pa3yM HeclocoOeH MOAHSTHCS J0 MCTHH OTKPOBEHUs), a COrNIACHO MOJEIH
3axup-6amun: 6acap, acCOUUPYIOIIeecs ¢ MPOHUIATEIBHOCTRIO (bacupa) — 3T
TO, K YeMY MBI MEPEXOAUM OT TEOPETHUECKOTO co3eplianus (Hazap; o ma ‘oup
KaK 3axup-6amun-niepexoje cM. mpumed. 11). DTo 3HAUYUT, YTO UCTUHA JIEXKHUT HE
Ha O}J,HOﬁ U3 3THUX ABYX HNPOTHUBOIOJOKEHHBIX CTOPOH, U HE B HUX o6e14x OHO-
BPEMEHHO; OHa 3aK/II0YaeTCs B BO3MOXKHOCTH Iepexojia OT OAHOW K JIpPyrou.
VIMeHHO Takoil Iepexo U COCTABISET CYLIHOCTb TOM CTPAaTEruy MO3HAHUS, KOTO-
past IMeHYeTCs Xaiipa «pacTepsHHOCTb» U 0 KOoTopoil B «I'emmax» MOH ‘Apabu
TFOBOPUT HECOAHOKPATHO KaK O €IUHCTBCHHOM MOJJIWHHOM (T.e. HE '-IaCTI/I‘lHOM)
croco0e oBIaleHUs UCTUHOM (xakuxa). OTMETHM, UTO TEPMUH XAKUKA «ACTHHA
B CBOEM CaMOM OOIIeM BBIP&KEHHH B apaOCKOI TEOPETHUYECKOH MBICITH 03HAYaeT
€IMHCTBO 3aXup-6amuH-TPOTUBOIOJIOKEHHOCTH, T.€. CaMy BO3MOXKHOCTb 3aXup-
6amun-niepexona. (O COOTHOIIEHUH pa3yMa U OTKPOBEHHSI CM. TaKkxke Mpumed. 26).
3! Jloruka 3TOro «IMOTOMY», C OJHOI CTOPOHBI, CIOBECHAsS (OTHOCSIIASCS
K J1a¢h3 «BBICKa3aHHOCTU»): HA3apa B 3aBUCUMOCTH OT MpEAJIora MMeeT 3HaueHne
U «CO3epLaTh», «CMOTPETh Ha» (MPeIIor 'u1d), U «IpUCMaTPUBATH» (TIPeior
Jiu; B PYCCKOM Ty K€ (DYHKIIUIO Pa3IMUCHUs] 3HAYCHUH BBIMOJIHAIOT MTPUCTABKH).
WoH ‘Apabu kak Oyaro oObeauHsieT 00a 3Ha4EeHHsI B OTHOM CJIOBE M YCTaHABJIH-
BaeT MEXJy HUMH MPUUMHHO-CIIEICTBEHHYIO CBsI3b: bor yepe3 uenoBeka (‘uncan),
T.€. uepes 3pavok (‘uncawu an-‘atin), CMOTPUT HA CBOE TBOPEHUE, T.€. IPUCMATPH-
BAET 3a HUM, T.€. [IeUeTCsl O HeM, a 3HaYHT, MUJIOCTHB K HeMy. [1o «MuiocTbion,
xoropyto Mcrunnelii moceuiaer TBopenuto, MIOH ‘Apabii moHMMaeT nepenavy
atpulyTa CylecTBOBaHUs (8y02icy0); UHTEPECHO BhIpakeHue an-Karicapi: «Cy-
[IECTBOBaHHWE — 3TO MEPBOOCHOBHAS MUWIOCTb (paxma ’aciuiliia), 3a KOTOPOH
CIeIyIOT BCE BHJBI MHJIOCTH M cyacTbs, JoJbHHME W TropHue» [Kaiicapu, 1375,
352].
C apyroit CTOPOHBI, JIOTHKA 3TOTO «IOTOMY» — CMBICIIOBasl (OTHOCSIIASCS
K Ma ‘HaH «CMBICITY»): OJaromapsi 4eJOoBeKy YCTaHABIUBACTCS 3aXup-OamuH-COOT-
HoweHue Mexay McrunHeiM u TBopeHuem, mexay borom m mupom, a Taxoe
COOTHOUICHHE 03HAYAET, YTO BCE BELM MHPA, NPE/ICTaBIAIONINE COOON «yTBEPK-
JIEHHBbIE BOIUIOLIEHHOCTH», T.e. objajarourie aTpuOyTOM HeCyleCTBOBaHHS
U BKYII€ COCTABJISAIONIHNE «00KECTBEHHYIO CaMOCTh, HOJDKHBI TIOTYYUTh aTPHOYT
Cyl€CTBOBaHMs, 4TOOBI CTaTh CylIUuMH, T.€. MOJYUYHUTb «MHUJIOCTb.
BrickazaHHOCT (1agh3) M CMBICI (Ma ‘Hak), COTIIACHO apaOCKo# (HUIIOI0ruu, —
3TO 3axup- U 6AmuH-CTOPOHBI CJI0Ba (Kaiuma), KOTOpPbIe KaK TaKOBBIC (T.e. Kak
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3axup W 6amun) NOJKHBI OBITH COTJIACOBaHBI, YTO MBI M BUAMM B JAHHOM CIIy-
yae. MOXKHO TaKKe yKa3aTh Ha 3axup-6amuH-CBsSI3b 1 COOTHECEHHOCTh MPSIMOTO
(xaxuxa — mpsMOe 3HAYCHHE CJIOBa WM BBIPAXEHHs) U MeTad)OpUUECKOro
(maooicaz) nmpoureHuid 3TOH (pasbl (3pavoK-YeIoBeK, CO3epIaTh-ONeKaTh, MHU-
JIOCTb-CYIIIECTBOBAHUE).

231y (pasy MOKHO paccMaTpUBATh KaK CHKATYIO (OPMYTHPOBKY BCeil KOH-
nennuu MOH ‘Apabu: oHa KacaeTcs MOJOKEHHUs YeloBeKa B cucteMe (pyHaaMeH-
TalbHBIX OHTOJIOTHUECKUX OTHOWIEHUH. An-KyHaBH HaumHaeT CBOW KOMMEHTa-
puii haKTHYECKH UMEHHO C 3TO# (pa3bl U TOBOPHUT O YEJIOBEKE, YTO «Ero UCTHH-
HOCTh — MepeUIeeYHOCTh (Oap3axutitia), coOuparolias OTHOCsIIeecs K Heo0Xo-
JIMMOCTH (8y02icyb) M OTHOCSIIIEeCs] K BO3MOXKHOCTU (UMKJH), TaK YTO OH OXBa-
ThIBaeT 00e croponbl» [KyHasu, 1413, 185]. Haunem Hau pa3bop c 3Toro nosno-
JKCHUs.

MBbICITE O TOM, YTO YEJIOBEK «COOMpaeT», MM «OXBAaThIBAeT» 00€ CTOPOHHI
MHPONOpsAIKa, O0KECTBEHHYIO U MUPCKYIO, SIBHO MTOJYEPKHYTa U B pa3dupaeMoii
¢dpaze N6H ‘Apabiui. bonee Toro, 3Ta MBICIIb U COCTABJISIET COOCTBEHHO COJIEpIKa-
HHE 3TOi (pasbl, Tak uTo an-KyHaBH SBHO yKa3blBaeT HMEHHO Ha TO, YTO XOTEJN
BeIpa3uTh MOH ‘Apabu. [lombITaeMcsi MOHATH, YTO 3HAYMT B JaHHOM ciyd4ae
«coOUpaThy, «OXBATHIBATHY.

[Tepemeek (6apsax), OOUH U3 BOXKHEHUIIMX KOHIENTOB MCIAMCKOW JOKTpH-
HBI, — 3TO TPaHUIIA, HO, KaK YKa3bIBaeT B CBOEM UHTEpECHEHIIeM UCCiIe0BaHNH
C. Baubep, rpannna ocoboro poja: OHa He MPOCTO Pa3AeisieT, OHAa U COeANHSIET
paznenennoe (cMm. [bambep, 2004]). OH nenaer BaxkHOe HabOJIOJEHHUE: dTa Tpa-
HHLI, B OTJIMYHE OT apPUCTOTENIEBCKOM, HE COICPKUT HYmpu cebst OOy 4acTh
OrpaHMYMBaEMOr0 — W TEM HE MEHee OHa, 3Ta I'paHMla, 3ad0dem OrpaHnvnBac-
MOE€, J1€j1as BO3MOXXHBIM €ro HaJIM4yue, T.€. CXBAaTbIBACT €ro.

Uro Takoe Ilepemeek oTHocuTensHO napsl bor-TBopenne? OTBeT Hampaum-
BaeTCsl caM COOOM: 3TO TPeThs Belllb, O0BEIUHSIONIAS 3aXUp-0amUH-POTUBOIIO-
JIO)KEeHHe BEYHOCTH U BpeMeHH, bora n Mmupa. 3T1o — TO e camoe, uto «Mcruna
UCTUHY (Xakuxam an-xaxd ux), 0 KOTOpoH pedb I1J1a BBIIIE.

BoT B KaKOM CMBICIIE YeNIOBEK «OXBaThIBAET» BCE MUPO3/aHHE — HO HE B TOM
CMBICIIE, YTO «BKIIOYAET ero B ce0s». UenoBeK MOXKET BBIMOIHUTD 3Ty (PYHKLIHUIO
BCeoxBaTa 6e3 BKIIIOUCHHUA-BHYTPb B TOM IOJIE JIOTUKO-CMBICJIOBBIX 3aKOHOMED-
HOCTEH, C KOTOPBIM MBI HMEEM JIENO 3JIeCh, B MpeAenax apado-MyCyIbMaHCKOM
KyJIbTYphl. Peub UAET 0 YelOBeKe KaK OOBEIUHSIONIEM 3aXup-O0amuH-TPOTUBO-
TIOJIOKEHHE.

BepHemcst k oOcyxnaemoil ¢paze. OTMETHM HEOOBIUHBIH ISl apabCKoro
SA3bIKa CHUHTAKCHC: Mapbl NpujaraTejibHbIX JaHbI 663 O6HSaTeﬂbHOFO B TaKuX
cllydasix coro3a ea «u» (s mepenaro To xe camoe geducom). C Moelt Touku 3pe-
Hus, VIOH ‘ApaOu moJuepkuBaeT 3THM, YTO pedb WAET O YeM-TO OJHOM, a He
JABYX, © UMEHHO €IMHUYHOCTD OIPaBAbIBACT OIMYIIEHHUEC COCAMHUTEILHOIO COI03a.
TakuM 00pa3oM, «BO3HUKIIMI-OE3HAYANBHBIN» (M JBE Ipyrve aHajJorW4HbIe
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napsl IPOTHUBOMOJIOKHBIX aTpUOYTOB) cielyeT YUTaTh KaK OJHO CJIOBO, T.€. Kak
CJIOBO, OTHOCUMOE K eIIMHUIIe, a He JBouLe. MHaue roBopsi, I6H ‘Apabu ykasbl-
BaeT He Ha Mapbl MPOTUBOIMOJIOXKHBIX aTPUOYTOB, OTHOBPEMEHHO TPEIUIUPYEMbIE
4eJIOBeKY (3TO ObUIO Obl OUEBHIHBIM HApYIIEHHEM 3aKOHA UCKIIOYEHHOTO TPEThe-
ro B €ro 3anpelaromneid GopMyIHpoBKe), a Ha YeJOBeKa Kak eIMHCTBO 3TUX TPO-
THUBOIOJIOXKHOCTEH, KaK BOILIOIIAIOLIETO 3aXUp-6amuH-TIepexo/i MeX 1y HUMH.

Takum 00pa3om, 4enoBeKoM (pakTHUECKH MCUYEPIBIBAETCS MUPONOPSIOK, BO
BCSIKOM Cllyyae, UCUEpPIBIBAETCS JJOTMYECKH: B MUpe U B bore HeT HUYero, 4ero
HET B YelIoBeKe; Jaiiee, MUp U Bor HaxoNsTCs B COCTOSIHUU 3aXup-OamuH-co0T-
HECEHHOCTH TOJILKO MOTOMY, YTO MX €IUHCTBO 00ECHeueHo YeaoBeKoM. FIMeHHO
00 3ToM ropoput M6H ‘Apabu, U UMECHHO MIO3TOMY S CUMTAI0, YTO pa3bupaemast
(paza BbIpaXkaeT cepleBUHY B3IJI110B Bennuaiiiero meiixa.

3 B usnanuy ‘Adiidir, KOTOpoe CITyXKHT OCHOBO# ISl 3TOrO MepeBo/a, MpHu-
BEJICHO UTEHHE o> 9> ¢ é\;d\ ¢lé, mpu sTom ’AGY an-‘Ana OTMeYaer, yTo
B JBYX PYKOIHMCSIX M3 TPEX, MCIOJb30BaHHBIX MM, MPUBEIEHO APYroe YTeHHUe:
03 9> & @\:J\ =%. IMEHHO 5TO, BTOPOE YTEHHUE NPE/ICTABIAETCA MHE TIPENIOYTH-
TeJIbHBIM. Bo-TIepBbIX, B HEM MPUCYTCTBYET CUHTAKCHYECKasi CBS3b, KOTOPOIl HET
B BapuanTe ‘Adudi. Bo-BTOpHIX, Takoe YTEHHE COBEPLIEHHO HE TPENCTaBISIET
3aTpyIHEHUs B MCTOJIKOBAaHMM CMBICNIA, TOTNA Kak ureHune ‘Adudu, XoTs ero n
MO’KHO MCTOJIKOBATh, OCTaBJISET OUIYLIEHHEe MCKyCCTBEeHHOCTH. HakoHel, KoM-
MeHTaTopbl «['eMM» Takke NPUBOAAT YTEHUE (pa-mamma, He YIOMHHAs O BO3-
MOKHOCTH JIPYrOro npouTteHusi. Bee 9T0 pemmTenbHbIM 00pa3oM CKIIOHSET 4a-
IIIy BECOB B MOJIb3Y BTOPOTO YTEHUsI U MPOTHUB uTeHus ‘Adudu.

3 Jlnst croBa ghace cpe/lHeBeKOBbIE CIOBAPH YCTOWUMBO MPHBOIAT B KAUECT-
BE MEPBOr0 3HAYEHMs «CYTh», «CepALEBHHA». B KauecTBe BTOPOrO CTOJNb Ke
YCTOWYHMBO (DUTYypHPYET «reMMa MEepCTHs, T.€. KAMEeHb C HAHECEHHBIM Ha Hero
U300pakeHneM WM Haanucblo. Takne n300pakeHHs-HaIIMCH HCIIONIb30BAINCH
¥ B KauecTBe Me4aTH, YeM OOBSICHSETCS MOTHB «3ale4yaThiBaHUsl COKPOBHIIHHU-
IbD», HCTIONB3yeMblil IOH ‘Apabu. «Ileuatb» (xamum) 11 apabCKOro SI3bIKOBO-
r'o MBIIIJICHUS] YCTOMYMBO acCOLMMUPYETCs C Meed 3aBepLICHUs U 3aBepLICHHO-
cTH (Yamm), a 3HAYNT, U COBEPLICHCTBA: 3areyaThIBaHUe KJIaJeT Mpejes CoBep-
IIEHCTBOBaHHIO, TIOCKOJBKY TaKOE€ COBEPLICHCTBO YXe€ NOCTUTHYTO. B aToM
CMBICIIE YeJIOBEK M SIBIISIETCS «IeYaThio MUPO3JIaHUs, MOCKOJIBbKY C HUM JIOCTH-
raeTcsi COBEpILEHCTBO CTPYKTYPbl MUPOIIOPSKA.

3 TTonsTHE «COBEPIICHHBIH YeTOBEK» (UHCAH KAMUL, "UHCAH MAMM) aKTHB-
HO ynotpebisuin ¢ansicuda, moapasymeBasi UCKIIOUYUTEIBHO 3THUECKOE COBEp-
meHcTBO. COBEpIIEHHBINH YelOBEK B MX TPAKTOBKE — 3TO YeJOBEK, W30aBUB-
IIKiics OT OPOKOB M MaKCMMaJbHO Pa3BUBILUI B cede nodpozaerenu. Y MOH
‘Apabu TpaKkTOBKa 3TOTO MOHATHs — Jpyrasi, oHToJorn4eckas. [lox coBeprieH-
CTBOM YeJIOBEKA OH MIOHMMAET MOJHOTY (CJIOBO KaMul UMEET HEeTTOCPEACTBEHHOE
3HAYEHUE TOJHBIIN) 3axup-6amun-cOOTBETCTBUSI MKy O0XKECTBEHHBIM U MUP-
CKHUM, JIOCTUTaeMYIO B UeJIOBEKE.
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% Oono cosmecmumess ¢ Opyeum — B opuruHane axl adzs G,
An-Kaiicapy nmpeanaraet c4utath 3TH 6a‘Q U 06a ‘9, KOIHO» M «Ipyroe», IByMs
«4acTsIMM» MHUPOIOPSIIKA, T.€. €r0 MUPCKOIM U O0KecTBeHHOW cTopoHamu. Eciu
3TO Tak, TO Peub 3[IeCh O TOM, YTO bor u Mup nepectanyT ObITh BHENOJIOXKHBIMU
JIpYyr ApPYry, OOHO M3 HUX — COBEPLIEHHO OYEBUIHO, YTO 3TO MHUpP — CTAHET
HEOTBHEMJIEMBIM (a «CTaTb HECOTHEMJIIEMbBIM» — HeHOCpe}lCTBeHHblﬁ CMBICI yIIo-
TpebJIeHHOTO TJIarojia uimaxaxka) oT Apyroro, T.e. oT bora: bor u mup Gonblie
He OYIyT CBsI3aHbI OTHOILICHHEM zaxup-Oamun. VIcde3HeT pa3sBepHYTOCTh TOTO
¥ JIpyroro: pa3BepHyTOCTh MUPa BO BPEMEHHOM CYLIECTBOBAHUHU KaK 3aXup-CTO-
POHBI MHUPOTIOPSIIKA W Pa3BepHYTOCTh OOXKECTBEHHOW CaMOCTH Kak Oamui-
CTOpPOHBI, TIOJTHOCTBIO COOTBETCTBYIONIEH 3axup-cTopone. O6pa3zHo rosops, bor
IpEBPaTUTCS B TOUKY, CAMOJIOCTATOYHYIO U caM03akpbITyro. KoHlenTyalsHo 3Ta
CAMHCTBEHHAsA B MHUPO3JaHUM CaMOJOCTaTOYHasd TOoYyKa-bor BBIpAXKacTCA Kak
«obnamaroliee HEOOXOIMMOCTBIO CYIIECTBOBAaHUS Onarojapsi CBOed caMOCTH»:
UMEHHO 3TOT aTpulyT, KaKk HEOJHOKpaTHO noauepkuBaet MOH ‘Apabii, He nmeeT
3aXup-COOTBETCTBUSI B MUPE U YeJIOBEKe, a MOTOMY UMEHHO OH OCTaeTcCsl eMH-
CTBEHHBIM I10CJI€ «CXJIOMBIBAHUS 3aXUpP-OAMUH-COOTHOILICHHS.

37 CylecTBOBaHHE «COBEPIICHHOTO YENOBEKa» (‘UHCAH KAMUT) — HE0OXO-
JIMMOE YCJIOBHE CYIECTBOBaHHMS MHMPO3AaHHs MOTOMY, YTO OH CIYXKHT «CKpe-
HIOM» 3axup-6amuH-OTHOLIEHHUS, CBsI3bIBatolero bora u Mup, B HEM 3TO OTHO-
IIEHHE MOJyYaeT CBOE OCYILECTBIECHHE, WM, BRIpaXKasich B TEPMHUHAX apaOCKoii
MBICITH, B HEM OHO «3aBSI3bIBAETCS», a TIOTOMY 0€3 Hero Mmpocto He MOXKET Halu-
YCCTBOBATL.
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HoH ‘Apadn

O 3HAHHMHU YHCJIA [FOXKECTBEHHBIX] TAVH,
4YTO AOCTAKOTCA CBUAETEJIIBCTBYIOLLIEMY
HPU ITPEACTOSIHUU HAIIPOTHUB [BOT'A]
®parMeHThl U3 «MEKKaHCKMX OTKPOBEHHI»
(an-@ymyxam an-maxxuiitia)’

IIpenucaosue

[Mpennaraemblii HUkKe BHUMAHHIO YUTATENs TMepeBo GpparMeHToB U3 «Mek-
KAHCKMX OTKPOBEHHi» (an-Dymyxam an-makkuiiiia)' — counnenus Myxii af-
Juna V6H ‘Apadu (1165-1240), kpynHeiiero MycyJabMaHCKOTO Cy(QHICKOTo
MBICJIUTENS, — SIBJISETCS TPOAOJIKEHHEM OITyOIMKOBAaHHOTO BO BTOPOM HOMeEpe
exeronHuka «Mmpax» nepeBosa OTPHIBKOB M3 BbIIIEyKa3aHHOW paboThl Bemnn-
qaiimero meiixa (aw-waiix an-axéap)’.

B yuenun o «emmHcTBe OBITHS» MOH ‘Apabh KOHUIENIMS «IPOSBICHUS»
(maoocannun) enHON TpaHCUEHAEGHTHOH «camocTh» (3am) bora B popmax mMHO-
JKECTBEHHOTO OBITHS UTPaeT UCKIIOYUTENBHYIO POJIb, BEICTYMAst B KAYeCTBE 00b-
SICHUTENIbHOM CXEMBI €ro OHTOJIOTHMUYECKUX MpezacTaBieHuil o bore kak TpaHc-
neHaeHTHoM [lepBoHauane, BHEMOJOKHOM MHPY U OJAHOBPEMEHHO MMMAaHEHT-
HoM emy. TBopeHue, ¢ TakOW TOYKH 3peHHs, €CTh Mepexo] aOCOIIOTHOTO OBITHS
(bor) u3 cocTOSIHUS MOTEHIIUATBHOCTH, WM COCTOSHUS «COKPBITOCTHY» (OamuH),
B COCTOSIHME TPOSIBJICHHOCTH B BHJI€ OECIIPEpBIBHOTO Mpoliecca, MMEHYEMOTo UM
«HOBBIM TBOPEHHUEMY (XaK 02caiuo).

JIis IOAKpEeTUIeHUsT CBOMX OHTOJIOTMYECKHUX Bo33peHuid MOH ‘Apabu mepe-
OCMBICIINBaeT 0OXECTBEHHBII aKT TBOPEHHsI Kak MposiBlieHHe TBopua depes co-
TBOpeHHBIN Mup. [locnenHuii 1eHCTBUTENHLHO PON3BOJICH, 3aBUCHM OT OOXKeCT-
BEHHOW peasbHOCTH, HO OJTHOBPEMEHHO PealbHOCTh MUpa ecTh (hopMa MposiBie-
Hust (maodacaniun) Abcomora. ITo ero MHeHHIO, bor ToNbKO JlorHMyeckn mpea-

* [IpenucioBue, nepeBoa ¢ apabckoro u kommenTapuu U.P. Hacbiposa.

" Hén ‘Apa6it. An-Oyryxar an-makkuiiiia. B 4-x tr. Beiipyr: Jlap an-uxiia’ ar-typac ai-
‘apabu 1998.

2 Uon ‘Apabu. O 3HaHUK 4yKcha [00KECTBEHHBIX| TalH, YTO JOCTAIOTCS CBHICTEIbCTBYIO-
ieMy MpH TnpeacTosHuK HanpoTue [bora]. @parmeHThl U3 «MeEKKaHCKUX OTKPOBEHHiD» (ai-
Dymyxam an-maxkuiiiia) // Umpak. Exxeromauk ucinamckoit punocodun. Mocksa: Boctounast
nmurepatypa, 2011. C. 547-567.
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IIECTBYEeT MHOXECTBEHHOMY MHpYy Kak AOcomior, a y camoro mporecca Ero
HposiBIIeHUsI B popMax MHOXKECTBEHHOI'O MUpa He OblJIo Havyaja v He OyJIeT KOHIa,
¥ 3TOT IPOLIECC €CTh ellle U [exe]MrHOBEHHOe TposiBiieHHe bora B KOHKPETHBIX
BEIllaX IOCPEICTBOM «BCEJEHUSA» «YTBEPXKAECHHBIX BOIUIOIIEHHOCTENW» (a UaH
cabuma), KOTOpbIe OTIIMYHBI OT CYHNIHOCTH bora, B sBJICHUS (EHOMEHAIBHOTO
MHpa.

Cornacuo VOoH ‘Apabiu, cTaTycoM MOIJUHHON pealbHOCTH 00JaiaeT TOJIbKO
bor, Toraa kak Bemn peHOMEHaIBHOTO MUpa, Oyay4n GOpMaMH «BOTUIOLICHUS
00KEeCTBEHHBIX aTpUOYTOB, B OJJHOM OTHOLICHHH pEajbHBI, a B IPyroM — He-
peanbHbl. Tak MposiBisieTCsl NBOMCTBEHHAs MPUPOJa «DOXKECTBEHHBIX HUMEHM:
C O/IHOW TOUKM 3pEHHs1 OHH TeOMOP(HBI, a ¢ APYroit — anTponomopdHsl. briaro-
napsi OECKOHEYHOCTH BHUPTYaIbHBIX «BHYTPEHHHMX COIPSHKEHHOCTEH», Wi 00-
KECTBEHHBIX aTpUOYTOB, CTAHOBHUTCS BO3MOXHBIM KaK IPOLECC «HOBOTO (Bed-
HOT'0) TBOPEHUS» (XanK 0xcaouo), Tak U TIO3HaHHE YeToBeKoM AOCOII0Ta B MHO-
roo0pa3HbIX (OpMax ero MpPOsIBICHHs BO MHOXKECTBEHHOM MUDE.

Ho uto moOyxmaer bora crpeMuThest K mposiBieHuto B mupe? Iloyemy oH,
OyAyuu TOTaJbHOCTBIO BCEX MPOTHUBOIOJIOKHOCTEH, HE OocTaercsi MpeObIBaTh B
cBoe abCONIFOTHON M CaMOI0CTaTOYHOM 3aMKHYTOCTH? OTBETHI HA 3TH BONPOCH
BBITEKAIOT W3 CaMOM KOHULENUUH O €AMHCTBE OBITHS, COTJIACHO KOTOPOH HET
CYLIHOCTHOTO pa3jinuusi MEXIy HECOBEpIIEHHbIM KOHEYHBIM OBITHEM M COBEp-
IIEHHBIM OOXKECTBEHHBIM OBITHEM, XOTsl TIEPBOE 3aBHCUT OT BTOPOrO B I'€HETH-
YEeCKOM OTHOILIEHWH. EJMHCTBO OBITHS ClieyeT MOHUMAaTh Kak OHTOJIOTHYECKOE
08yedurHcmeo: ObITHE €TMHO HE Yepe3 YTBEPIKIACHHE UCTHMHHBIM TOJIBKO OJTHOM
CTOPOHBI (BEYHOIT) B yIep0d Apyroi (BpeMEHHOI), HO eAMHO OJaroaapst eIUHCT-
BY MPOTHBOIOJIOXKHOCTEH — BEYHOTO M BpeMEHHOro. boxkecTBeHHOe ObiTHE U
MHOXKECTBEHHOE ObITHE, OYy4H MPOTHUBOIOIOKHOCTAMH, MPOIOIKAIOT MPOTH-
BOIIOJIAraThCsl, HO HE KaK B3aMMOMCKJIIOYAIOILMEe CTOPOHBI, a KaK B3auMooOy-
croBnMBaouye. JpyrumMu cioBamMu, TyT HMEET MECTO OHTOJIOTHYecKoe (yHIH-
pOBaHHE MPOTHBOIMOJIOXHOCTEH, YTO YCTAHABIMBAET MEXIy HMMH OTHOLICHHE
COOTBETCTBUSI M Mlepexo/ia Apyr B Ipyra. JTO He 03HAYaeT, YTO MHOXKECTBEHHBIH
MHpP COOTBETCTBYET OOKECTBEHHOMY MHpPY B OYKBanbHOM cMbiciie. bor ectb
TBopen Mupa, a MU ecTbh 3aBHcsIee OT TBopua TBopeHHe. COOTBETCTBUE MEXK-
Iy HAMH O3HauaeT JIMIIb TO, YTO MHOXXECTBEHHBI MHp HeoOxoauMm bory mis
camopeai3aly CBOUX CKPBITBIX MOTEHIHH.

MHOXXECTBEHHBII MHpP €CTh YCIOBHE pPEan3alliv IMOJHOTHI abCOJIFOTHOTO
OBITHSI KaK €AMHOTO W eIMHCTBEHHOTro. bor u MHOXECTBEHHBII MHp SIBISIOTCS
Pa3HbIMU UIOCTACSIMH OJJHOTO M TOTO XK€ €MHOT0 OBITHS, a UX B3aMMOOOYCIIOB-
JIEHHOCTh B «TpeThell Bemm» (waii’ canuc), KOTopas He COBIAJaeT ¢ HUMHU, Jie-
JlaeT BO3MOKHBIM B3aMMOIIEPEXO0J] IBYX CTOPOH €IMHOro ObiTHs. B ero yueHun
JIAHHOW KaTeropuy OTBOJMUTCS HCKIIOYHMTEIIbHOE MECTO, MO0 «TpEeThbs BELIbY,
SBJISASCH BCeOOBbEMITIOLIEH NepBoMarepueil (Madoa 'yia) wnu «uctuHamu [lep-
BOTO» (Xaxa ux an-asean), nejaaeT BO3MOXHON «EIMHCTBO OBITHSY, BBICTYyMas
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B KayecTBe MOCPEIHUKA MEXAy BOorom u MHUpOM, «IpOSBISSCH B BEUHOM Beu-
HEIM, B BOBHHKIIEM — BOSHHKIINM» . B yuenun MGH ‘Apabu «TpeThsi BEIbY
cama MOXeT paccMaTpUBaThbcsd Kak BTOPOH AOCOIIOT, MOCKOJIBKY MMEHHO Oiia-
rozmaps el JiBe MPOTUBOIOJIOKHOCTH — 00XKECTBEHHOE ObITHE M MHOXECTBEH-
HBI MUP — MOTYT OCYILIECTBIISITh €JMHCTBO OBITHS ITyTEM B3aWMHOTO Mepexoa
JpyT B Ipyra v MPOSIBJICHUS] B €JMHOM OBITUH KaK JBYX aCIEKTOB OJIHOI CyILIHO-
ct. KoHuenmums o «TtpeTbeil Beumn», KoTopas COAEPKHUT B cedbe 0JJHOBPEMEHHO
aTpuOyThl EAMHOrO M MHOXKECTBEHHOTO MHpa M B TO )K€ BPeMs HE CBOJIUTCS HU
K OZIHOMY W3 HUX, no3Bouisier MIOH ‘Apabil B ompeliefieHHOW Mepe CHSTH B paM-
KaX CpeTHEeBEKOBOH MapaJurMbl OCTPOTY MpobiaeMsl ayainu3ma (bor u mup).

Te3uc o HeobxoguMocTH mposiBieHus bora Bo MHOxecTBeHHOM Mupe V6H
‘Apabu Takxe pa3BHBAeT B CBOEH APOTOJIOIMH, Y4eHHH O JI0OBHU. B pabote
«MekkaHckue OTKpoBeHUs» MOH ‘Apabl MPUBOMUT TPEXUACTHYIO KilaccU(HKa-
U0 JII00BU (Xy00) — dusuueckast (mabu ‘utiit), IyxoBHas (pyxauuiitl) 1 60xe-
cTBeHHas (‘unaxuiiit) 1r000Bb. IlepBrle nBa BUAa TH00BU MPEICTABISIOT ABE CTe-
MIEHH, WK acleKTa, BhICIIEH JTIF0OBH — 00KECTBEHHOM.

Orta moboBb bora nposiBisercs B AByXx hopmax — Kkak Tocka bora mo mupy
M Kak Tocka Mupa k Hemy, u Bropas hopma, mmm Tocka mupa k Hemy, ectb Toc-
Ka YacTel Mo LeloMy, UX jKeJTaHHe BEPHYThCSA K LeIOMy. AKTHBHOW CTOPOHON
371ech BBICTyMaeT AOCONIOT, BhiciIee OoxecTBeHHOe Havyaino. C AToi Touku 3pe-
HMs, JTI000BB JH0JIel kK bory ectb omnocpenoBanHas 060Bs bora k cebe: On Ta-
KM 00pazoMm JroouT ceds B MOIsX, B Bemmax BooOie. Cnencreue xenanus bora
CTaTh «M3BECTHBIM» U €CTh MHp. JTa OeckopbicTHas J000Bs bora k cBouMm co-
3AHUSIM pean3yeTcsi B «(hopMe cTpeMIIeHHs] D0KECTBEHHOW CYIIHOCTH K CaMo-
MaHHU(ecTaluK, K cCaMOpa3BepTHIBAHUIO B OECUUCIEHHBIX (POpMax KOHKPETHOTO
OBITHS» .

CaMbIM CyIIECTBEHHBIM UTOrOM (yHIaMeHTanbHoro nepecMorpa VoH ‘Apa-
6u otHoweHus [lepBonaudana (A6comtora, bora) 1 MHOXECTBEHHOTO MHpa SIBJIS-
€TCsl ero BBIBOJ O TOM, YTO €IMHCTBEHHO KOPPEKTHBIH CHOCOO HEMPOTHBOPEYH-
BOT'O ONHWCAHUsl OJHOBPEMEHHOI TPaHCIEHAEHTHOCTH M MMMaHeHTHocTu bora
MHOXKECTBEHHOMY MHPY COCTOMT B MPU3HAHWH, YTO MEPBOOCHOBA OBITHS U €CTh
camo Gbitie’. Peup et He 0 GaHATLHOM MAHTEHCTHYECKOM MPEICTABICHUH O
TOM, 4TO bor mpencraBiseT CylHOCTb, KOTOpasi «pa3MelleHa» MM «Ipe0bIBa-
eT» BHYTPH SIBIICHHMH MHOXecTBeHHOro Mupa. OtHouleHue mexay [lepBoHaya-
JIOM ¥ BelaMu nonumaercs 6H ‘Apabil He KaKk OTHOIIEHHE MEXIY CYLTHOCTBIO
U SBIEHUEM. YTBEpXKAECHHE O MUpPe KaK HeuHom bora comepXuT MHYI UHTYH-

* H6n ‘Apa6it. Nawa’ an-nasa’up // Ibn ‘Arabi. La production des cercles. P.: Editions de
I’Eclat, 1996. P. 18.

4 Cw.: Hbpazum T. Bymkyamsm kak mantensm // CpeHeBekoBas apaGekas (HIocopus.
IpoGnems! u pewenns. M.: Boctouynas nurepatypa, 1998. C. 89.

’ «B kax1o# Bemy ams Hero — 3Hamenne (atia) * Kotopoe yka3biBaeT Ha TO, 4To OH —
cama (‘atin) Betby (M6n ‘Apabu. An-Oytyxar an-mMakkuiiifa, T. 1, c. 342).
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U0, COTJIACHO KOTOPOW OTHOILIEHHE MEXIy borom u MUpoM ecTh B3auMOOOy-
CaBIMBAaHKWE [BYX MPOTHBOMNOJIOXKHOCTEH, KOTOPbIE OJHMILETBOPSIOT MEpexos
JIpyT B Apyra CKpBITON M SBHOW CTOPOH YE€ro-To OJHOT0, HE CBOJUMOTO K KaX-
JIOW M3 3THUX CTOPOH, HO U HEMBICIMUMOro 0e3 HuX. bor ecTh «cKkpwiTO» (O6amuH)
JUIS MMpa, a MUpP €CTh «sBHOe» (3axup) s bora. Bor u mup, ocraBasice npoTu-
BOTIOJIOKHOCTSIMH, OOBEIMHSAIOTCS B UEM-TO «TPETheM», B MUpoIopsiake (‘aup),
BPEMEHHBIH, WIH «IBHBII», aClIEKT KOTOPOIO €CTh MUP, a bor npezacrasiser ero
BEUHOCTHBIN, WJIM «CKPBITHII», aClIeKT. TeM He MEHee OHU OCTalTCsl BHEMOJI0XK-
HBIMH JIpyT A Jpyra, KaKk M JOJDKHBI OCTaBaThCS J1Ba acliekTa (BEYHOCTHBIN
U BPEMEHHBIH) equHoro bertus.

IlepeBon

I'naea 73
O 3HaHuu yuciaa [00KeCTBEHHbIX| TaliH,
4YTO JOCTAITCSA CBUAETEJbCTBYIOIIEMY NIPH NMPEeICTOAHUN HATIPOTUB [Bora]®

Bonpoc copok BTopoii’

Ut ecTh ero BpokACHHas npupoaa (¢umpa), TO €CTh BPOKIACHHAS MPUPOIA
‘Anama, unu venoBeka (‘uxcarn)? OtBeT: Eciiu oH (TO €CTh BOMPOIIAIOIINN. —
H.H.)) umeer B BUIy ero (To ecTh uesioBeka BooOue. — H.H.) BpOXKAECHHYIO
NpUpPOJY Kak 4YenoBeka, TO Ajs Hero (To ecTh Ajs Bompomarouiero. — H.H.)
ectb [oauH] oTBeT. JIn6o [oH MMeeT B BUAYy ero (To ecTh yenoBeka. — HM.H.)
BPOXKACHHYIO pUpoy| Kak npeemHuka [bora Ha 3emie], u Toraa s Hero (TO
ecTb Ui Bompomawomero. — M.H.) ectb [npyroii] oreer. JIu6o [oH uMeeT B
BUIY ero (To ecThb 4enoBeka. — H.H.) BpOXIEHHYIO MPUPOAY| KaK yeloBeKa-
mpeeMHMKa", ¥ TOT/Ia [T Hero ecTh [TpeTuii] oTeeT. JIn6o [OH MMeeT B BH/IY ero
(To ecth yenoBeka. — H.H.) BpOXKACHHYIO NMPUPOAY| HA KaK YeJOBeKa, HU Kak
IpeeMHMKa, U TOTAa Uil Hero (To ecTh Juls Bompolatomero. — H.H.) ectb
[gueTBepThIii] oTBeT. OH (TO ecTh uenoBek. — H.H.) Bblllle ee (TO €CTh CBOEH
npupoasl. — H.H.) cOOTHECEHHOCThIO (HucOa), Belb Korja oH OyneT abcomoT-
HOW MCTUHOM (XaKK MymiaK), TO TOTJa OH M He YelIOBeK U He MPEeeMHHMK, KaK O
TOM TOBOPHTCS B COOOIIEHNH (Yabap): «5I ecMb ero ciyx, ero 3penue...» . I'ne

¢ Hon ‘Apa6u. An-DyTyxar an-makkuiiiia, . 2, ¢. 5—135.

" Hon “‘Apa6ii. An-DyTyxar an-Makkwitiia, T. 2, c. 69—70.

8 «M o, cxasan ['ocrozs TBOM anremam: ,,5 yCTaHOBIMO Ha 3emiTe HamecTHHKA ) (KopaH,
2:30, K.). Bo Bcex cayuasx mpu nutupoBanun KopaHa, korja OTCYTCTBYeT yKa3aHHe Ha Hepe-
Box I'. CabnykoBa (C.), N.}O. Kpaukosckoro (K.) mimm M.-H.O. Ocmanosa (O.), nepeBox BEI-
MOJIHEH HaMHU.

* M6H ‘ApaGii LMTHPYET OTPHIBOK «CBSILIEHHOrO xadica» (xadic Kkyocuiii) (B KOTOPOM
HNPHUBOAATCS clIoBa He MyXxamMMana, a OT €ro MMEHH NpHBOITCS cioBa bora): «bnaromaps
CBEpPXYpOYHBIM TpyzaaM pab Moii He mepecraeT npubamxkaThest ko Mue, noka S He momooo
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e TyT 4enoBeqHocTs (‘uncanutiiia)? A pas Her ayxnoctu (‘adxcnabuiiia)'’, To
rae TyT npeemHudectBo? OH (TO ecThb uenoBek. — H.H.) ecTb caMO MHUPOYCT-
povictBo (‘amp). [bor] yTBepaun TeOs M YHHUUTOXKHUI, BBEJI B 3a0NIyKICHUE U
HACTaBWJI HA TPaBWIIBHBINA MyTh, TO €CTh BBEPT TeOs B PaCTEPSIHHOCTH B TOM, UTO
pasbsCHII Tebe. A MOTOMY CTala OUEBHHOM JIMIIb PACTePSHHOCTS (xipa)' ', u
ThI y3HAJI, YTO MHPOYCTPOICTBO — 3T0 Xtipa'”.

3HaYMT, BOIUIOIEHHOCTh HACTABJIEHUS Ha MPaBWIBHBIN MyTh (Xy0ad) cBA3aHa
¢ 3abnyxnennem (9ardn)". O (to ects Bor. — H.H.) ckasan: «Tbl 1 He Tb» .
«He Tb1 MeTal, korna metai, Ho bor metam» (Kopan, 8:17, C.). HukTto He meTan,
kpome Myxammazna, a IOTOMYy HUKTO He MeTal, kpome bora. Tak rue xe My-
xamman? OH (to ecth Bor. — H.H.) yHHUTOKHI U yTBEPAMI €ro, a 3arem

ero; eci ke S nomoGuto ero, To S Oyy ero ciayXom, KOTOPbIM OH CIIBILIUT, U 3PEHUEM €ro,
KOTOPBIM OH CHBIIUT...» CM. 'A6y an-Kacum an-xcynaiio. Paca’vin an-Jlxynaiin // Ali Abd
al-Kader. The Life, Personality and Writings of al-Junayd. Norfolk, 1976. C.33-34;
cM. Ttakke: HMon Apabu. Hacrapnenus wigyiiemy bora. BeeneHue, mepeBoj, KOMMEHTapHu
A. CmupHoBa // CpenHeBekoBast apadckasi puiocodus. [Ipodnemsr u pemennsi. M.: Bocrounas
nureparypa, 1998. C. 303. O xaduc xyocuiiti em.: boiiko K.A. Xanuc // Ucnam. DHUMKIONEAN-
yeckuii cioBapb. Pen. C.M. IIpo3opoB. M.: Boctounas nurepatypa, 1991. C. 262 [nanee:
N2Cl.

"% To ects ecni Het GoITHITHOTO paznnunst Mexxy borom u yenosekom. Kak nonaraer ou
‘Apabu B cBeTe BBILICTIPUBEICHHOTO «CBSIIEHHOTO Xaducay», B pe3ynbTare npeBpaiieHus bora
B CIIyX, 3peHHE U JIpyrye 4yBCTBA YEJIOBEKA MCUE3aeT OHTOJIOIHYECKas pa3HULA Mex ]y Oodxe-
CTBEHHOM M YeJIOBEUECKON MPUPOJaMH, TO €CTh YTpauMBaeTCsl 4yXKJOCTh YeJoBeKa (10 MpHupo-
ne) bory.

" Xipa (apyroe mpourenue: xaiipa) — 1) pacTepsHHOCTB; 2) BOZOBOPOT (cM.: Cuup-
Hoe A.B. Benukuii weiix cypusma. M.: Bocrounas nuteparypa, 1993. C. 73). Mucruueckoe
no3HaHue B MoHuMaHuu MOH ‘Apabil mpearnosiaraeT OoTKa3 OT BCSKOH (DPMKCHPOBAHHOCTH,
YTpaTy BCSKOHM OINpENeICHHOCTH U3-3a COBMAJCHUs «s» no3Hatomero ¢ «Te» rmo3HaBaeMoro,
TO eCTh 4YesnoBeka M bora, B3aMMHBIN MX MEpexoa W MOTPYKEHHE U3-32 OTCYTCTBHUS CPEICTB
CaMOMJICHTU(PHKAMK B KaXbIi KOHKPETHBI MOMEHT B COCTOSHHU «PacTepSHHOCTH» (xupa).
YenoBek B X0/Ji¢ MUCTHYECKOTO TTO3HAHUSI OECKOHEYHOT0 Tpoliecca TPOSBICHUS (madicaniun)
bora BUIUT MpOTHBOpEUMBBIE BElllM (SBHOE CKPBITHIM, & CKPBITOE SBHBIM M T.I.) U OCO3HAeT,
yto ObITHE bora, XOTs M ocTaeTcsi CKPHITHIM AJIs HEro, sIBJsieTCs B KaXaoM ero (To ects bo-
ra. — M.H.) nposiBICHUH B MUPE, OTYETO OH (YEJIO0BEK) MEePeroHsIeTcs YyBCTBOM pacTepsHHO-
¢t (xtipa). Ho pacTepsHHOCTh HOCHTENSI MUCTHYECKOTO MO3HAHUS SBJISCTCS COCTOSIHUEM aJie-
KBaTHOTO BOCHPHSATHS BCE-TOXKIECTBEHHOCTH, MIIM OOHAPY>KEHHs BO BCSIKOM Ha4yaJlbHOM ITyHK-
Te mo3HaHWs (B BemmM) KoHeuHoro myHkTa (Bora). ITosTomy «pacrepsHHOCTBY (Xupa, Wiau
maxaiiilyp) — 3TO MCKOMasi LeJb YelIOBeKa, pealu3yIollero MHUCTHYecKoe Mo3HaHue. MOH
‘Apabu B X0 0O0OCHOBaHUs CBOETO MOHUMaHHs MHCTHYECKOTO MO3HAHMUS CChUIAETCS Ha BbI-
cka3biBaHMe npopoka Myxammana «boxe, no6aBb MHe B [no3HaHuu] Tebs pacTepsHHOCTH,
n3ymienus (maxauiyp)» (em.: Hon ‘Apabu. An-®Oytyxat an-makkuiiia, 1. 1, c. 341).

2 Cm.: Cmupnoe A.B. Benukwuii meix cydusma, c. 73.

13 «Ckaxcn: Bor BBOZHT B 3a611yKIeHHe TOT0, KOTO XOUET, U psMo BezeT k CeGe Toro, KTo
¢ packasHuem obpamaercst K Hemy» (Kopan, 13:27, C.).

" Anmmosus Ha Kopan. Cm. Huxke.

' Anmosust Ha Kopam: «Bor, 4To XOu4er, WM yHHUTOXaeT, uiM yTBepxaaer» (Kopan,
13:39, C.).
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YHHYTOXKHII €T0, a TOTOMY OH — YTBEpPXKACHHBIH (Mycbam) Mex 1y IBYMsl yHHY-
TOXKEHUSIMH (Maxg): IpeIBEYHBIM YHHUTOXKEHHEM, a 5To Ero cnoBa: «He Tbl Me-
tam» (Kopaw, 8:17), n 6eckoHeuHo OynynuM yHUYTOXEHUeM, a 31o Ero ciosa:
«Ho Bor metan» (Kopan, 8:17). A yrBepxaenue (uco6am) ero (To ectb Myxam-
mana. — U.H.) ects Ero (to ects bora. — /. .H.) cnoBa: «Korna [TeI] meTam»
(Kopan, 8:17). YTBepkaenue Myxammazna B 3TUX [TpeX COCTOSIHHSAX]| CXOAHO
C «IaHHBIM MTHOBeHUEM» (ai-’aH), KOTOpOe €CThb BeuHoe ObITHE (8)02Cy0
0a’um)'® Mexay IByMs BpeMeHaMH — MEXIy MPOLIIBIM BpeMeHeM (3amdn
MagQum), a 3TO €CTb OTPHULAHUE OCYIIECTBIEHHOTrO HEOBITUS (‘adam MyxXakkak),
¥ OyIylnuM BpeMeHeM (3amarn mycmakbarn), a 3To eCTh YUCTOoe HeObiThe (‘adam
Maxg).

Tak >ke 4yBCTBO [HampaBieHO| ¥ B30p MaJaeT TOJLKO Ha MeTaHue (TO ecTh
Opocanne. — M.H.) Myxammaza. A notomy OH (To ectb bor. — /. H.) cnenan
ero (To ectb Myxammana. — H.H.) cepeauHoii (eacam) MeXIy AByMsl YHUUTO-
KEHUSIMH, [cAenan ero| yTBepkaeHHbIM (Mycbam). I Torna oH (To ectb My-
xamMaza. — H.H.) cran mofgoOHBIM «JIaHHOMY MTHOBEHHUIO» (- 'aH), KOTOPOE
SIBIISIETCSl BOIUIOIIEHHOCTBIO ObITUS (‘aiin an-8y0xcyd), a ObiTHe (8y0sicyd) HA
caMmoM Jienie ecTh ObiTHE bora, a He ero ObiThe. OH (TO ecTh bor. — H.H.) (Ilpe-
yrct OH!) ecTh yTBepkKIeHHOE ObITHE (cabum 8y0xcy0) B TPOILIOM, B HACTOS-
meM u B OynymieM. Mcuesna BooOpakaemasi CBS3aHHOCTh (maxatiiiyd) B Hem
(ITpeunct Own, Jo6psiit 1 OcBenominennsiit!). [Toromy OH roBoput: «U1 310 1uist
TOro, 4To0bl EMy MCHbITaTh BEpyIOIUX OJaroTBOpHBIM UcnbiTannem» (Kopaw,
8:18, C.). 3naunt, OH npusen ucneitanue. To ectb [OH xoueT cka3arb|: «Cka-
xeM MBbI: ,,OTO A7 NMpaBOBEPHBIX B KauecTBE MCMBITaHMSA MX Bepel B Hac*».
B sToM [ciydae] umeeT MecTo mocTeneHHoe yXy/IeHne Jiell, KOTOpoe pas3pylia-
eT Bepy [uenoBeka], B Bepe KOTOPOro He XBaTaeT TOTO, YTO MPUYUTAETCs Bepe
B CTENEHHU COBEPILIEHCTBA, a OHO [3aKitoyaercs] B [ToM, yTo bor ecTh TOT], «xTO
Jlaj KaJI0i Bely ee ctpoi (xarxa-xy)» (Kopasn, 20:50, K.).

Bot 3T0 siBNs€TCS OTBETOM COIJIACHO YETBEPTOMY CMBICITY, KOTOPBIH €CTh
caMBbIfl CIOKHBIM M3 CMBICIOB U OH YK€ BbIsIBJIeH. YTO KacaeTcs ero (To ecTb
yenoBeka. — H.H.) BpoxaeHHOW mpupons! (¢pumpa) ¢ TOW TOUKH 3pEHUS, YTO
OH €CTh YEJIOBEK, TO €ro BPOXJAEHHAsl MpHupoja — 3TO Oojbiiol Mup (‘aram
Kabup). Uto kacaercsi ero BpOXKAECHHOH MPUPOBI C TOH TOYKHM 3pEHHUs, YTO OH

' TTepeocmsicienne B GurocodckoM cy(GusMe OTHOMICHHS MeXTy GOKECTBEHHBIM GBITH-
€M U MHOXECTBEHHBIM MHPOM KaK 08yeOuHcmea B3aUMHO OOYCIaBIMBAIOLIMX APYr Apyra
npotuBononoxHocteil (IleppoHavana U psma Belieif) MOBJIEKIO COOTBETCTBYIOLIEE Iepeoc-
MBICIICHHE OTHOLICHUS MEXTy BEYHOCTBIO H BPEMEHEM — OHH TAKKe MPEICTABIIOT 08yeOUH-
cmeo. «Kaxiplii aToM BpeMeHHM MNpeACTaBIseT COOO0M MIHOBEHHYHO (HMKCAIMIO BEYHOCTH.
Bpewms oka3bIBaeTCsl HE TOJIBKO COBEYHBIM BEYHOCTH, HO M YCIOBHEM M (HOPMOI ee OCyIIecTB-
nenus» (Cuupnos A.B. Cydusm // HoBas dpunocodekas snumknonequs. M., 2000. T. 3. C. 673
[nanee: H®J]). B cBere Takoil MHTeprpeTaluyd BpEeMEHH Jierdye MOHSATh CyTh y4deHus MOH
‘Apabil 0 «<HOBOM TBOPEHUM» (XAIK 02icaduod), COTIACHO KOTOPOMY MHP €KEMIHOBEHHO YHHUU-
TOXKAeTCs ¥ 3aHOBO TBOPHUTCSL.
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ecThb NpeeMHUK [bora Ha 3emiie], To ero BpokAeHHas MpUpoga — 3To OOoXKecT-
BEHHbIE «UMEHa». YTO KacaeTcs ero BpOXKIAECHHOU NPUPOBI C TOW TOUKH 3PEHHS,
YTO OH €CTh YEeJIOBEK-IPEEMHHK, TO €ro BPOXKIEHHasl MPUPOJia — 3TO CaMOCTh
(3am), K KOTOpPOU MpHUMHUCaHa CTENeHb (Mapmaba), U dTa CTENeHb HEMBICIUMA
0e3 Hee, Kak HEMbICIIMMa M OHa Oe3 3Toi creneHu. BeeBbiHuid roBoput: «TBo-
pen HeOec u 3emam» (Kopan, 12:101, C.). U ato Ero ciosa: «[Hebeca u 3emis]
OBUTH COCIMHEHHBIMHU, a MOTOM MBI ux pasgenunn» (Kopan, 21:30, C.). [3Ha-
YUT], IPUpOJA SABNISETCS pazfeseHHoN. BeepblmHui roBoput: «COOTBETCTBEHHO
TOMY YCTpOUCTBY (pumpa) bora, B kakom OH ycTpowi uenoBeka. Het nepeme-
HbI TBOpeHuto boxuto» (Kopan, 30:30, C.). 1 OH ecTh yCTpOCTBO, BPOXKACHHAS
npupona (¢umpa), paBHO Kak HeT mepemeHbl cnoBaM bora, u ato Ero cioga:
«CnoBo Moe He nepemenurcs» Kopan, 50:29, C.), To ectb [OH X04eT ckazatsb],
yro «Harue ci1oBo — eIMHO, OHO HE IPUEMJIET TEPEMEHBD».

[[Tpopok Myxamman] (na Hucnouuier bor emy 6narocioBenue u mup!) cka-
3am:  «Kaxapli  pOXIEHHBI POXIAETCS COIIacHO BPOXKAECHHOH IMpHpoje
(pumpa)». [Onpenenennbiii apTHKIb U3 Gyks] «amudy (1 )u «iam» (J) Tyt ans
obera (‘axo), WIn BPOXKAECHHON MPUPOJIBI, COMNIACHO KOTOpoi bor yctpoun mno-
neii. IHorna [onpeneneHHbId apTHKIb U3 OYKB] «alud» M «iam» ObIBaIlOT IUis
poJia Bcex MpHPOJ, Beb Y JIOJEH, WM 4erloBeka, U3-3a TOro, 4YTO OH — COBO-
KyIHOCTb MHpa (Madocemy‘ an-‘anam), BpOXKIEHHAs MPHUPOJA €CTh «00bEeMITIO-
mask» (Odcamu ‘a) mpupoasl Mupa. BpoxkaeHnHas mpuponaa *Anama — OpUPOIbI
BCET0 MHpa, a MMOTOMY OH 3HaeT cBoero ['ocroga ¢ TOYKH 3peHHs 3HaHUS BHUIA
MHUpa B TOM OTHOWICHUH, YTO OH ABJIACTCA 3HAIOUIHUM 3TOT BUI 6nar0}1apﬂ CBO-
eMy ['ocniozty ¢ TOuku 3peHHUs1 CBOEH BPOXKIEHHOW npuposl. Y ero BpoxaeHHas
HpUpOJa €CTh TO, Oaroapsi YeMy OH TOSIBIISIETCSl BO BpeMsi [0OpeTeHusi| CBOero
CYLIECTBOBaHHUS M3 00KECTBEHHOT'O MPOSIBICHUS (madicaniut), KOTOpoe ObIBaeT
y Hero (to ects y bora. — /.H.) Bo Bpems Ero TBopeHnus (To ectb TBopeHHs VM

mupa. — H.H.).
U B 3TOM — NPUTOTOBIEHHOCTDH (UCMu ‘0a0) KaXIOTO CYHIero (Magocyo)
B Mupe. A 3Ha4UT OH (TO ecTh 4eioBeK. — H.H.) — mokioHstouuiics [bory]

MOCPE/ICTBOM BCsKOro 3akoHa'', mpocmapmsomuii [Ero] BCAKMM SI36IKOM, CITO-
COOHBIN MpHHATH Jt0OOe mnposBieHue [bora] B MCTHHE CBOEil 4elOBEYHOCTH
(Cuncanutivia) v 3HaHUM ceOs. Beap oH 3HaeT cBoero I'ocnoja TOIbKO MOCPEACT-
BOM 3HaHus cebs. U ecnu uTo-TO M3 HEro [camoro] momeraeT eMy MoCTHYb BCe-
ro ce0s, TO OH — MPECTYHHK M0 OTHOLIEHHIO K ceOe U He SIBJISIETCS COBEpPLICH-
HBIM yenoBekoM. [ToaTomy nocnannuk bora, [mpopok Myxamman] (za Hucnoui-
net bor emy 6marocinoBenue u Mup!) ckazan: «MHOTHe U3 MY>XYHH JOCTUTIIH
COBEpILEHCTBA, a U3 XEHIUIUH JOCTHUIVIM COBEpIIEHCTBA ToybKo Mapifam (Ma-

"7 C toukn 3penns yuenus U6H Apabii, moboe BEPOUCIIOBEIAHHE HCTHHHO, HO MPH 00s-
3aTeJIbHOM YCJIOBMH, YTO OHO He NPeTeHIyeT Ha AKCKIIO3UBU3M, Ha UCKIIOUMTENBHOE MPABO
BJIaJIeHHs] MICTUHOM, Mpearonaras, TakuM 00pa3oM, HHbIE BEPOUCIIOBEIaHUS B KaUueCcTBe COOCT-
BeHHOTro ycnoBust (cM.: Cuupnos. Cydusm // HDDI, 1. 3, ¢. 673).
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pust) u *Acuiiay, To ecTb [OHH (TO ecTb MyK4MHBL. — . H.) oOpemnu]| coBepIueH-
CTBO B CBOMX 3HaHMAX o0 cebe. VX 3HaHMEe 0 cebe — BOIUIOIEHHOCTb UX 3HAHUS
00 ux ['ocroze. A moToMy BpoXJAeHHas mpupoia 'Anama Obl1a €ro 3HaHHUEM
o Hewm, a motomy oH mo3Han Bce mpupozsl. [loatomy rosopur [bor]: «M1 On
Hayuuna ‘Anama BceMm uMmeHam» (Kopan, 2:31, C.). «Bce» TpebyeT oxBaTbIBaHUs
U BCEOOIHOCTH, YTO MOJpa3syMeBaeTCs 3TUM B 3TOil kaTeropuu. UTo jxe KacaeT-
csl UMEH, HaXOJAIIMXCS BHE TBOPEHUs (TO ecTh co3naHuil. — H.H.) u cooTHe-
CeHHOCTeM, TO UX 3HaeT TobKo OH (To ecTh bor. — H.H.), 100 y HUX HET CBsI3U
¢ mupamu. U 3to ecth ero (To ecth npopoka Myxammana. — H.H.) cnosa, Mup
eMy, B ero MoJuTBe: «3aBianena Tel 3TUM B 3HaHUM TBOEro COKPHITOrO [Mupa]
(2aii6)», TO eCTh [IPUCBOMI YTO-TO| U3 OOXKECTBEHHBIX MMeH. Eciu maxe ymo-
nocTuraemMoe (Ma ‘xy;1) MMEH SIBIISIETCSl YeM-TO M3 TOTro, 4To TpedyeT ObITHE, TO
TBOPEHHUIO OBITHS HET Tpelesa, a 3HA4uT HeT npenena Ero mmenam. U Torma
IpeANnoYTEeHNE CIYIUIOCh B TOM MecTe, OBITHE KOTOPOTo HEJIOMyCTUMO, TaK Kak
orpaHu4eHue OECKOHEYHOro TBOPEHHsI HeBO3MOXKHO. UTo ke kacaeTcs CamMocTH
(3am) [bora] kak TakoBOM, TO HEeT [ Hee UIMEHH, TaK KaKk OHa — HE MeCTO BO3-
nercTBus (‘acap) v He SBISETCS HU A7l KOTO No3HaBaeMoi. [loTomy HeT umeHw,
YKa3bIBaIOILIEr0 Ha Hee, JIMIIEHHOH COOTHECEHHOCTH M YKPEIUIEeHHOCTH, MO0
UMEHa — JUI O3HAKOMJICHHUS M OTJIMYHMS, a 9TO SBISETCS 3alpeTHOH ob1acThio
s Bcex, kpome bora. Hukro He 3Haet bora, kpome bora.

A moToMy MMeHa — MOCPEACTBOM Hac M JUIsl Hac, UX NMpeObIBaHHe — BOKPYT
Hac, UX MOsIBIEHHE — B HAaC, X BO3JEHCTBUS — Ha HAC, UX LI€JIH — MBI, UX BbI-
paXeHUs — O HaC U UX Hayaja — OT Hac.

Ecnu Ov1 He OHU, HAac ObI HE OBLIO.

Ecnu 651 HE MBI, TO UX OBI HE OBLITO.

[MosiBunch 6maronapst UM, 6J1aroaapst HaM M He HaM.
[Mono6HO TOMY, Kak OHU OOHAPYKHUIIMCh U HE OOHAPYKUITUCE.
U ecnu oHM CKPOFOTCS, TO YK€ OOHaApyKarcs.

U ecnu nosiBsITCS, TO MCYE3HYT.

Bo ums bora Munoctusoro, MunocepaHoro!

Bomnpoc copok TpeTm“l18

Uro ecth BpokaeHHas npupoaa (pumpa)? Oteet: Ceet (Hyp), Onarogaps Ko-
TOPOMY paccerBaeTcsi ThMa BO3MOXKHBIX (MyMKuUHAmM) U UMEET MECTO pa3lindyue
Mex 1y GpopMaMu, OTYEro roBopsT: «ITO — HE eCTb To». Beap MHOrIa TOBOPST:
«9TO0 — BOIUJIOIIEHHOCTh 3TOr0» C TOYKU 3pEHHs TOro, Onaroapsi 4emy UMeer
MecTO OOIIHOCTS, [Kak, HarpuMep, o ToM rosoputcs] B [Kopane]: «Cnasa bory,
TBOpIY Hebec u 3emnm» (Kopan, 35:1, C.). U ato Ero cnosa: «bor ects cBeT

'8 U6 ‘Apabu. An-DyTyxar an-Makkwuitita, T. 2, c. 70.
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Hebec u 3emun» (Kopan, 24:35, C.). Bech Mup — HebG0 u 3eMJIsi, OH HE SBIISETCS
WHBIM 3TOMY, U 0Jarofapsi CBeTy oHHM (TO ecTb HeOo u 3emist. — H.H.) nossis-
torcst. [Bot] Ero cnoBa: «MctuaHO, MBI HUCTIOCHIAHN €T0; UCTUHHO, OH HUCIIEN
ceoie» (Kopan, 17:105, C.). Bor ectb ux MecTosiBIeHHE (Mazxap), a IOTOMY
OH sBisiercs ux cBetoM. [losBnenue mMecrosiBienuit — 3To bor u OH: «TBopen
Hebec u 3emimn» (Kopan, 35:1). He6o u 3eminist corBopensl MM, a motomy OH ecTh
uX BpOXKIeHHast mpupoaa u [OH] ecTh BpOXAECHHAs MPUPOJIA, B COOTBETCTBUHU
C KOTOPOW COTBOPEHBI JIOAU. A NMOTOMY KaXKIbl POXKICHHBIA poXKaaeTcs co-
rJIacHO BpoKAeHHOW mpuponae (¢pumpa). «He ecmb ym S Tocnons Bam? Onu
ckazanu: — Ja» (Kopan, 7:172, C.). U cotBopusi OH MX TOJBKO JIUIIb B COOT-
BETCTBHHU C co00i 1 cotBopmsl OH UX TosibKo Onaroiaps cede. biaarogaps Emy
BEIlM OTJIMYAIOTCA, OTAENSAIOTCS ApYyr OT Apyra M BoIulomarTcs. Bemm B ux
00’KECTBEHHOM MOSIBICHUN — HUUTO, ObITHE — 3T0 Ero ObiTHE M palbl (TO ecTh
monu. — HM.H.) — Ero pa0bl. OHU — paObl ¢ TOYKH 3PEHUSI UX BOILUIOMIEHHO-
creit (a ‘uanu-xum) 1 oan — Hctuna-bor (ar-xakk) ¢ TOUKH 3peHUs] UX OBITHS.
Hx ObITHE OTJIMYAETCs OT UX BOIUIOIIEHHOCTEH TOJIBKO OJaromaps BpOXKICHHOM
npuponae (gumpa), KOTOpasi OTAENSET BOIUIOLIEHHOCTb OT ee ObITHS. DTO ecTh
camoe HesICHOE M3 TOro, C UYeM CBs3aHO 3HaHHE yueHBIX 0 bore, — packpsiTie
ero (To ecTb 3Toro 3HaHus. — #.H.) CONMpPSKEHO ¢ TPYAHOCTHIO, @ €ro BpeMs —
HeT.

Bomnpoc copok !{eTBemeﬁ19

IMouemy OH Ha3Ban ero (To ecth *Anama. — H.H.) yenoBekoM (bawap)? OT-
BeT: BeeBbiumii rosopurt ["M6miicy (apssony)]™: «Uro yaepikano Tebs oT mo-
KJIOHEHHS ToMY, Koro cotBopui S cBoumu pykamu?» (Kopan, 38:75, C.), BeIpa-
kasi 00XKECTBEHHbI mouer (mawpug ‘unraxutii) [’Anamy]. 3HaUUT, COIMYTCT-
Byloliee 00CTOSTENbCTBO (KapuHa an-xan) yka3blBaeT Ha OCyIIecTBIIeHUE (M)-
6awapa)”’ tBopenns [Borom] ero (to ectb 'Anama. — H.H.) CBOMMH pyKamu
c006pasHo ¢ TeM, kak monodaer Ero Bemmunio™. TTostomy OH Ha3Bas ero yeno-
BEKOM (bautap), Tak Kak [c10BO]| «pykay (#iad) [ynoTpebnsercs]| B CMbICIE «MO-
I'yIIeCTBO» (KyOpa), M HET B HEM IoYeTa TOMY, KOMY oka3bIBaeTcs mouet. [lo-
IOOHO 3TOMY, [clTOBO] «pyka» (#iad) [Takxke ymoTpeOssieTcsi| B CMBICIE «MH-
nocte» (Hu ‘ma), 6o MorymiectBo U MuiocTs [bora] oxBaTeiBaloT Bce cylue
(masoacyoam). A moToMy HeobxoaumMo, uToOs! s Ero cios: «[Koro cotBopuit
A] Ceoumu pykamm» (Kopan, 38:75) 6puto Heuto ymomnocturaemoe (‘amp

' U6 ‘Apa6i. An-DyTyxar an-makkwuitita, . 2, ¢. 70-71.

2 U6niic («IbsIBOI», «CATAHA») — MMs AHTela, HU3BEPrHYTOro ¢ HeGec 3a OC/IyIIaHHe
Bora (3a 0Tka3 macTh HUI] epes NePBBIM YeIOBEKOM — ‘ANaMOM), U 0OPEYEHHOT0 Ha aJcKue
mykH (Kopan: 38:70-85). Cwm.: lTuomposckuii M.5. Uomiic // UDC, c. 81-82.

! My6awapa — 1) BbINONHEHHe, BeleHHe, NPOBEIEHHME, OCYIIECTBICHHE; 2) 3aHSITHE
(dem-11.); 3) COBOKYIIIICHUE.

VkazaHue Ha HeJOIyCTUMOCTh aHTpornoMopdHoro omrcanus bora.
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Ma ‘kyn) ¢ 0OCOOCHHBIM KauyecTBOM, B OTJIMUME OT 3TUX JBYX [Beuiei] (TO ecTb
MOTyIIecTBa U MUJIOCTH. — H.H.), 1 OHO €CTh TO, YTO SIBJISETCs [BIOJHE] Mo-
HATHBIM Ha si3bIKe apaboB, Ha koTopoM Hucnocnad Kopan. Beap korga Hocurens
3TOrO sI3bIKa TOBOPHT, YTO OH CJeJial HEUYTO CBOMMH PyKaMH, TO TOHSATHO, [4TO
3TUM TMOJIpa3yMeBaeTcsi| yAalleHHe OMOCPENyIONIMX CPeAcTB. 3HAuuT, ‘Amam
OTHOCHTCS K [OCTaJIbHBIM]| UEIOBEUYECKUM TellaM TakK ke, Kak MepBbId pa3yM OT-
HOCUTCS K [OCTalbHBIM | pazymam.

W3-3a ToOro, 4ro Tena SBISIOTCS COCTaBHBIMM, MOTPEeOOBAIMCH PYKH IUIS
OCYIIECTBJICHHUS COCTaBleHUs (mapkub) [Tell], a 3TO He YNOMSHYTO B OTHOIIE-
HHUM MEPBOTO pazyma I10 MPHYUHE TOTo, YTO OH — HecocTaBHoe. M oObennHu-
ek [00e pykH| B yaaneHHu orocpenyromux cpenacts. [locne ynanenus ormo-
CpenyIoLX cpeAcTB HeT Hu4ero [B KopaHe] o TBopeHHM ¢ yOMHUHAHHEM PYK,
32 MCKJIFOYEHHEM BeIM, pagd KoTopod [’Anmam| ObUT Ha3BaH 4YeloOBEeKOM (6a-
wiap). OTa UCTHHA UMeeT 00s13aTeNIbHYI0 CHIy B CBIHOBBSIX, HU OHOMY U3 HHX
HE JaeTcs CyIIeCTBOBaHKEe, KPOME KakK MyTeM COBOKYIUICHUs (mybawapa). Pa3se
ThI HE MMeeIb NMoHATHS 0 ObiTun ‘Wbl (Mucyca), mup emy? Korna nepes Hei
(To ecth mepen Mapitam (Mapueii)™. — H.H.) ayx npexcrtan B obpase coBep-
ImeHHOro yenoseka” ', T0 OH (To ecth Bor. — H.H.) cenan ero npy TBOPEHHH
‘Ucer onocpenytomum cpeacrsom Mexay CobOoi, Beesbimnuit OH, 1 Mapiiam
(Mapueii), Hanomunass CBouMH ciioBamMu 00 ocymiecTBiieHun: «O0Opa3 coBep-
nienHoro uenoseka» (Kopan, 19:17, C.).

BceeBbimauii roBoput: «He coobinaiitech, npenaBasich 0JIarO4eCTHBBIM Ty-
maMm B MeueTsx» (Kopawn, 2:187, C.). BHeurHuii mokpoB Bel — 3TO €€ IBHOE, a
BECTb fABJIsIETCS OOHapy>KEHHEM IPHU3HAKa HAJTM4Ks ee BO BHeIIHeM. 3Ha4uuT, Ero
ciosa: «byas!» (Kopaw, 2:117) nocpencreom 6yks «kad» (<) u «uyn» (o) (T0
ecTb OYKB «k» M «H». — HM.H.) [cnoBa «kyH (Byns!)» mpuBoasrcs] B 3HaU€HUU
[Ero] pyx B TBopenuu ’Anama. I OH ycranoBun [Csoe] cnoBo [«byab!»] mns
BEI B CTENeHb [ee] OCYIIECTBJIEHUs, YCTaHOBWI [OyKBBI| «kad» M «HYH»
B creneHb [CBoux] pyK, YCTaHOBMJ ynalieHHYIo [OykBy] «BaB» ( sls ) s co-
€IMHEeHUs IBYX COTJIaCHBIX [OyKB] B cTeneHb 00BbEOUHSIOMIET0 (Odcamu ) pyKd
B TBOpPEHUH ‘AjlamMa M CKpbUI YIIOMHHAHHE O HeM, KaK CKpbUT [OyKBY]| «BaB» U3
[cnoBa] «xyn (byns!)» (Kopan, 2:117), HEcMOTpst Ha TO 4YTO €€ CKpBIBaHHE
B «xyr (Byme!)» (Kopan, 2:117) — mn3-3a 00CTOATENBCTBA aKIMIEHTAIBHOTO
(cimywaifHOTO0) XapakTepa, CKpbIBaHUE JKe 00BEIMHSIONIEr0 pYKH — H3-3a Tpebo-
BaHUsI, YTO BBITEKAET U3 UCTUHEI ecTBuUS, a 3T0 — Ero cioBa: «51 He aenan ux
cBUETENSIMU TBOpeHuto Hebec u 3emiun» (Kopan, 18:51, C.). U ato — cocTos-

» MapiiaM — KOpPaHHYECKHH NepCOHaX, NpaBeaHuLa (c1dduKa), MaTh Ipopoka ‘FIchl, co-
OTBETCTBYeT Xpucrranckoit Mapuu. B Kopane ‘Mca MHOrokpaTHO Ha3biBaeTcsi CbIHOM Mapitam.
Hmenem Mapiiam HasBana onna u3 cyp Kopana (19). Cm.: [Tuomposckuii M.F. Mapiiam //
H3C, c. 158.

# «Torma mocnamn Ml K Heil nyxa Hamero: npen Hell oH NMpuHSI 00pa3 COBEPLIEHHOTO
genoseka» (Kopan, 19:17, C.).
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HHUe JNeHCTBUS [TBOpeHMs|, nOO B MCTHHAX [Bcero] Toro, uro kpome bora, Her
HHYEro TOTO, YTO MPEAOCTaBIseT 3TO siyeHue. Hu y koro HeT [cOOCTBEHHOTO]
JieiicTBHs, 32 UCKIroueHneM bora, u [Hu y koro, kpome Bora], HeT B ObITHH f1eii-
cTBUs U3 [cBOGOIHOrO] «BBIGOpaY (uxmutiap)™. Oco3HAHHBIE BHIOOPHI ASHCTBHS
B MUpPE — M3 BOIUIOLIEHHOCTH TPHUHYXAEHHS (docadp), a motomy [moan] —
IpUHYKACHHbIE B CBOeM BbIOOpe [neiicTBusi]. B uctuHHOM neiictBum (¢u 7
XaKukutiil) HeT HA MPUHYKICHHS, HU «BbIOOpa», 6o CamocTs (3am) [bora] BbI-
3BIBAET €ro (TO eCcTh JAecTBUs. — H.H.) He00X0AUMOCTh. A TIOTOMY T10 IPUYUHE
OCYILIECTBIIEHHs a0CONIOTHBIM OBITHEM (8Y0JICYO MYMIAK) «yTBEPKIEHHBIX»
BOIUIOLIEHHOCTEH (a Uian cabuma) Aisl TIOSIBIEHUS «CBSI3aHHOTO» ObITHA (8V0-
21cy0 myKaiitiad) (TO €CTh MHOXKECTBEHHOTro Mupa. — H.H.) [u] Ha3BaHO «CBS-
3aHHOE» ObITHE «4elnoBeKOM» (bawiap). VI Bbiienniics 3TUM (M3 Yucia BCeX Cy-
mux. — H.H.) denoBek, 100 OH — caMoOe COBEPIICHHOE U3 CYIIUX CTPOCHUEM,
a y m000ro BHIa U3 CyIIUX HET 3TOr0 COBEpIIEHCTBA B ObITHH. UenoBek — ca-
MO€ COBEpIIEHHOE U3 MecTosiBleHui [bora], a moToMy 3aciyXuil uUMs «4eso-
BeK» (6awiap), B OTIIMYHE OT BCEro MPOYEro U3 [«yTBEp KICHHBIX»| BOILIOLICH-
HocTel (a ‘uan [cabumal).

Uro kacaetrcs Ero cnos, BeeBbimanii OH: «C uyenoBexkoM bor rosoput He
MHaye, KaK TOJIBKO uepe3 OTKPOBEHME, WM M3-3a 3aBEChl, MJIM IOCHUIAET IO-
CIIaHHUKA, U, 110 CBOEMY M3BOJIEHHIO, OTKPBIBAET €My, YTO XOUeT: OTOMY 4TO
OH BepxoBHbIH, Myapsiit» (Kopan, 42:51, C.). Tyt ToT, ¢ kem rosopur [bor],
Ha3BaH YeJOBEKOM (bauwiap) W3-3a 3TUX BUAOB [oOpamieHus k Hemy bora] (To
€CTb OTKPOBEHHs M mociaHHuuecTBa. — H.H.). Bce onn — [Bunel| Toi peun,
xora OH U30aBIseT ero OT BelleH, MEIIAIUX eMy CIOA00UTHCS CTEeNIEHN Ty-
Xa, KOTOpasi UMEETCs Y HEro ¢ TOUKHU 3pEHUs ero TyXOBHOCTH (pyxanutiiia). Ecnu
OH TIOJHUMETCS BBIIIE CO CBOCH CTEMEHU YeNIOBEYHOCTH (Oautapuiitia), To bor
OyzneT ToBOpUTH OTTYyHa, 0TKyAa OH rOBOPUT C IyXaMH, TaK Kak IyXH HauOosee
OJIM3KU B CXOXKECTH [C OOKECTBEHHBIM MHUPOM]| M3-32 TOTO, YTO OHU HE OTPaHH-
YeHbl MECTOM M HEJIeMMBI, IPOSBIISIOTCS B (hopMax 0e3 Toro, yToObl Y HUX ObLIH
CKphITOE (bamumn) U iBHOE (3axup). A moToMy y [AyXxa] U3 ero caMocTu UMeeTcs
TOJIBKO OIHa COOTHECEHHOCTH U €10 SBJISIETCS BOIUIOIMIEHHOCTh €r0 CAMOCTH.

UYenoBek ke B CBOEM YCTpPOWCTBE He TaKoB, MO0 OH [coTBOpeH]| MO Qopme
(cypa) Bcero Mupa v B HEM €CTh M TO, YTO BBI3BIBAET HEOOXOMMOCTh OCYIIECTB-
JIeHUsI, OTPAHUYCHHOCTH MECTOM W JINICHHS! U 3TO MMEHYETCSl YelOBEKOM, U B
HEM ecThb U TO, YTO He TpeOyeT 3TOro (To €CTb OrPaHUYEHHOCTH MECTOM, JeJH-
MoCTH ¥ T.10. — HM.H.), n 310 — Ero nyx, uro BayHyT B Hero. K ero uenoBedHo-
cTH ObUTM HampaBieHsl [aBe] pyku [bora], u oTToro mosBMIace B €ro yCTpoucT-
BE YETHOCTh B PyKax. A MOTOMY OH CIBIIHT pedb MctuHbl-bora (an-xakk) B
Ka4ecTBe YeIOBEKa TOIBKO MMOCPEICTBOM 3THX BHIOB [oOparueHus k Hemy bora],

25 = v
Hxmuiiap — wn3bpanue, BbIOOp (= cobcTBeHHoe neiictBue). CmupHos A.B. CrnoBapb
cpenHeBeKoBOW apabckoit dumocodekoit nekcukn // CpenHeBekoBasi apaOckast ¢uiocodus,
c. 407.
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KOTOpPBIE MBI YIIOMSIHYJIN BBIIIE (TO €CTh IIOCPEACTBOM OTKPOBEHHS U MOCTaHHU-
yecTBa. — M.H.), v ogHUM U3 HUX. U xorna oH (To ecTh uenoBek. — HM.H.) B
Ero monmmanum (¢pu Hazapu-xu) N30aBUTCS OT CBOCH YEIIOBEYHOCTH M JOCTHT-
HET UCTHHHOCTHU (maxaxkaka) B co3epuanuu (myutaxada) Ero nyxa, To Bor 0y-
JIET TOBOPUTH C HUM Tak, Kak OH (To ecTh bor. — H.H.) TOBOPUT C IyXamHu, CBO-
OomHBIMM OT MaTepuu. [DTo], HanpuMmep, Ero crnosa, BeeBbimauit OH, B OTHO-
meHnu [npopoka] Myxammana (na aHucronuietr bor emy GmarocinoBenue u Mup!)
W B OTHOIIeHWHU OenmywHa: «Jlait emy yOexwma, ma0bbl OH ycnbelman ciioBo bo-
xbe» (Kopan, 9:6, C.), n 1o [n3 cnoB ¢ HebecHoit ckpmxanu], uro OH mpoyesn
eMy He Ha s3pike Myxammana (na nHucrouuietr bor emy 6narocnosenue u Mup!).
3Haunt, Myxamman (1a Hucnouutet bor emy OiarocioBeHue u MHp!) B 3TOM
obpase 3aHsJI CTEMEHb BEPHOTO nyXa (pyx ‘amun), KOTOPBIM ObUT HHUCIIOCTAH
¢ peunto bora Ha cepaie Myxammana (na HucmonuieT bor emy OmarocioBeHme
u mup!) u 3to Ero cnoa: «Wnu noceutaer nmocnanauka» (Kopawn, 42:51, C.), To
€CTh K 3TOMY YeJIOBEKY H TOT (TO eCTh MociaaHHUK. — H.H.) coobmiaeT emy (To
ecTb 3ToMy uenoBeky. — HM.H.) ¢ Ero (to ectb bora. — H.H.) no3Bonenus To,
4TO mosxenaet Beepbinuii bor, n3 toro, uro OH moBesnen eMy cOOOUUTh. A 4TO
kacaercst Ero cioB: «Tonbko depe3 otkpoerue» (Kopan, 42:51, C.), To 31ech
OH nMeeT B BUy BHYIICHHE (1U1XaM) TOCPEICTBOM 3HAKA, C TOMOIIBI0 KOTOPOTO
OH pmaeT 3HaTh, 4TO ero (To ecTh yenoeka. — HM.H.) Tocrons TOBOPUI ¢ HAM
JUTSL TOTO, YTOOBI A1l HETO 3TO JIENI0 He OCTaBaJOCh HESICHBIM.

[Uro xacaercst Ero cnos]: «Mnu u3-3a 3aBecs» (Kopan, 42:51, C.), To 31ech
OH noapasymeBaer CBoe BMeHeHUe eMy ciymarb Ero u3-3a [Hamuuusi] 3aBechl
(xu0ocab) w3 OTHETLHBIX OYKB M 3BYKOB, MOJAOOHO TOMY, Kak OSIyWH CIyIial
yuTaeMblil eMy Beinyx Kopan, kotopslii ects CnoBo (kanam) bora, To ects Takxke
3aBeca yIIeH CITyIIaTells, MU 3aBeca ero YeJOBEYHOCTH KaK TAKOBOU. A MOTOMY
Ox (10 ectb bor. — H.H.) Oyner roBopuTh C HUM 4epe3 Belld, Kak [ToBOpuI]
On ¢ Mycoii (Mouceem) — [kora) ¢ mpaBoii CTOPOHBI TOPEI™, Ha GIArOCIOBEH-
HOH paBHHMHE, U3 KyCTapHUKa [pasmaics rosoc]: «Myca (Mowucei)! A bor». A
MOTOMY HMEJNIO0 MECTO OIpeJesIeHHe CTOPOHOM, U OMpeaenuIach paBHUHA HU3-3a
ero 03aG0YEHHOCTH B HCKaHHH OTHS’', KOTOPOTO TPeGOBaia ero 4eJI0BeUHOCTh
(To ecTh yenoBevyeckoe ectectBo. — HM.H.) (bawapuriia). U Toraa pasznancs ro-
JIOC KacaTelbHO [mpeaMmera] ero moTpeOHOCTH MO MPHYUHE €T0 HYXKIBI B TOM.
Bor u3BecTni1, 4TO MIOAM SBIIAIOTCS HY>KAAOUMMHUCA B bore. A moToMy B CBS3H
¢ 9Toi [Hy)mo# mroxeii] bor Ha3Banm ce0s UMEHEM BCETro [CYIIEro], 9To HyX.Ia-
ercst B HeM, n3 60kecTBEHHOM PEBHOCTH, UTO [JIt011] OYAYT HYKIAThCsl B UHOM,
yto Kpome bora. U Toraa bor ssuiics emy (To ecth Myce (Moucero). — H.H.)

* MpaBumsao — momuuel. Cw.: «Koria oH MoJoMIeN K HeMy, TOTHA ¢ TIPABO# CTOPOHBI 10~
JIMHBI, Ha 0JarocIOBEeHHO# paBHUHE, U3 KyCcTapHHKa pa3aajcs rouoc: ,,Moucei (Myca)! 5 Bor,
T'ocnons Mupos“y» (Kopaw, 28:30, C.).

?7 «Ha cTOpOHe ropEl OH YCMOTpE KaKOH-TO OrOHb, H CKa3ail CBOEMY CEMEHCTBY: oGy Ib-
Te 3/1eChb, S YCMaTPHUBAlO OTOHb, MOXET ObITh NPHUHECY BaM M3BECTHE O HEM, HJIM TOJIOBHIO C
oraeMm, uyToObI BaM corpetbes» (Kopan, 28:29, C.).
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B BOIUIOMICHHOCTH o0Opa3za MpeaMera ero MOTPeOHOCTH, a KOTJa TOT IOAOIIET
K HEMY, TO BO33BaJl K HEMY M3 HETO. 3Han/IT, B }IeﬁCTBHTeHBHOCTH €ro HYyXa
obuta B bore. 3aBeca jxe MMena MecTo B BHJIE 00pasza, B KOTOPOM NPOM3O0IIIO0
[60xecTBenHOE] TIpOsiBIIEHNE (1madxcaniun). VI ecnu 661 OH He BO33BaN K HEMY,
TO TOT He y3Hau Obl Ero.

[Momo6HBIM 00pa3oM Mpou30iaAeT 00KECTBEHHOE MPOSIBICHHE B TaMOITHEM
mupe (‘axupa), OTHOCUTEIBFHO KOTOPOro (TO €CTh 00KECTBEHHOTO MPOSIBICHHUS
Ha TaMouHeM mupe. — M.H.) umeer Mecto HenpusHanue™ . Ero ciosa: «IToto-
My uro On» (Kopan, 42:51, C.) [o3HauaroT]| Breicokuii, To ecTb «BepXOBHBIN»
(Kopan, 42:51, C.) B ToM, 4ero TpeOYIOT CTeneHu, KoTopble OH YIIOMHUHAET U
koTopble OH pacnonoxui no ux mectam. [Uto kacaetcs] Ero cioB: «Myapslii»
(Kopan, 42:51, C.), To OH umeer B BuAy MOJ HUCHOCBIIaHUEM (UH34T) TO, UTO
nano emy (to ectb Myce (Moucerw). — H.H.) 3nanue o ero crenenu. Eciau Obl
OH u3MeHu MoBeJeHne, TO TOT He ObuT OBl Oeccuned caenath 310. Ho Ero ObI-
THe Kak 3Haroniero (‘anum), Myzaporo (xakium) TpeOyeTt, 4ToObI MOBEJICHHE OBLITO
TOJILKO TaKUM, KaKMM OHO uMesio Mecto. M xorna OH cooOIui cBoeMy Mpopo-
Ky (To ectb Myce (Moucero). — H.H.) 0 BCex 3THX CTENEHsX, KOTOPBIX TpedyeT
YeJI0OBEYHOCTh, TO ckazan emy: «U tak» (Kopawn, 42:52, K.) u Tomy nogo6Hoe,
Kak, HanpuMep: «Mbl BHymian tebe nyx u3 Hamero Benenus» (Kopan, 42:52,
K.), To ecTb nyX BepHbIii (pyx ‘amur), KOTOPBIA OBLIT HUCIIOCAH Ha TBOE (TO €CTh
Mycol (Mouces). — H.H.) cepalie, KOTOpOe €CTh CBATOM AyX, WIH [IyX ] YUCTBIN
OT CBSI3aHHOCTH C YelIOBEKOM. Temnepb Thl 3HAaellb CMBICH [CIIOBA] «YENOBEK»
(bautap), KOTOPBIA MBI XOTENHM Pa3bsCHUTH TeOE COTIacHO TOMY, Yero Tpedyer
3TO BBIpa)KEHHE Ha apabCKOM SI3bIKE.

Bompoc cTo IeCTHAXNATHI

Yro ecth HaMUTOK (wapabd) mobsu (xy66)? OTBet: [bokecTBeHHOE]| TPOSIB-
nenue (maoddcaniun) MEXIY AByMs NPOSIBICHUSIMA M OHO — IOCTOSIHHOE ITpo-
sIBIICHUE (maoddicaniun 0a 'um), KOTOPOE HE MPEKpalaeTcs U KOTOPOe SIBIIACTCS
camMoll BBICOKOH cTemneHbto nposiBiieHus Victunbl-bora (an-xaxx) nist Ero pabos
n3 «3Haroumx» (‘apughyn) [Ero]. Ero (To ectb aTOro nposisnenus. — #.H.) Ha-
4ajo — MpOosIBIICHNE «BKYIEHUS (madocannu az-3asK). A 4TO KacaeTcs MposiB-
neHusi, Onaroiapsi KOTOPOMY TIPOUCXOJUT YTOJIEHUE Kax bl (paiiil), TO OHO IUIs
«rozieit yzocti» (acxab ag-9uk), a TOTOMY TIpeJiell UX MUThS — YTOJEHHE JKaxk-
Jbl. YTo ke KkacaeTcs «Jrofeil mupoTel» (‘axi ac-cu ‘a), TO HET YTONEHUS KaXK bl
JUIA MX [HTHS, KaK, Hanpumep, 1uist A6y Masiina an-Bucramii u eMy mog0GHBIX.

* Non ‘Apabu umeer B BUAY MyTa3wiuToB. [locienHue, HacTauBas Ha TPaHCLUEHICHTHO-
ctu Bora, cuntany, uro anTporiomopdHbie BbipaxkeHus B Kopane sBisitorcst Metadopamu u
UIMOMaMH, a MOTOMY OHM MOJABEPraid TaKHe BBIPAKEHHUs aJJIErOPHYECKOMY TOJIKOBAHHIO,
HanpuMep, «oKo» (‘atin) Kak 3HaHHUE, «pykKay» (#lad) Kak MorymectBo U T.4. Cm.: Hopazum T.
Kamam // HOD, 1. 2, ¢. 197-198.

¥ Hon ‘Apabii. An-OyTyxaT an-Makkuiia, T. 2, ¢. 108—111.
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IlepBoe, 4TO 51 MPEACTABIIO B 3TOM BOMPOCE, — 3HaHHUE (Ma pugha) MOOBH, U
TOrJla CTAaHET U3BECTHBIM €€ HaIllMTOK, KOTOPBIi MpuaaeTcs ei, u ee vama (ka’'c).
3Hai, 4TO y MF0OBU — TPU CTETEHHU.

1) ¢pusnveckas 1000Bb (xy66 mabu ‘uiiii) ¥ 3TO — JIFOOOBb MPOCTOJIIOTHHOB
(‘assam) (TO ecThb MPOCTHIX Bepywolux. — HM.H.), ee mpenenbHas 1ellb — CO-
€IMHEeHNE B )KUBOTHOM JIyXe (pyXx xatiganutiil). A MOTOMY AyX KaXKJIOTO U3 HUX
OyneT IyxoMm Jjisl ero CIyTHHKa (TO ecTh mapTHepa. — H.H.) mocpencTBom Ha-
CNaXJCHUS U TPENNOYTeHNs] CTPACTH (utaxeéa) M ero KOHEYHOe MpeaHa3zHaye-
HHe — JIeliCTBHE Cynpyxeckoro Opaka (To ecTh coBoKymienue. — H.H.), n6o
CTpacTb JIIOOBH CTPYHTCS BO BCSKOM TeMIIEpaMeHTe (Mu3d0iic) KaK CTpyeHHe
BOJIbI B IIEPCTHHKE, HET, KAaK CTPYyEeHHUE L(BETa B [4eM-HHUOY/b], pacKpalieHHOM
[kaknM-1100] 1IBETOM.

2) nyxoBHas JH000Bb (Xy60 pyxawutiii magpcuiiil), ee TpeAeabHas Iedb —
ynogobnenue (mawabbyx) ¢ BoznobieHHsIM (Max6y6) (To ecth ¢ borom. —
U H.) Hapsany ¢ ucnoiHeHneM npasa BosmroOnenHoro u 3Hanus Ero Morymecrtsa.

3) OboxxecTBeHHas JTHO00BL (Xy66 ‘wunaxutiil) u 370 — M060Bs bora k CBoemy
pady (To ecth K yenoBeky. — HM.H.) u nr060Bb Ero pada x ceoemy 'ocrony, kak
o ToM OH (10 ectb bor. — H.H.) roBoput: «OH OyneT nmoouts u kotopbie Ero
Oynyt mobuts» (Kopan, 5:54, C.), u kOHEUHOE MpeIHa3HauYeHuE C 00erX CTOPOH
(1o ecThb co cTopoHs! bora u co cropons! yenosexka. — H.H.):

— 9TOOBI YEJIOBEK CMOTpEINl Ha CBOE OBITHE Kak Ha MECTOSIBICHHUE (Mdazxap)
s Uctunel-bora (an-xaxx). U mostomy Mctuna-bor ects SBHBIN (3axup), mo-
MOOHO KaK JyX Ui Tejla eCTh ero CKphIToe (6amuHt), COKPOBEHHOE B HEM, HUKO-
I7la OHO HE MOCTUTAETCs U CBUACTEILCTBYET O HEM TOJIBKO JIOOS Ui (Myxu606),

— u yto0bl MctuHa-bor Obu1 MecrosiBieHHeM s yenoBeka. OH (TO ecTh
Uctnna-bor. — H.H.) Oyner XapakTepu3oBaTbCs TEM, YeM XapaKTepH3yeTcs
YEeJIOBEK U3 ONpellelieHNnH, pa3MepoB M aKILMICHIMH, YeJIOBEK YBUIHUT 3TO M TO-
raa craHer JmoOuMbeiM ais Mctunbl-bora. M ecnu 1emo 0OCTOMT Tak, Kak MBI
CKazaJi, TO HET MpeaenoB JitoOBU, W3BECTHOM Kak camocTHasi (3amutii) [to-
60Bb]. Ho [mpocTo] ee orpann4nBaioT popMabHBIMU U CIIOBECHBIMHU OTIpeese-
HHUAMHU, HUYEM HHBIM. A MOTOMY TOT, KTO OT'paHUYMBACT ﬂl06OBb, HC NMO3HACT €¢,
¥ TOT, KTO HE BKYCHJI €€, UCIIMB KaK HaIlUTOK, He mo3HaeT ee. Kto roBoput: «S1
YTOJIMI JKaXIy B HEW», TOT He 3HaeT ee (To ecTh 3Toi mobBu. — H.H.), Benb
[Takas] 11000BR — 3TO MUThe O3 YTOJCHHUS KaxIbl. KTO-TO M3 «JTFOOUMBIX)»
(Max6y6ym, en. 4. max6y6) [Borom] ckasan [‘A6y Masiay an-bucramii]: «5 BbI-
IWJI BCEro JIMiib I'JIOTOK [J'I}OGBI/I] N HE UCIBITBIBAK KaAXAbI IIOCJIC O3TOIO0 HU-
Korna». ‘A6y Masiin ckasan emy B oTBeT: «MysKuMHA (TO €CTh MCTHHHBIH Cy-
¢uit. — HU.H.) — TOT, KTO BBINBET IIOTKAMH MOPsI, & €ro s3bIK [BCe paBHO] Oy-

JIET JeXKaTh BBICYHYTHIM HA €ro FPY/IH OT JKaXIBD) .

30 - - T

«KT0-TO M3 ,,IOOUMBIX* (MaxOyoyH, en. 4. maxoyd) [borom] ckazan ‘A6y Masnay [an-
bucramit]: ,,51 BBITUI BCero UMb TIIOTOK [JIFOOBH]| ¥ HE UCTIBITHIBAIO KaX (bl ITOCIIE STOTO HU-
korma“. ‘A0y Masig ckazan eMy B OTBET: ,,My>KuuHa (TO €CTh UCTHHHBIN cyduit. — H.H.) —
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<...> [loucrune, n10au MO MPUPOJIE SABIAIOTCA CO3JAHHBIMU JJI BJIaCTBOBa-
Hust. JIroOsuit u3-3a cBOEH JIOOBH SIBJISETCS PaboM, COOCTBEHHOCTBIO IS BO3-
JI00JICHHOTO, a 3HAYMT, Y BO3JIIOOJICHHOrO OYyJeT BJIaCTBOBaHHME TOJBKO OJiaro-
Jiapsi HaJIMYMIO TOTO JIOOSIIET0 U OH KaXKIET ero B Mepy CBOEH KaxIIbl BIaCT-
BOBaHMS U Ha CaMOM Jielie TyOUT ero paau yBepeHHOCTH, oOpeTaeMoi B aylie
BO3JIIOOJIEHHOTO OTTOTO, YTO JIIOOSIIMI He B CHJIaX OTKa3aTbCsl OT HEro, oH (TO
eCTh Jo0smuiA. — M. H.) )axneT ero. A moromy ero (To eCTh BO3JOOJIECHHO-
ro. — /.H.) BHeIIHE OXBaTHIBa€T YyBCTBO T'OPJOCTH, U OH TalHO >KaXXJeT ero
(To ecth J00siero ero. — #.H.), He BUIUT OH B OBITHH HUKOTO, MOJOOHOTO eMy
(To ecth mOsmEeMy ero. — HM.H.), TOTOMY 4TO TOT (TO €CTh JIIOOAIINN ero. —
H.H.) sBnsieTcst ero COOCTBEHHOCTBIO. A JIIOOSIINN He OOBSICHSIET IPUYMHY JeH-
CTBUS BO3JIOOJICHHOT0, HOO O0BSICHEHHE NMPUYMH — M3 KayecTB pasyMma ( ‘axn),
y Jr00sIero ke HeT pasyma. HekoTopele [Myapbie jroau]| roBopst: «Het modpa
B JIIOOBHU, KOTOPOH YNPAaBIISET pasym».

MHe cka3all CTUXOTBOPHBIM cilioroM ’A0Y an-‘Ab6ac an-MaxkpaHi, a ObUT OH
U3 YKClia CaMOBIIOOJIEHHBIX Jfofel: «JIt000Bb cuibHEe BlaleeT JIIOJbMHU, YeM
pasym». Bo3iro0OeHHBIH OOBSCHSACT MPUYMHBI JCHCTBUI JFOOSIIEr0 CaMmbIM
JIy4LIUM 0OBSICHEHHEM, HOO TOT — ero COOCTBEHHOCTh. A MOTOMY TOT (TO €CTh
moOsuii ero. — HM.H.) )KenaeT sIBUTh €ro JOCTOUHCTBO M BBICOKOE TIOJIOKEHUE,
4TOOBI BO3TIOOJICHHBIH BO3BBICHIICS, pa3 OH — COOCTBEHHHUK U JIOOUT BOCXBa-
nenue cebs. Bece 310 — peiicTBue N00BU, [0HO] NenaeT B BO3MIOOJIEHHOM TO,
O 4Y€M MbI YIIOMSAHYJH, U OCIAaCT B J'llO6HIJ1€M TO, O YEM MbI YIIOMAHYJIU. H »to0
camasi yIUBUTENbHAS Belllb, YTO [OMpPENENeHHbII] CMBICT JIefaeT HE0OXOUMBbIM
CBOE OlTpeAesiolIee BO3IEHCTBHE B TOM, B KOM OH He NpeObIBaeT, a 3T0 — BO3-
TOOJIEHHBIH, 10O Ha HEro OKa3bIBaeT BO3/EHCTBUE JIIOOOBB JIIOOSIIET0, PABHO
Kak JII000Bb OKa3bIBaeT BO3JAEHCTBHE Ha JIOOSAIIEro. JTO MOAOOHO MYTa3HJIMT-
ckoil npobieme — uro bor sensercs Bomsuwmm (mypuo) Bonert (upaoa), KoTo-
pasi He HaJUYeCTBYET BO BMecTwiwmile (maxann), HeT, OH co3fan ee jubo BO
BMECTHJIHIIE, JTUOO HE BO BMECTHIIMIIE, U JKENaeT MOCPEICTBOM ee. DTO SIBIISeT-
CA MPOTUBOPECHALIUM pa3syMHO O6'I)HCHI/IMOMy — JACJIaHHUE CMBICIIaMU CBOHUX OII-
peacIdrommnx BO3)J,eI>iCTBPIﬁ HeO6XOIll/IMbIMl/I B TOM, B KOM OHU HE HaJIU4YECTBY-
10T. Tak ke 1 1000Bb — OHa HE COEJMHSIETCS] C Pa3yMOM B OJTHOM BMECTHIIUIIIE.
Heo6xomumo, 4TOOBI yTBEpXkKICHHE JTFOOBU MPOTUBOPEYMIIO YTBEPKICHHIO pa-
3yMa. A moToMy pa3yMm — Ui peud, a Oe3yMHas JIt000Bb — JJIsl HEMOTHI.

Hanee. K cyuiectBy huznueckoit 100BH OTHOCUTCS TO, YTO (JOpMa, KOTOpast
MOJTy4aeTcsi B BOOOpaKeHUH JI00sIIero, OyeT B pasMepe BMECTHIIUIIA, UMEIO-
ICrocs B HEM, TaK YTO HE OCTACTCA OT HETO €MY TO, YTO OH MPUHUMAET IMMOCPEI-
CTBOM Cero uto-HuOymb BooOIie. Eciiu Obl ObLIO HE Tak, TO OHa He ObUIa ObI
¢dopmoii mro6Bu. braronapst atomy (GopMa Jr00BH MPOTUBOPEUUT BCeM GopMam,

TOT, KTO BBINBET MOpE, a €ro sI3blK [Bce paBHO| OyIeT /ekaTh BBICYHYTBIM Ha €ro Ipyau OT
xaxael“. OH yKaszaj Ha TO, 4TO JII00OOBb — 3TO NMUTHE 0€3 YTOJICHHS KaKab». Myxammao
"Amun an-Kypou. Kutab an-maBaxu6 ac-capmaauiiita. Kaup: Mar6a‘at ac-ca‘ana, 1912. C. 46.
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nono0HO ToMy, Kak (opMa Mupa Oblia B pasmepe «00XKECTBEHHOIO UMEHHOTO
HOPUCYTCTBUS (xadpa ‘unaxuiitia 'ucma uiitia). 3Ha4NUT, B «O0XKECTBEHHOM TpH-
CYTCTBUMY JII000€ 00KECTBEHHOE «UMsI» OBIBACT B pa3Mepe ero ONpeIeistoniero
BO3/ICHCTBHS B BOSHUKHOBEHMH MHpa Oe3 npubaBneHus u yoasneHus. Ilostromy
cosznanue (10xcad) Mupa ObLIO OT JHOOBH.

B cyHHe31 COO00II[aeTCs TO, YTO MOAKPEIUIAeT NaHHOe [yTBepKIeHHE], 3TO
Ero cioBa: «51 OB CKPBITHIM COKPOBHUINEM W He ObUT M3BECTHBIM, U MHe ObLIO
71000 OBITH y3HABAaEMBIM, ITOATOMY $1 COTBOPHMII CO3/1aHMs, TO3HAKOMUIICS C HU-
MH 1 OHH y3HaTH MeHs»’>. OH (T0 ecth Bor. — H.H.) coobummi, 4to mo60Bb
Obuta MPUYUHON co3naHuss Mupa. OH NpUBeN [Torjaa] B COOTBETCTBHE OOXECT-
BEHHBIE MMeHa. Ecan Obl Aylia HE MCHbIThIBaJIa TOMJICHUA MO TEIY, TO OHAa HE
HCIBITHIBajIa OBl 00N py pacCTaBaHUU C HUM, HECMOTPA Ha TO YTO OHa ABJIACT-
CsA MPOTUBOIIOJIO)KHOCTBIO EMY. A noTomMy On COCAUHNJ BECJIIMYUHBI U COCTOSAHUA
IUTst ObITHS OTHOLICHUH U Gopm. OTHOIIEHHEe — OCHOBA (‘act) B OBITHH POJCT-
BCHHBIX Y3. 41 MyCTh JaXE AYXU OTJINYAIOTCA OT (I)OpM, a CMBICJIbI OTJIMYAKOTCA
OT cJIOB U OYKB, HO TeM He MEHee CJIOBO YKa3bIBaeT Ha CMBICI COTJIACHO Tpe0o-

3! Cynna («oGbruait», «puMepy; monHas (opMa: CyHHAT pacyd "AIUTAX — «CYHHa ITO-
CllaHHHMKa AJTaxa») — MyCyJIbMaHCKOe TpelaHue (B BUJIE XaOUcoB y CYHHUTOB U Xabapog —
y LIMUTOB) O CJIOBaX M MOCTYNKax Mpopoka Myxammaza W sBISETCS BTOPBIM HCTOYHUKOM
(nocne Kopana) uciamckoro BepoyueHus u mpaa. CyHHa OCHOBaHa Ha xaoucax (apab. xa-
Juc — «cooOIIeHne, pacckasy). B cTporom TepMHHOJIOTHYECKOM 3HAYEHHH Xaoduc — Tpela-
HHE O CJIOBaX M IOCTYNKax Npopoka MyxaMmmaza. B mmpokoM cMmbiciie CyHHa — IpUMeEp KU3-
HH npopoka MyxaMmaza kak oOpa3sell U pyKOBOJCTBO JUlsi BCeil MyCYJIbMaHCKOW OOLIMHBI U
Ka)XI0ro MyCyJIbMaHHHa, KaK MCTOYHUK MaTepuaia JJisl pelieHHs: BceX MpobiieM KU3HH Yeno-
Beka u obmectBa. Ac-CyHHa COCTOMT M3 MOCTYNKoB Myxammana (¢u 1), ero BbICKa3bIBaHHUI
(xaen) ¥ HeBbICKa3aHHOTO of00peHus (maxpup). VI3 xaduca BBHIBOAATCS MPaBOBbIE U 00PsIO-
BBIC NIPEIITHCAHNS, STHYECKUE HOPMBI U IPaBHIIa MOBeaeHUs B ObITY. CM.: ITuomposckuii M.B.
Ac-Cynna // UDC. C. 214.

*Ha caMoM [elle JaHHOE BBICKA3BIBAHHE SIBICTCS «CBSILICHHBIM Xadtcom» (xadic Kyo-
cutiil), BXOJSIIIMM B CBOJ XaOUCOB, HO CYMTAIONIMMCS ciioBaMu bora ("Asraxa), a He mpopoka
Myxammana. B kaHOHHUYEeCKHX COOPHHMKAX Xa0ucOB 3TO BhICKa3biBaHHE OTCYTCTBYeT. CM.: « 51
OBUT CKPBITHIM COKPOBHILEM U He ObUI M3BECTHBIM, U MHe ObUIO 1000 OBITh y3HaBaEMBIM,
nostoMy S coTBOpHi co3laHus, nozHakomua ux ¢ CoGoit u onu y3Hanu Mens». B npyroit
nepeaaye: «...NMO3HAKOMHJICS ¢ HUMU M Onarogaps Mue oHu y3Hanu Mens». M6H Taiimuitiia
cka3zan: «9To [BbICKa3bIBaHHE] — He U3 cloB npopoka [Myxammana] (na mucnouuier bor emy
OmarocioBeHue u Onaronats), [Takke] HEM3BECTHBI HU ,,JIOCTOBEpHas™ (caxux), HH ,,cnabas
omopa (Lenb nepeaaTunkoB xaduca) (canad)». EMy cienoBanu [B Takoii olieHKe] a3-3apkariii,
W6H Xamxkap [an-‘Ackananu], ac-Cyidyti u apyrue. An-Kapi ckaszain, 4To cMbICH [BbICKa3bl-
BaHWs] IOCTOBEPEH M BBITEKaeT U3 cloB BeeprimHero bora: «5 Beap co3man MKUHHOB H JIIO-
zieit Tosrbko, 4ToOsl oHM MHe moxutonsunch» (Kopan, 51:56, K.), To ectb «4T00BI y3HaIM Me-
HsI», Kak, HarpuMmep, uctonkosan 3to U6H ‘Abb6ac (na Oyner bor noBosieH umu oboumu! (To
€CTh UM U ero oTioM. — M. H.)). DTOT [CBALIEHHBIN Xaouc]| WIHUPOKO M3BECTEH, MEPEXOs U3
YCT B YCTa [B TakoM BapuaHTe]: «51 ObLI CKPBITBIM COKPOBHILEM U He ObLT U3BECTHBIM, 1 MHe
ObLIO JTI000 OBITH y3HaBaeMbIM, U Onarofapss MHe oHu y3Haiu MeHs». OH 4acTo MPUBOIUTCS
B BEICKa3BbIBAaHMSIX Cy(UEB, OHM OIMPAIOTCS HAa HEro W OEpyT ero 3a OCHOBY [CBOEro yueHWs]
(CHcema‘un an-‘Aoxcnynu an-Lxcapaxu. Kawgh an-xaga’. beiipyr: My’accacar ap-pucana,
1985. T. 2. C. 173).
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BaHMIO COOTBETCTBUSI (Mymabaka), TaKk KaK €CIM CMBICI MPUMET KOHKPETHYIO
¢dbopMy, TO OH HUYETO He MPHOABUT K KOJUUECTBY ciioBa. [lomoOHOe 3TO# pa3Ho-
BUJHOCTH UMEHYETCS JIF0OOBBIO.

Uro kacaeTcsi TyXOBHOM JIIOOBH (Xy66 pyxaHuiili), TO OHA BBIXOTUT 3a PAMKH
3TOrO OINpeJelieHus], Jajeka OHa OT pa3Mepa U (GOpPMBL. ITO OTTOTO, 4YTO y Iy-
XOBHBIX CHJI CHMITATHsI SBJSIETCS OTHOCHTENBbHOU (urmugpam nucobuiii). Korna
OTHOUWICHUA B CUMIIATUAX MEXKIY J'llO6HIJ11/IM ¥ BO3JIFOOJIEHHBIM LCJIUKOM OTBJIC-
KaloT [MX] OT pacueTa, OT [NpH]|CAyIIMBaHUS [K MHEHHUSIM| WM OT 3HaHUS [I0-
CIEJCTBUI], TO 3TO sBIsAETCA Jt000BbIO. Ecnu ke 3Toro He 6yner xBaTaTh U OT-
HOILIEHHSI TTOJTHOCTBIO HE YIOBIETBOPSIOT [uX], TO Jr00BU He Oyner. CMbICH OT-
HOIIIEHUH COCTOHUT B TOM, YTO TC AYXHU, ACJI0 KOTOPHIX 3aKIHOYA€TCA B TOM, YTO-
OBl 1apuTh M MPEJOCTABIATh, O0pAIEHBI K TEM IyXaM, JIeJI0 KOTOPBIX 3aKiIiova-
eTcs B TOM, 4TOOBI OpaTh M yJepKuBaThb. DTU [IyXH| HCHBITHIBAIOT OOJb M3-32
OTCYTCTBUS TIpEMa, a Te — M3-3a OTCYTCTBUsI UcTeueHus (¢paiig). U ecmm [nyx]
HE MCYe3aeT, KpoMe cilydasi, Korja ero ObITHIO He TIPHJIAU TIOJIHOTY COBEpLICH-
CTBa YCIIOBHsI MOJTOTOBJICHHOCTH (ucmu ‘0a0) W BpPEMEHH, TO 3TOT AyX Oyaer
Ha3BaH BMECTUJIMIIEM OTCYTCTBUA UCTCUCHUA, a OTO HEIPAaBUJIBHO. Ka)K}:lbIﬁ n3
JIByX [MPOTHBOIOJIOKHBIX] TyXOB Mcuepnajl CUy H3-3a JIOOBU K Apyromy (To
€CTh K TMPOTHBOMONOKHOMY nyxy. — HM.H.). Korjga mosiBasieTcs BO3MOXHOCTh
NOJO0HON JIIOOBM MEXKIy IBYMS JIIOOSIIMMH, TO JIIOOSAIIMHA HE COMHEBAeTCs
B pa3beMHCHHUU C BO3NMIOOJICHHBIM, HOO TOT He W3 Mupa Tea. U torma Oyner
UMETh MECTO pas3ilyka MEXIy ABYMS CyIIECTBaMH, OO0 e ATO BBHI30BET B HEM
(To ectb B nrodsieM. — H.H.) 4pe3MepHYyr0 OJNHM30CTh, KaK 3TO MPOHCXOIHUT
B (1)]43[4‘[6CKO]>1 mr00BU. CMBICIIEBI K€E CBA3BIBAIOTCA, OTPaHUYUBAIOTCA MECTOM U
JAIOTCSl B BHJE NpeACTaBIEHUII B BOOOpakeHHM TOJBKO JIMIIb y [cyliecTsal,
HECOBEPLICHHOTO BPOXKAEHHOIH MPUPOJOH, OO OH MpeNCcTaBiseT TO, YTO He 00-
nanaet dhopmoit (cypa). ITo 1 ecTh IH000BH «3HaOLMX» [bora], koTopbie OTIIH-
YarTCsl OT MPOCTONIOAUHOB ( ‘aggam), «iojen coequHeHus». M 3ToT aro0simui
CXO0% O CBOMM Bo3moGneHHbIM (Max6y6) B Hyxae (ugpmukap)™, a He B coCTOS-
HUM U BenuuuHe. [losToMy mroOsImuit 3HaeT creneHb Bo3moGieHHOro ¢ To
TOYKH 3pEHUs, YTO TOT sBJsieTcst Bo3mo0IeHHbIM.

Uro kacaercss 00)eCTBEHHOW JrOOBU (Xy66 ‘unaxutiit), TO oHa — OT Ero
umenn «IIpexpacubii» (an-Oocamviin)’* u [Ero nmenu] «Ceer» (1yp). CBet cBs-

3 Mmeercst B Uy «Hyxaa» Bora B Mupe Kak B «3epKalien, OCPEICTBOM KOToporo bor
HOJTy4aeT BO3MOXKHOCTb JIF000BAThCS COOOH.

** Huxe U6H ‘Apabu mumer: «Otkyza [mo6oBs bora k mupy]? Oteer: U3 Ero nposisie-
uust B Ero umenn Ilpekpachbiit (dorcamun). [[Ipopok Myxamman], (na nucmouuier bor emy
6narocnoBenue U OnaronaTs), ckasan: ,llouctune ’Amnax npekpacHslif, OH JIOOUT KpacoTy»
(an-dyTyxat an-makkuiida, T. 2, ¢. 111). /lanee oH pa3BruBaeT CBOM HJIEH B JyX€ ICTETUYECKON
Teoquien. B pamkax McIaMCKOH pelnMrHo3HOH Mblciu Oblla pa3paboTaHa JByXdYacTHas Kiac-
cuduxanus «umen» bora: «umeHa kpacotb» (acma’ an-Odcaman) U «uMeHa Besmuus» (acma’
an-oxcanan), KOTOpble CIyXaT O BBIPAXKEHUS COOTBETCTBEHHO MHIIOCTHBOIO M TI'PO3HOTO
nka bora.



94 ®unocodckuii cypusm: U6H an-‘Apabu u ero mkona * U6 ‘Apabi

3bIBAETCSl C BOIUIOUICHHOCTSIMU BO3MOXHBIX (a UaH an-MyMKuUHam), W3TOHSET
ThMY UX B30pPOB Ha caMHX ce0s M Ha CBOIO BO3MOXKHOCTb (UMKAH) U CO3JAeT JUIs
HHUX OKO (bacap), a oHO ecTh Ero oko, Tak kak OH BHIUT TOJBKO MOCPEICTBOM
atoro [oka]. I torna OH mposBUTCS Ui TOW BOIUIOUIEHHOCTH MOCPEICTBOM
«IIPEKPaCHOTO UMEHMW», BOILJIOIIEHHOCTh ke [BO3MOXKHOIO| CTPACTHO BIIOOUTCS
B Hero. BoruiomeHHOCTh 3TOro BO3MOXKHOTO CTaHET MECTOSIBICHHEM (Mazxap)
115t Hero, OH CKpoeT BOIUIOIIEHHOCTh OT BO3MOXKHOTO B HEM, U [TOraa] BOILIO-
IIEHHOCTh MCYE3HET OT caMoi ce0si U He OyaeT 3HaTh, 4TO OHa Jobsmas Ero
(ITpeunct On!). To ects oHa ucuesHet or Hero Gnaronmaps camoii cebe, HeCMOT-
ps Ha TO YTO OHA B TAKOM COCTOSIHMH, a TIOTOMY He OyleT OHa 3HaTh, YTO OHa
ectb Mectosiienue it Hero (ITpeuuct On!), u 0OHapyXuT B camoii cebe, 4To
OHa JIIOOUT ceOsi. Bemb Bce BellM MO MPUPOE CO3aHbl A OB caMuX ceOsl.
B BOMJIOIIEHHOCTH BO3MOXHOTO (MyMKUH) HET «SIBHOTO» (3axup), kpome Hero,
a 3HayuT bor moOuT ToibKO bora, uenoBek ke He XapakTepusyeTcs JII0OOBbIO,
TaK Kak HeT JJIsl Hero onpeneneHus (Xykm) B 3ToM, 100 To, 4to bor JioOuT B HeM
MOMHUMO HETo, — 3TO siBHOE B HeM, a OH ecTb SABHBINA (3axup). Takxke [Bormwio-
IIEHHOCTh BO3MOYKHOT'O] HE 3HAET, YTO OHa sBisieTcs Jitoosuied Ero, u xaxaer
Ero, )xenaer n106uth Ero B TOM OTHOILIEHUH, YTO OHA CMOTPUT Ha camy cebs Ero
okoM. Cama ee 1t000Bb [UIsl TOTO, 4TOOBI OHa Jtodwiia Ero, [u] uto OH cam ecTh
ee 11000Bb Kk Hemy.

IToatomy aToT CBeT (Hyp) XapakTepusyeTcs Te€M, 4TO Y HEro eCTh Jy4H, WIH
YTO OH SIBJSIETCA CBEPKAIOLIMM H3-3a CBOEH NpOTsykeHHOcTH OT McTtunbi-bora
(an-xaxx) K BOIUIOIIEHHOCTH BO3MOXKHOT'O, YTOOBI OH (TO €CTh BO3MOXHOE. —
H.H.) 611 MecTosiBnienrem aist Hero. U korga 6narogapst atomy Ero kxauecty
COEMHSATCS TPOTHUBOIIONOXKHOCTH B Ero xapakrepucruke, To UM 1 Oyner odia-
JaTenb 00KECTBEHHOM JTF00BU, MO0 K €e OOpEeTeHUI0 MPUBOAUT HEOBITHE [J1H00-
BH]| y HEro camoro (To ecTb y BO3MOXHOro. — #.H.), Kak 3TO U €CTh Ha CaMOM
nene. A MOTOMy MpU3HAaK 00XKECTBEHHOH JII0OBM — 3TO JIF0OOBH BCEro CYILEro
Ha BCEX NMPHUCYTCTBUAX (¥agpa) — CMBICIOBOM MJIM YyBCTBEHHOM, BOoOOpakae-
MOM WJIM TPEACTaBIsIeMOM. Y KaXXJ0ro MPUCYTCTBHUS ecTb OKko ( ‘aiin) u3 Ero
umeHu «Cet» (Hyp), TOCPEICTBOM KOTOporo (To ecth oka. — HM.H.) oHO (TO
€CTb 3TO npucyTcTBUe. — H.H.) cMoTpuT Ha Ero ums «BennuecTBeHHBINY (ai-
Oorcanun), a 3ToT CBET MOKPBIBAET €€ OJekA0H (Xxyn1a) ObiTus (8y0arcyd). Kaxk-
JIBIN JTFOOSIIIUE JTFOOUT ToJIbKO camoro ceds. [Totomy Mcruna-bor (ar-yxaxx) xa-
paktepusyer cebst tem, yro OH moOuT mectosiBieHus [CeOsi], a MecTosiBie-
HUsI — HeObITHe B Kakoil-m1bo [«yTBep:kIeHHOI»] BorutomeHHocTH. OHa npH-
BSI3BIBACTCS JIFOOOBBIO K TOMY, 4TO TposiBisieTcs, a OH ecTh SBHBIN (3axup) B
Heil. DTa COOTHECEHHOCTh (HucOa) MEeKAy SIBHBIM M MECTOSBJICHUSMHU U €CTh
cus 11000Bb. CBs3aHHOE C JIIOOOBBIO — 3TO HEOBITHE, a CBA3aHHOE C Hel (To
€CTb C COOTHECEHHOCThI0. — M .H.) TyT — 3TO BEYHOCTh (0agam), a BEYHOCTb
€CTh TO, YTO HE MPOUCXOAUT, OO OHa OECKOHEYHA, a TO, YTO SABJSIETCS OECKo-
HEYHBIM, HE XapaKTepu3yeTcs Kak MpOoTeKaHHWe [Kakoro-iubo IeHCTBHS WM CO-
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obiTHsA]. TlockonbKy JHO0OBE SIBJIIETCSI OMHUM W3 aTpubyToB Mctunbl-bora (az-
xakk), Tak kak OH roBoput: «OH Oyner mooute» (Kopan, 5:54, C.), u [onHo-
BPEMEHHO| OJIHUM W3 aTpHOYTOB CO31aHuii, Tak kak OH roBoput: «! KoTopble
Ero 0ynyt mrooute» (Kopan, 5:54, C.), — T0 1t000Bb XapaKTepU3yeTcs MOTy-
IIECTBEHHOW CUJION M3-3a ee cooTHeceHHocTH ¢ McrtuHoi-borom u u3-3a toro,
uyro Mcruna-bor xapakrepusyer eto Cebdsi U CTpYyHUTCsI B CO3JaHUSX TTOCPENICTBOM
TOM MOTYIIECTBEHHOH COOTHECEHHOCTH. A TIOTOMY OHa (TO €CTh 3Ta COOTHECEH-
HOCTh. — M H.) BbI3BaJIa BO BMECTHIIMIIIE TOKOPHOCTh C ABYX cTOpoH. I[loTomy
THI BUJIMIIb, YTO JIOOSIINIA MOKOPSETCS MO [HAmopoM| MOTYIIECTBEHHON CHJIBI
J00BH, a He [10J] HATIOPOM | MOTYIIIECTBEHHOMN CHJIBI BO3JHOOJICHHOTO, KOO BO3-
JOOJICHHBIN WHOTA ObIBaeT paboM JIFOOSIIEro, MOKOPHBIM €ro BJIACTH, U B TO
’Ke BpeMsl Thl HalJellb, YTO eMy MOoKopsieTcs Mro0smuii. 1 Mbl MOHMMaeM, 4To
9TO SBISIETCS MOTYIIECTBEHHOW CHIION JIF0OOBH, a HE MOTYLIECTBEHHOH CHIION
Bo3m0GenHoro. [ToBenuTeNb MpaBoBepHEIX XapyH ap-Pamian’ ckasam o cBOMX
JOOUMBIX JKEHITUHAX:

Tpoe neB yAepKUBAIOT MOIO Y31y,

3aBnazeny BceMU yroJIkaMu MOETO cep/iia.

U uto mHe J10 TOI'o, 4YTO BCC CO3JaHUs MOAYHUHAOTCA MHC,
A MNOAYHUHAKOCH UM, @ OHU B HCIIOBMHOBCHHUU MHC.

UTo 3T0, KaK HE CTPACTH BJIACTb.

bnaronaps eit oHM 00pesTd MOTYIIECTBO

Bonbiiee, yeM Most BIacTh.

CBOMMH CJIOBaMH «BJAacTh CTPACTH» OH OTHEC CHIIy K cTpacTu. bor rosopur
BHe CBOEI KHUIH®, TIPOSIBIISsS HEXKHOCTH K CBonM pabam: «O Mou pa6sr, 51 Toc-
KOBAJI 10 BaM, U S1 HCIIBITHIBAIO K BaM caMoe cuiibHOe TomiieHne». OH oOpaiiaer
K HUM peub NOCPEICTBOM HUCIIOCHIIAHUS TallHOM HexXHOCTU. Bes 31a peub Mo-
*eT ObITh Ero pedpto JHIIL MOCTOIBKY, MOCKONbKY OH SIBISETCS JIOOSIINM.
[Tono6HOe TOMy HcxomuT oT JtooOsmux Ero, Beesbimnuit On! 3Hauut, nrobs-
M BO BJIACTH JIIOOBHU, a HE BO BJIACTH BO3NMIOOJIEHHOr0. Y TOTO, Yeil aTpudyT
SIBJIIETCS €ro BOIUIOIIEHHOCTBIO, €ro BOIUIOUIEHHOCTb YINpPaBisieT MM — HHU
Gonbiie 1 HU MeHblie. OnHako ee (TO ecTh OOKecTBEeHHOW JoOBU. — H.H.)
BO3JIEHCTBHE Ha CO3J[aHusl — 3TO [MX]| THOeNb (marawun) Npy ee yCUIIeHnH, noo
OHa Jonyckaer rubenb. [loaTroMy mMup BHIOM3MeHseTCs B (opme, a 3HAUWT,
[mr000BB] Oymer B dopme. Korma sxe B Heil JIt0OOBb MPOSIBUTCSA C YPE3MEPHO-
CTBhIO B HEBEIOMOM MIPEXKJIe BHJEC U [00KECTBEHHOE]| MPOSIBICHUE (1MAONCATIUH)

3% Xapyn ap-Pawiiz (npasui ¢ 786 no 809 r.) — xanud u3 auHacTHy ‘AGGacKoB. Bpems
€ro INpaBJeHUss — 3eHUT XaiaudaTa U apabo-MycyIbMaHCKOH KyinbTypbl. CM.: ¢pon I proneba-
ym I"D. Kiaccnueckwmii nciaam. Ouepk ucropun (600—1258). M.: I'naBHast pepakus BOCTOYHON
nuTepatypbl u3natenscta «Haykay, 1986. C. 85.

% To ectb UGH ‘Apalit cehlIaeTesl Ha BHEKOPAHHUECKHUIT MCTOUHKK, HA (CBSLICHHBIHA Xa0ic»
(xaouc xyocuii).
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HPOU30M/IET TaK, YTO HE MPOSIBUTCA, TO [AaHHasi| popMa MCUE3HET U B BOILIOLLECH-
HOCTH [BO3MOJKHOTO]| mosiBUTCsl Apyrasi ¢opma, ¥ oHa Oyner momoOHa mepBoii
[bopme] B ompenersitoieM Bo3aeicTBUM [00KECTBEHHOW JTFOOBM Ha Hee, U OHA
TakK ke OyZeT| BOCXOAUTb K Hel (To ecTh K 00KeCTBEeHHOI 1t00BH. — M. H.).

Muponopsaok (‘amp) npeObiBaeT TakuM BeuHO M OecripepbiBHO. OTcrona
[cnenyer] ommbka Toro, KTo TOBOpUT: «MHpP HEOOXOANMO JOJKEH UCUE3HYTHY.
[Her] npenena 3nanuto bora o mupe, Tak kak OH xapakTtepu3oBaj ceOsi BCEOX-
BaTHOCThIO B CBOEM 3HaHUM O HUX (TO ecTh 0 co3faHusax. — M.H.). Jlanee. U3
menpoctu Ero (Ilpeunct On!), — To, uto OH chenan 3Ty UCTUHY CTpyslieics
B Ka&X/IOHW BOIUIOLIEHHOCTH BO3MOXXHOTO, 00Jajgarouero arpudyToMm ObITus,
¥ COeIMHMJ C Hell Takoe HaclaXk[IeHWe, BbIIE KOTOPOro HEeT HaclaXIeHWs.
U torma [cymiecTBa] MHpa MOJOOWIM APYT Apyra J0OOBBIO, KOTOpas CBsi3aHa
yepes 3Ty UCTUHY C aOCONIOTHOMN J1t000BBI0. OTTOro roBopsT: «HekTo momooun
TaKOr0-TO YENIOBEKa», «HEKTO MOII00MI HeuTo». [losiBieHne MCTHHBI B KaKOM-
HUOYb BOIUIOIIEHHOCTH 11000 [EMy] He OGonee, yem MosiBI€HHUE UCTUHBI B JIpY-
roii BOIUIOIEHHOCTH. bbu1o TO, 4To OBLIO. A MOTOMY JrOOsIIMI bora He nopu-
1aeT JI00SIIIEro 3a J000Bb K TOMY, KOT'O OH JIFOOUT, HOO OH (TO eCTh JHOOSIIHUi
bora. — /.H.) BuanT nro0s1muM Toibko bora B KakoM-HHOYIb MECTOSIBICHHH.
A TOT, y KOTO HET 3TOi D0KECTBEHHOM JII00BH, MMOPULIAET TOTO, KTO JIIOOHT.

JHanee. Orcroga 0COOCHHOCTh B TOM, KTO TrOBOpHT: «HeBO3MOKHO, 4TOOBI
kTo-mubo modbun bora, Beebimnuii On, n6o x Hcrune-bory (az-xaxx) wnu
K 4eMy-1u0o, 4To ObIBaeT OT Hero, coBeplieHHO HEBO3MOXXHO MPOU3BECTH CO-
HpsDKEHHE COOTHECEHHOCTH HeOBITHSI ( ‘a0am). CBsI3aHHBIH € TI000BBIO — HEOBI-
THe (TO ecThb uesioBeK. — #.H.), a TOTOMY HeT JII0OBH, CBS3bIBAIOLIECH COTBOPEH-
Hoe (maxnyx) ¢ borom». OnHako n060Bb bora cBsizaHa ¢ COTBOpEHHBIM, MO0
COTBOpPEHHOE — 3TO He-cylee (Ma ‘Oym), a TOTOMY COTBOPEHHOE €CTh BO3JI00-
nennoe Bora GeckoneuHo u Beyno' . IToka ecth n060B [Bora], Hemb3s mpen-
CTaBUTh HapsAIy C HEHl CylIecTBOBaHWE COTBOPEHHOTO (Maxiyk), OO COTBOPEH-
HOE COBCEM He CYyILIEeCTBYET. 3HAUWT, 3Ta UCTHHA, [UTO CTPYHMTCS B Ka)XIOH BO-
IUIOIIEHHOCTH BO3MOXKHOTO], MPelIoCTaBIsIeT [BO3MOXKHOCTE| 3TOMY COTBOPEH-
HOMY OBITh MecTosBIeHHeM VcTuHbl-bora (ar-xakk), a He aBHbIM [bora]. U eciu
KTO TIOJIFOOWT YesloBeKa 3TOH 0O0XKEeCTBEHHOH JI0OOBBIO, TO POBHO B TaKOW cTe-
neHu OYJEeT ero a000Bb K HEMY, a MOTOMY He OyJIeT OH CBs3aH HU C BooOpaxke-
HHEM, HU C KaKOW-T100 KpacoTol, HOO BCE 3TO €CTh y HEro, a JIIOOBb HE HMEET
CBSI3U C OTUM. Temnepb BBISCHWIACH Pa3HUIA MEXIY TPEeMsl YPOBHSMHU JTHOOBH.
3Haii, 4To Bce BOOOpaxkeHHe (Xxatian) — OBTO UCTHUHHOE, a B TPEICTaBICHUU
(maxatiiiyn) ecTb ¥ ICTUHHOE U JIOXKHOE.

" 6 ‘ApaGin m3maraet CBOM MBICIIH O COTBOPEHHH MHPa BOroM uisi CaMOTIO3HAHHS, KO-
raa GeckopbicTHas J000Bb bora k cBoMM co3maHusM peanu3yercss B «(opme crTpemieHHs
00KEeCTBEHHO! CYIIHOCTH K caMoMaHubecTatmu (madacaniud. — H.H.), K camopa3BepTbIBa-
HUIO B OECUUCIICHHBIX ()opMax KOHKPETHOTo ObITUS» (cM.: Mbpazum T. BymKyausM Kak TaH-
TeusM // CpenHeBekoBasi apadcekas Gpunocodus, c. 89).
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Bomnpoc cTo CeMHAXNATHI

Uro ecth yaria (xa’c) nwodBu (xy66)? OteeT: [Jta yama] — cepaie (karb)
TOOSIIIEero, a He ero pa3yM ( ‘axi) U He ero 4yBCTBO (xucc), nbo cepale u3MeHs-
€TCsl OT COCTOSIHUS (Xal) K COCTOSIHMIO, paBHO Kak U bor, koTopslil ecth Bo3-
moOeHHbIH, [Benb] «kax et neHs OH 3a genom» (Kopan, 55:29, K.). A notomy
BUIOM3MEHSICTCS JIIOOSIIUI B 3TOW CBSA3U CO CBOEH JIFOOOBBIO Onarojapsi u3me-
Henuto BosmoobnenHoro B Ero gelictBusix (a¢ ‘an, en. 4. ¢hu 1) — paBHO Kak
qucTasd IMpo3padyHasd CTCK/IIHHasd 4Yalla MCEHACTCA [B IJ,BCTC] B COOTBETCTBUU
C U3MEHECHHEM [IIBeTa] JKUAKOCTH, 3aMOJHSIOIICH ero. 3HauuT, BET JIIOOBU eCTh
IIBET BO3JIIOOJIEHHOT0, U ATO TOJIBKO ISl ceplilia, MO0 pa3yM — M3 MHUpa CBsI3aH-
HOCTH, W TIO9TOMY OH Ha3BaH pa3yMoM (‘axn) W3-3a [OTHOIIEHUS K| MyTaMm
(‘ugdﬂ)” U [K CAEPKUBAHHIO| YyYBCTBA. A MOTOMY 0€3yCIIOBHO U3BECTHO, UTO OH
(To ectb pazym. — HM.H.) — "3 MuUpa CBS3aHHOCTH, B MPOTUBOMOJIOKHOCTD
cepaly. ITO MOTOMY, YTO y Cepjla UMEETCs MHOIO Pa3IMYHBIX M MPOTUBOpPE-
Yalux JAPYT APYTY ONpeaesieHUI U X BOCIPUHHMAET TOJBKO TOT, KTO 001agaer
CHOCO6HOCT])}O U3MEHATLCS B HUX BMECTE ¢ HUM. Takoe ObIBaeT JUIIb Ja cepa-
na. W xorna otHeceums nogo6Hoe k Mcrtune-bory (an-xakk), To Torma ato Ero
cnoBa: «BHeMiII0 MOJIeHMIO MoJIsIIerocs, koraa oH nomonutrcd Mue» (Kopan,
2:186, C.). Ilouctune bor He mepectaeT OBITH YYaCTIMBBIM 10 Te€X MOp, MOKa
oHM He ytomsrcs. «Kto BcrioMHUT 000 MHe mpo cedsi, Toro S BComHIO 1po
Ce0s1». Bech [penurunosnsiii] 3akoH (wap ), uiau OOJbIIas €ro 4acTh, U3 3TOTO
pona. Ero (to ects mo6Bu. — H.H.) HanuTOK (apab) — BOIUIOIIEHHOCTh Ha-
JIMYECTBYIONIEro B yarie [J00BH]. MTak Mbl OOBSICHWIIN, YTO Yalla [J00BH] —
3TO BOIUIOLIEHHOCTh MecTosiBiieHus: [bora], HamuTok [M00BHM| — 3TO BOIUIO-
HIEHHOCTh SIBHOTO (3axup) B HEW, a MUThe [ero] — 3TO TO, YTO JOCTAETCs OT
[IposBnstomerocs (mMymaodsicariun) Tomy, s koro OH nposBisercs (Mymao-
Jrcaniun 1a-xy). 3Hal ke 9TO BKpaTie. 3aBepliniiach BOCEMBIECST JeBsTas
4acTb.

38 . - - = -
Hbn ‘Apabu. An-Dytyxar an-makkuiiiia, T. 2, c. 111.
39 . o -
CrnoBa «pazym» (‘axn) v «nyTsl (OKOBBI)» ( ‘uxan) SBISIOTCS OJHOKOPEHHBIMH M TIPOU3-
BOJIHBI OT KOPHS «CBSI3bIBAHUE, CITyThIBAaHUE) (‘aKi).



Bernd Radtke
(Utrecht University, The Netherlands)

THE ASCENT TO GOD AND THE RETURN
FROM HIM IN ISLAMIC MYSTICISM

Allow me to begin with a few personal remarks.' Some of you may remember
that fifteen years ago, in 1989, I gave a talk entitled “A Forerunner of Ibn al-
‘Arabi: Hakim Tirmidhi on Sainthood”. The talk was in fact published in the
Journal of the Ibn ‘Arabi Society 8 (1989).

Now, in this regard, I have always said one author like al-Hakim at-Tirmidhi’
is enough for a lifetime. By that I mean Hakim Tirmidht and his extensive ceuvre
have proved to be so demanding that I haven’t really had any time left over for
“other figures”.

By “other figures” I particularly have in mind Ibn al-‘Arabi and his huge
work, and it has seemed advisable to keep well clear of him — especially in
view of what I have remarked elsewhere, that Ibn al-‘Arabi’s language is com-
plicated and highly developed, at times even manneristic.’” Understanding his
language presupposes years of familiarity with his ceuvre, as well as mystical,
theological and philosophical literature. It is not something for beginners, and I
have always felt myself to be a beginner in this regard. In this I was following
the example of my teacher Fritz Meier,® possibly the greatest twentieth-century
scholar and researcher of Islamic mysticism, who scarcely wrote anything about
Ibn al-‘Arabi, because, as he said in all modesty, he had not fully understood
him. An attitude which perhaps others as well should have been adopted.

On the other hand, my friend Richard Gramlich, whose colossal work has un-
fortunately remained almost completely unknown in the English-speaking
world,’ remarked to me twenty years ago — I was forty at the time — that

" This paper was read to the Ibn ‘Arabi Society at Oxford in May 2004.

2 He died around 300/912. For more informatiom see my article “Some Recent Research on
al-Hakim al-Tirmidhi” // Der Islam 83 (2006). P. 39-89.

3 Cf. my remarks in OLZ 96 (2001). P. 745-746.

* Meier died in 1998. For his works see Meier F. Essays on Islamic Piety and Mysticism.
Translated by John O’Kane with editorial assistance of Bernd Radtke. Leiden: Brill, 1999. P. xi ff.

’ Richard Gramlich died in September 2006, see ZDMG 159 (2009). P. 1f. For further in-
formation I give a short bibliography of Richard Gramlich: Die schiitischen Derwischorden
Persiens. Wiesbaden, 1965-1981. — Die Gaben der Erkenntnisse des ‘Umar as-Suhrawardr.
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I should make Ibn al-Arabi my life’s work. After all, it must be possible to get
at what “the fellow” really means. I did not follow his advice. It has sometimes
seemed to me a mistake.

In any case, allah bidabbir, as one says in Arabic. Two years ago a friend
drew my attention to a German translation of Ibn al-‘Arab1’s Risalat al-anwar.
I took a look at it and found it rather strange, in fact scarcely understandable.®
I realized it was completely impossible once I compared it against the Arabic
original. I then found out that the German translation was based on an English
translation by Rabia Terri Harris,” and I also found that a Spanish translation
from 1931 by Miguel Asin Palacios also existed® — and likewise that Michel
Chodkiewicz offered a partial translation of the text in the final chapter of his
book Le sceau des saints.” A quick look in the 1948 Hayderabad edition of the
Rasa’il Ibn al- ‘Arabi convinced me that I ought to undertake to produce a critical
text edition with translation and commentary. With the help of friends and col-
leagues I was able to obtain copies of a number of manuscripts and so it became
possible to produce a critical edition. The edition, with German and English
translations, as well as with a commentary, was published in 2005."

Now, finally, let us turn to the content of the Risalat al-anwar — Epistle on
the Light of Secrets Which are Conferred on a Person During Spiritual Retreat —
which is the best form of the title. Other titles have been transmitted as well.""

Wiesbaden, 1978. — Muhammad al-Ghazzali’s Lehre von den Stufen der Gottesliebe. Wiesba-
den, 1984. — Das Sendschreiben al-Qushayris. Wiesbaden, 1989. — Schlaglichter tiber das
Sufitum. Wiesbaden, 1990. — Alte Vorbilder des Sufitums. Erster Teil: Scheiche des Westens.
Wiesbaden, 1995. The work deals with Muhammad b. Wasi‘; Thabit al-BunanTi; Farqad as-
Sabakhi; Malik b. Dinar; ‘Ata’ as-Salimi; Ibrahim b. Adham; Dawid at-Ta’1; Abha Turab an-
Nakhshabt; ‘Amr b. ‘Uthman al-Makki; Abu I-Husayn an-NurT; Ruwaym b. Ahmad; Abu
Muhammad al-Jurayri; Abta Bakr ash-Shibli. — Zweiter Teil: Scheiche des Ostens. Wiesbaden,
1996. This part deals with Shaqiq al-Balkht; Hatim al-Asamm; Ahmad b. Khidriiya; Abt Hafs
al-Haddad; Hamdiin al-Qassar; Abdi ‘Uthman al-HirT; Abu I-Husayn al-Warraq; Muhammad b.
al-Fadl al-Balkhi; Abt Bakr al-Wasitl; Abu I-‘Abbas as-Sayyar. — Ahmad Ghazzali. Gedan-
ken iiber die Liebe. Wiesbaden, 1976. — Fakhr ad-din ar-Razis Kommentar zu Sure 18, 9—12 //
Asiatische Studien XXXIII (1979). P. 99-152. — Muhammad al-Gazzalis kleine islamische
Fundamentaldogmatik // Saeculum XXXI (1980). P. 380-398. — Der Urvertrag in der Kora-
nauslegung (zu Sure 7, 172—173) // Der Islam 60 (1983). P. 205-230. — Abu Sulayman ad-
Darani // Oriens 33 (1992). P. 22-85. — Die Lebensweise der Konige. Adab al-mulik. Ein
Handbuch zur islamischen Mystik. Stuttgart 1993. — Die Wunder der Freunde Gottes. Wies-
baden, 1987.

% NkG. Introduction. P. X f.

7 Radtke B. Neue kritische Giinge. Zu Stand und Aufgaben der Sufikforschung. — New
Critical Essays. On the Present State and Future Tasks of the Study of Sufism. Utrecht, 2005
[Henceforth: NkG]. P. 30f.

S NKkG. P. 32.

° NkG. P. 31f.

"% NKG.

"' NkG. P. 27.
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The Risala combines two subjects: 1) the proper conditions for spiritual re-
treat (khalwa) and 2) what one experiences during it, namely the subject of
mi‘raj or the heavenly journey. There are parallels for both subjects in Ibn al-
‘Arabt’s other works. Chapters 78—81 of the Futihat deal with retreat, whereas
Chapters 167 and 367 of the Futiahat, as well as the Risalat al-isra’ ila magam
al-asra, deal with the mi ‘raj. A description of all four texts on the mi raj is found
in the anthology The Meccan Illuminations."

Our text, the Risalat al-anwar, is quite different from the other three, in par-
ticular because of its short size and omission of the first person narrator.

This work belongs to the genre “heavenly journey of the soul or the spirit” in
Islam, the history of which still remains to be written. In the meantime we may
mention the article of the EI, s.v. mi‘radj and of the EQ, s.v. Ascension; the
works of scholars like Tor Andrae, Fritz Meier and Josef van Ess, and the collec-
tive volume edited by Amir-Moezzi, Le voyage initiatique en terre d’islam."

Ibn al-*Arabi opens his Risala with an exposition that explains to the addres-
see what he intends to deal with:

“Here is my answer to your questions: How the journey to God is consti-
tuted; how one reaches His plane of being, how one through Him returns
from Him to the created world again, yet without separating from Him.”"

He goes on to clarify this further:

“First, I shall explain how the journey to God is constituted. Then, how
one gets to Him, stands before Him, and takes one’s place on the carpet of
seeing God. Further, what God shall say to you. Then, how you return from
Him to the plane of His deeds. This returning happens through and to Him —
or how 1you get annihilated in God; and that is a station which lies before the
return.”"”

Thus Ibn al-‘Arabi wants to describe four things: 1) the journey to God,
2) beholding God, 3) the return from God, 4) complete annihilation in God,
without returning to the world and one’s fellow-men.

He speaks now about helpful and hindering factors for advancing on the mys-
tic path. Then about the different stages of men’s being (mawatin). This journey
to God is arduous, and one should have no illusions about its difficulties.

There follows a lengthy discussion about the appropriate place and point in
time for beholding God and annihilation.'®

"> NkG. P. 28.

B Amir-Moezzi MA. (ed.). Le voyage initiatique en terre d’Islam, Louvain—Paris: Pecters,
1996. More literature on mi raj can be found in NkG. P. 28.

" RA. § 3. P. 45f. I have divided the text of the Risalat al-anwar — quoted as R4 — into
73 chapters. I give the number of the chapter and the page number in NkG.

SRA. § 5. P. 49f.

'RA.P. § 11-14.P. 62-74.
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The spiritual retreat is dealt with: finally the necessary preparation. This
means, to begin with, withdrawing from people.'” Likewise, acquiring the reli-
gious knowledge necessary to fulfill the legal prescriptions: praying, fasting, etc.
A further step consists of ascetic practices. The highest of these is absolute trust
in God (tawakkul)."® As a result, miracles can be granted to the mystic: shorten-
ing of distances, walking on water, etc.'’

A further pre-condition for beginning spiritual retreat: controling one’s fanta-
sy.”’ If one cannot accomplish this alone, one must find a shaykh.*' Generally
speaking, one must train the soul and restructure it (rivadat al-nafs).”

Retreat means abandoning all contacts with one’s fellow-men. Whoever can-
not or does not wish to do so is only seeking worldliness.*

Next, the dhikr-formula employed during retreat is discussed** and advice is
given concerning nourishment while in retreat.”® Likewise, one must learn to
distinguish between different random thoughts (waridar) which may occur dur-
ing retreat. They may be of spiritual-angelic or of hellish-satanic origin.*®

Similarly, false “gods” may reveal themselves to a person’s consciousness. In
general, everything which appears in the way of random thoughts and visions
during retreat is a test from God which one must undergo.”’

Among such tests there are unveilings (kashf, mukashafa) which a person ex-
periences in meditation. This can occur throughout the hierarchical stages of
being. The cover of the perceptible world is removed for the meditating person.
His inner vision penetrates the walls of houses and sees what people are doing
inside. However, this must not seduce him into divulging these secrets to oth-
ers.”®

At this point Ibn al-‘ArabT injects a short remark about the various kinds of
unveiling, which I will not enter into here.” After this he returns once more to
nourishment during retreat’ and then speaks in general terms about ascension
from the world of imagination (‘alam al-khayal) to the world of pure ideas and
to God.”'

"RA. § 15.

P.75.
" RA.§16.P.77.
RA. § 17.P. 79.
Y RA. § 18.P. 81.
2'RA. § 18.P. 81.
2 RA4.§19.P. 83.
» RA. § 20. P. 85.
2 RA. §22.P. 88.
3 RA. § 23.P.90.
*RA. § 24.P. 92.

2T RA. § 26. P. 96.

2 RA. § 27-28. P. 98-100.
» RA. §29. P. 102-108.
O RA. §30.P. 108.

31 RA4. §31.P. 110.
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Ascension through the perceptible world advances from the mineral realm to
the realm of plants and on to the realm of animals. The occult characteristics
(khawass) of each realm are unveiled for the meditating person.*?

There then follows an interim observation:

“You see the modes of remembrance of God which you use. Now you see
that the other worlds use the same remembrance of God as you do, and so the
unveilings (which have been shown to you) remain merely as imagination
and are not real. Your (own) state becomes manisfest to you in these things.
However, when you see their different mode of remembrance of God in the
other worlds, then you experience real unveilings. This ascension is a disso-
lution, but at the same time a contraction.”

The last sentence means, among other things, that the meditating person has
left behind the realm of natural elements and now begins his ascension through
the planetary spheres. In another work where Ibn al-°Arabt speaks of his own
heavenly journey, he describes stripping away the elements as follows:

“When God wished to travel by night with me, he removed me from my
place and conducted me upward on the Buraq of my capacity. I did not see
that any earth accompanied me... When I lost the element water, I lost a part
of me. When I came to the element air... I lost it. When I came to the ele-
ment fire... | pushed forward to the first heaven, and of my corporal nature
nothing that I could find support in remained with me.”**

The ascension through the planetary spheres — in the classical order: the
Moon, Mercury, Venus, the Sun, Mars, Jupiter and Saturn — is described in the
following sections.”” In each case Ibn al-Arabi indicates the particular effect that
each planetary sphere exerts on earthly events and which prophet plays the lead-
ing role in the sphere concerned.

After the sphere of Saturn, the ‘illiyyin or the loftiest heights are dealt with.
This sphere is the sphere of the lotus-tree (sidrat al-muntaha). Here the mystic
looks at Paradise and Hell in their particulars and sees spirits which have become
annihilated in beholding God. Here he also sees himself and his destiny. Then he
is granted sight of the Celestial Throne and Universal Intelligence.*

What Ibn al-‘Arabi experiences next, he describes as follows:

“If you do not stop here, the Mover of the Pen will disclose Himself to
you. Then if you do not stop here, you will be eradicated, made to vanish, be
extinguished, annihilated. When the effects of the divine name ‘the Eradica-

2 RA. § 32-34.P. 113-118.

3 RA4. §35.P. 118.

3 NkG. P. 120, in the commentary on RA. § 35.
3 RA. § 36-45. P. 122-141.

3 RA. § 45-48. P. 141-147.
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tor’ and the companions of this name come to an end within you, then you
will receive sure footing, will be brought before the divine presence, will be
made firm, will be united with God, then be made essential. You will be
dressed in robes of honor, which you need variously, for they will be of dif-
ferent kinds. After that, you will be returned to your origin. Everything you
have seen you will now perceive in a different manner. Either you will be re-
turned to the narrow world of earthly perception or you will remain where
you were transferred into the state of absence.”’

The effect of the Divine name “Eradicator” is to wipe out the remaining hu-
man characteristics so that the mystic reaches the state of fana’, annihilation. In
the wake of this there follows “permanence” in God — and now the return to the
“world” can take place. For this reason Michel Chodkiewicz in his commentary
speaks of a double échelle, a double ladder, which the mystic must negotiate: he
must ascend to God but then descend into the world again and be active in the
latter while still remaining in God.*®

This is alluded to in the following:

“As long as the path strider lingers at the goal of the path, he is one ‘who
stands at rest’, if he does not return (to the world, to normal consciousness)...

Others are sent back (to the world), and they are more perfect than those
who s3t9and at rest and who were annihilated, but both occupy the same sta-
tion.”

In another section Ibn al-‘Arabi says:

“There are other people whom God takes unto Himself when He descends
over them, and does not send back into the world, but keeps them completely
with Himself. This recurs quite often. The perfect prophetic, apostolic inhe-
ritance consists in being sent back into the world.”*’

The rest of the Risala describes the effect of “being sent back” and chiefly
the relationship of such people to the prophets. I will not enter into that subject
here. Nor do I wish to enter into further questions concerning spiritual retreat.
For those interested in further information on this topic I recommend the ar-
ticle Two Sufi Treatises of Ahmad Ibn Idris, which contains a translation of
a small 4119th-century treatise on retreat with references to parallel works on the
subject.

3T RA. § 50. P. 151.

3% Chodkiewicz M. Le sceau des saints: prophétie et sainteté dans la doctrine d’Tbn ‘Arabi.
Paris: Gallimard, 1986. P. 181 ff.

3 RA. § 53.P. 158.

40 NkG. P. 161, commentary on RA. § 54.

! Radtke B., S. O’Fahey, and J. O’Kane. Two Sufi Treatises of Ahmad Ibn Idris // Oriens
35(1996). P. 143-178.
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The basis for Ibn al-‘Arabi’s account of the ascent to God is the hadith about
the Prophet’s heavenly ascension which first appears in the 3rd/9th century in the
canonical hadith collections, and then becomes ever more embellished in later
literature. One can read more about this in the above-mentioned collective vo-
lume Le voyage initiatique en terre d’islam.** The hadith in question tells how
the Prophet was escorted by Gabriel through the seven heavens. In each heaven
the corresponding prophet greets him. The same prophets are mentioned by Ibn
al-‘Arabi. The heavenly journey in the fadith ends for the time being at the lo-
tus-tree of the extremity.

Thus, Ibn al-°Arabi, in addition to his exposition, prefaces the contents of the
hadith with a treatment of spiritual retreat and before the actual heavenly journey
presents a passage through the realm of the elements. The end of the Risala
forms what one could call a prophetology and a theory of saints. I may note in
closing that Ibn al-‘Arabi’s complex ontology plays scarcely any role in the
Risala.

Besides some personal additions, Ibn al-‘Arab1’s account of the mi raj con-
tains one important divergence from the fadith: he equates the heavens with the
planetary spheres. This was only possible after ancient cosmology, the Ptolemaic
worldview, had become assimilated into the Islamic intellectual tradition.*

The subject of “annihilation and return”, one may note, once again takes up
the old motif of fana’ and baqa’, annihilation and permanence in God, which had
also been discussed in Sufi literature since the 3rd/9th century.**

Here I would like to consider two Islamic predecessors of Ibn al-‘Arabi, both
of whom lived in the 3rd/9th century, i.e. around 300 years before him. One is
the famous Abii Yazid al-Bastami/al-Bistami who died 874.% The other, the pre-
viously mentioned al-Haktm at-Tirmidhi who died around 910. Both these mys-
tics were eastern Iranians.

The first, Abii Yazid, is famous precisely for his heavenly journeys. What we
know about this, however, does not come from himself but was recorded at a
later date on the basis of oral tradition within his family. The earliest accounts
originate in the period around 100 years after his death, i.e. from the second half
of the 4th/10th century.*®

I do not wish to enter into details but it is worth pointing out that the cosmic
locations through which Abli Yazid travels are entirely different from those of
Ibn al-‘Arabi. Indeed, he travels through the heavens and the divine veils but not
through the elements and the planetary spheres. All this has to do with the devel-
opment of cosmological ideas in Islam, as already stated. Further information

2 Cf. also Niinlist T. Himmelfahrt und Heiligkeit im Islam. Bern, 2002, especially chapt. .
B Cf. my Weltgeschichte und Weltbeschreibung, Beirut-Stuttgart, 1993. P. 196 and passim.
* See Gramlich. Derwischorden. Vol. 2. P. 334,

* See EI, s.v. Abu Yazid.

* Bowering G. Bestami, Bayazid // Encyclopedia Iranica (www.iranica.com).
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about Abii Yazid al-Bastami can be found in Pierre Lory’s contribution “Le
mi‘rag d’Abu Yazid Bastami” in the collective volume Le voyage initiatique en
terre d’islam."’

More interesting, at least with regard to Ibn al-‘Arabi, is Hakim Tirmidhi. He
portrays the mystic’s ascent through the cosmos — through a cosmos whose
structure is determined by the concepts of the so-called Islamic cosmology. Here
I can only recommend that one consult my immortal book Weltgeschichte und
Weltbeschreibung im mittelalterlichen Islam.”® The first stage which the mystic
reaches in his ascent to God is the lowest heaven (sama’ ad-dunya) — in Ibn al-
‘Arabi identified with the sphere of the Moon. From there he ascends — further
details are not given — to the seventh heaven, above which extends “the loftiest
heights” (‘illiyyiin) — Ibn al-*Arabi identifies these with the sphere of the sidrat
al-muntaha — all the way upward to God’s Throne. The latter is the boundary
between the created and the uncreated — for above this extend the light-realms
of God’s qualities, the divine veils, which the mystic travels through and under-
stands. In his Sirat al-awliya’ Tirmidhi describes the mystic’s ascent as follows:

“When he proves true to God in fulfilling the condition and does not seek
to undertake works [while] in the place of divine closeness, then he is trans-
ported from that place to the realm of tyrannical might in order to be made
upright there. And God compels his carnal soul and subdues it through the
power of tyrannical might so that it becomes submissive and humble. Then
He transports him from the realm of tyrannical might to the realm of domi-
nion so that he is refined. Now those dispositions which are in the carnal soul
melt away, and they were the foundations of the lusts which had become the
carnal soul’s fixed nature. Then God transports him from there to the realm
of loftiness so that he may be disciplined. And from there He transports him
to the realm of friendliness so that he may be purified, and then to the realm
of majesty so that he may be cleansed, and then to the realm of splendor to be
rendered sweet-smelling, and then to the realm of joy to be broadened, and
then to the realm of awesomeness to be educated, and then to the realm of
mercy to be refreshed and strengthened and promoted, and then to the realm
of divine Singleness to be nourished.

And it is divine grace which nourishes him and God’s gentleness which
gathers him and protects him, and God’s love which brings him into divine
proximity. And God’s longing brings him close. Then He makes him draw
near. Then He brings him close. And the divine will conveys him to God, and
the Mighty and the Magnanimous One receives him and so He makes him
draw near. Then He brings him close. Then He makes him draw near. Then
He brings him close. Then He neglects him. Then He conveys him to Him-

4 Amir-Moezzi M.A. (ed.). Le voyage initiatique.
* See P. 165.
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self. Then He speaks with him intimately. Then He loosens His hold on him.
Then He tightens His hold on him. Wherever he goes now, he is in God’s
grasp and one of God’s trustworthy agents. Once he has reached this place,
descriptions cease, and words and expressions cease. This is the limit of
hearts and intellects.”*

I think that Hakim Tirmidhi’s text causes one to recall that of Ibn al-°Arabi.
Tirmidhi, however, does not yet distinguish between those “who stand still” and
those who “are sent back”. But in his work “the one sent back” acts as God’s
agent in the world as well.

There is one further question to be posed: Who actually makes this journey?
Of course, I have already said: a person engaged in meditation, the mystic — but
which part of the meditating person? A peculiarity of the Prophet Muhammad’s
heavenly journey is the assertion that he made the journey in his own body. This
is a distinguishing feature of being a prophet and is out of the question for the
mystic.

Unfortunately, Ibn al-*Arabi is not clear about this point, at least not in the
Risalat al-anwar. However, one may conclude that the part of a human being
which undertakes the journey is the “spirit-being” (rizhaniyya),” i.e. a form of
spirit, for Ibn al-°Arabi in a passage right at the beginning of the Risala says that
the success of the journey to God depends on the strength of the rizhaniyya. In
another passage, he says that the Prophet’s heavenly journey takes place by
means of the primordial light, while the mystic’s heavenly journey occurs
through the light that flows forth from that light.*' But it is never explained just
what that light actually is. It is also maintained that the rizhaniyya of the mystic
receives everything through the rihaniyya of the Prophet.

In this respect, Hakim Tirmidhi leaves matters even less clear. He does say
that in a dream the spirit — or the soul — ascends to God’s Throne and there
receives dream images.”> But which part of a human being participates in the
ascension, during a mystical experience in a waking state, is not made clear. All
that is said is that “man, the path strider, etc.” travels to God. Thus it is unclear
whether in this case a “real” journey is meant, i.e. an actual traveling through the
cosmos, or merely one in the imagination® — questions which for the time being
cannot be answered.

The idea of a heavenly journey is not an exclusively Islamic phenomenon. In
particular it appears in the context of Gnosticism. There one also deals, for in-
stance, with traveling through the planetary spheres — though within a very dif-

* Radltke B. and J. O’Kane. The Concept of Sainthood in Early Islamic Mysticism. Rich-
mond, 1996. P. 194f.

O RA4.§6.P.51.

SURA. §59. P. 1721,

*2 Radtke. Concept. P. 136f.

%3 Raditke. Concept. P. 50f.
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ferent cosmological context. Likewise, Judaism and early Christianity are famili-
ar with heavenly journeys.”* In the case of Christianity we may mention The
Book of the Holy Hierotheos which was composed in the 5th century. It displays
forms of dependence on the writings of Pseudo-Dionysius the Areopagite.>

How all this affected Islamic mysticism and spirituality has not yet been se-
riously studied — and our Risalat al-anwar can be taken as a building block in
any project to answer such a question.

But before coming to grips with mysticism, here as well the good Lord has
imposed the task of sound philology. And philology means that a person endea-
vors to understand what a text says — and not what he might like it to say. What
Ibn al-‘Arabi describes in the following way in the Risalat al-anwar may then
become unveiled for a receptive seeker:

“If you don’t stop at this point, the levels of the speculative sciences and
correct ideas will be unveiled for you, as well as the forms of error which can
afflict the understanding. And likewise the difference between knowledge
and fantasy.”

Let us hope that many a student of Ibn al-°Arabi is granted this experience on
his heavenly journey.

** See the literature quoted in NkG. P. 28.

% See now Pinggéra K. All-Erlosung und All-Einheit. Studien zum “Buch des heiligen
Hierotheos* und seiner Rezeption in der syrisch-orthodoxen Theologie (Sprachen und Kulturen
des Christlichen Oriens 10). Wiesbaden, 2002. The Syriac Book of the Holy Hierotheos has
been edited by F.S. Marsh (Marsh F.S. The Book of the Holy Hierotheos. London—Oxford,
1927).



Gerhard Bowering
(Yale University, USA)

IBN AL-‘ARABI’S CONCEPT OF TIME

1. Ibn al-*Arabi and his writings on time

In many of her broad-ranging works on Sufism, Annemarie Schimmel returns
to the concept of time that permeates the poetry of Jalal ad-Din ar-Riim1
(d. 672/1273) and other Persian mystics.' One principal image of time that catches
her eye is portrayed by the various renderings of a non-canonical tradition, the
hadith nabawt, “I have a time (wagqt) with God,” in which Persian mystic poets
perceive Muhammad’s privilege of intimate communion with the Eternal.> While
Rumi was inspired by this tradition focusing on the Prophet’s wagqt, Ibn al-‘ Arabi
(d. 638/1240), a roughly contemporary mystic and an important philosopher

! Schimmel A. Mystical Dimensions of Islam. Chapel Hill, NC: University of North Caro-
lina Press, 1975. P. 220; The Triumphal Sun. London: East-West Publications, 1978. P. 285—
286; And Muhammad is His Messenger. Chapel Hill, NC: University of North Carolina Press,
1985. P. 169. In this century Igbal (d. 1938) took up the theme forcefully in his poetry and
prose — see Schimmel A. Gabriel’s Wing. Leiden: Brill, 1963 and Béwering G. “Iqbal — Poet
between India and Europe,” Islam and the Modern Age, 9 (1978). P. 57-70.

% Badt* az-Zaman Furiizanfar. Ahadith-i mathnavi. Tehran: Amir Kabir 1334, S.H. P. 39
(nr. 100). The hadith is not cited in the canonical Hadith literature and thus absent from Wen-
sinck’s Concordance, but it is frequently quoted in Sufi literature in its early form, “I have a
moment with God (/7 ma‘a Allah waqt) in which no angel drawn near (malak muqarrab) or
prophet sent (nabi mursal) rivals me.” The earliest references in Persian Sufi literature are
found in the commentary on Kalabadht’s Ta‘arruf by Mustamli (d. 434/1042), Isma‘il
b. Muhammad, Nur al-muridin wa fadihat al-mudda ‘in, ed. M. Rawshan, Tehran, 1368 S.H.
PP. 613, 767, 777, 879, 887, 902, 906, 1329, 1423; then also in AbG’l-Hasan ‘Ali b. ‘Uthman
al-Jullabt al-Hujwirt (d. 465/1072 — 469/1077), Kashf al-mahjib, ed. V. Zukowsky, photo-
reprint Tehran 1399/1979, P. 480; R.A. Nicholson, The Kashf al-mahjiib, reprint London:
Luzac, 1976, P. 368; ‘Ayn al-Qudat Hamadani (d. 525/1131), Tamhidat, ed. ‘A. ‘Usayran,
Tehran, 1341/1962. PP. 79; 123; 131, 203, 317. Rashid al-Din Abt’l-Fadl Sa‘id Maybudr (d.
530/1135), Kashf al-asrar wa ‘iddat al-abrar, ed. M.Gh. Shari‘at, 10 vols., Tehran, 1363 S.H.
Vol. 1. PP. 269, 683; Vol. II. P. 328; Vol. III. P. 187; Vol. VI. P. 460; Vol. VII. P. 172-173;
Vol. IX. P. 238; Vol. X. P. 432; Maybudrt also records another significant variant, Vol. I.
P. 614. If Ibn Sina’s (d. 428/1037) Mi ‘rajnama is authentic, then its quotation of the hadith
would be the earliest found in mi raj literature, see Abu ‘Alf al-Husayn b. ‘Abdallah Ibn Sina,
Mi ‘rajnama, ed. N.M. Hirawi, Tehran, 1365 S.H. P. 92.
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writing in Arabic, was captivated by the canonical tradition of a hadith qudsi,
“I am time (dahr),” a majestic utterance of the Eternal calling Himself dahr.
Whith this tradition and its variant, “God is time (dahr),” as the starting point,
Ibn al-‘Arabi developed a vision of time that is unique in medieval Islam.

Ibn al-‘Arabi spent the years of his youth, education and early work in Spain
and the Magrib, the Muslim lands of the sunset. From his birth at Murcia in
560/1165 until his second travel to Tunis in 598/1201, his life was shaped deci-
sively in such cities as Seville and Fez, both cradles of Muslim culture in the
West. Permanently abandoning his native region to travel against the course of
the sun towards the Mashrig, where the sun rises, he journeyed to Muslim cen-
ters of learning in the East. His travels led him via Tunis and Cairo to Mecca and
then, in 601/1204, via Mosul to Konya. After crisscrossing and zigzagging
through Syria, Palestine, Egypt, Arabia and Iraq, he first found a home at Ma-
latya in Anatolia in 613/1216 before finally settling at Damascus in Syria from
620/1223 until his death.*

Ibn al-*Arabi lived in turbulent times when populations were dispersed over
vast territories and the world of Islam locked horns in war with Christianity.
During his lifetime the Fatimid caliphate of Cairo came to an end, the Almohads
ascended to power in the West, the Castillian reconquista took Cordova, and the
Mongols made their incursions into Iran. Jerusalem was captured by Saladin in
583/1187 and returned to Frankish control in 626/1229 during the sixth Crusade.
Major figures of the medieval world of learning and religion met their deaths:
Averroes in 595/1198, Maimonides in 601/1204 and Francis of Assisi in 623/1226.

With such upheaval in the world around him, Ibn al-‘Arabt set out for his
journey to the East. It was a rilila, a journey from the periphery to the central
lands of Islam in search of knowledge, a hijra, an emigration from his native
land to which he was never to return, and a hajj, a pilgrimage to the holy places

3 For ana d-dahr, see A.J. Wensinck, Concordance et indices de la tradition musulmane,
8 vols., Leiden, 19361988, I, pp. 50, 101; II, p. 155 (Bukhari, Tafsir, 45:1, Tawhid, p. 35;
Muslim, Sahih, Alfaz, pp. 2, 3; Darimi, Adab, p. 169; Ahmad b. Hanbal, Musnad, 11, pp. 238,
272). This tradition is very old and exemplifies the merger of the Qur’anic with the jahiliyya
world-view in hadith, cf. Aba Bakr ‘Abdallah b. az-Zubayr Humaydi (d. 219/834), al-Musnad,
ed. Habib ar-Rahman al-A‘zami, Beirut 1409/1988, nr. 1096; see also R.A. Nicholson, Studies
in Islamic Poetry, Cambridge, 1921, p. 155.

For fa-inna llaha huwa d-dahr, see Wensinck, Concordance, 11, pp. 92, 155 (Bukhari,
Sahth, Adab, p. 101; Muslim, Sahih, Alfaz, p. 4; Malik b. Anas, Muwatta’, Kalam, p. 3; Ahmad
b. Hanbal, Musnad, 11, pp. 259, 272, 275, 318, 934); Abii Muhammad al-Husayn b. Mas‘td,
Bajawi, Misbah as-sunna, 4 vols., Beirut, 1407/1987, 111, p. 305 (nr. 3700); J. Robson, Mishkat
al-Magsabih, Lahore, 1975, p. 996; the variant, “time itself is God” (fa-inna d-dahra huwa Al-
lah) is also quoted by Abu Hayyan Tawhidi, al-Basa’ir wa-adh-dhakha’ir, 4 vols., ed.
W. Qadi, Beirut, 1408/1988, V, p. 141.

* For a detailed biography of Ibn al-Arabi see, C. Addas, Ibn Arabi ou la quéte du Soufre
Rouge, Paris, 1989; a succinct study of Ibn al-‘Arab?’s life and thought is found in:
R.W J. Austin, Ibn al-‘Arabi: The Bezels of Wisdom, New York, 1980.
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in and around Mecca. The seats of learning he visited on his actual itinerary were
transformed in his consciousness into theaters of mystical visions that marked
the map of his own religious geography. These visions set the cornerstone of his
spiritual identity, providing him with insight and understanding that decisively
shaped his life and teaching.’ In his age, the apocalyptic awareness of the mahdi,
the restorer of religion at the end of time, became a vivid expectation through the
appearance of Ibn Tumart (d. 524/1130) in North Africa and the activities of the
Sufis, Ibn Barrajan (d. 536/1141) and Ibn Qasi (d. 546/1151), in Spain.®

In the innermost recesses of Ibn al-‘Arabi’s soul this expectation was trans-
formed by the idea of the seal of the saints (khatm al-awliya’), who brings the
prophetic wisdom of divine revelation to its manifest conclusion.” Inspired by
Jesus, understood as the prototypical universal seal of the saints, and spiritually
invested by Khidr with the Sufi mantle (khirga), he found his religious fulfill-
ment in mystical Islam and came to see himself, then and there, as the seal of the
saints and heir to the prophets.® Likening himself to a religious reformer at the
climax of time, Ibn al-‘Arabi strove to emulate, in his influential “Meccan Reve-
lations” (al-Futihat al-Makkiyya), Muhammad al-Ghazzali’s (d. 505/1111) work
of revival. This profound work took a lifetime to complete.’

Ibn al-‘Arabt was an original thinker who broke with the tradition of scholar-
ship current in medieval Islam, a tradition that valued commentary over creativi-
ty. Formulating his insights on the nature of being, he taught that all existence is
one and that the existence of created things is nothing but a reflection of the
Creator’s existence. God and creation are two aspects of one reality, reflecting
each other and depending on each other. In His eternal loneliness, the Absolute
longed for manifestation and brought forth the universe by emanation of His
very being that crystallized, through the medium of archetypes, to form the ma-

* Some of these aspects of Ibn al-‘Arabi’s life and teaching are examined in the Ph.D. dis-
sertation that is presently being prepared by Gerald Elmore: “The Fabulous Gryphon: Ibn al-
‘Arab1’s ‘Anga’ mughrib” (Yale University). See also: G.T. Elmore, Islamic Sainthood in the
Fullness of Time, Leiden: Brill, 1999.

®See P. Nwyia, “Note sur quelques fragments inédits,” Hesperis 43 (1956), pp. 217-221;
Ibn Qasi, J. Dreher, Das Imamat des Ibn Qast, Bonn, 1985.

" M. Chodkiewicz, Le sceau des saints: prophétie et sainteté dans la doctrine d’Ibn Arabi,
Paris, 1986, offers a different perspective on this theme.

¥ Ibn al-Arabi sees himself as heir to a line of prophets beginning with Adam and ending
with Khalid b. Sinan (see, C. Pellat, EI, new edition, IV, p. 928) and Muhammad; cf. the order
of the prophets in Ibn al-*Arab1’s Fusiis al-hikam, ed. A. ‘Afifi, Beirut, 1946 and FM 111, p. 199.

% Ibn al-*Arabi, al-Futihdt al-makkiyya, 4 vols., Biilaq, 1293/1876; I use the reprint pub-
lished by Dar Sadir, Beirut, 1968, abbreviated in the notes as FM; “OY” refers to ‘Uthman
Yahya’s ongoing critical edition of the work (with paragraphs in square brackets), Cairo,
1972—. An excellent English anthology of the work is W.C. Chittick, The Sufi Path of Know-
ledge, New York, 1989. For a detailed study of Ibn al-‘Arabi’s vocabulary, see S. Hakim, al-
Mu ‘jam as-sifi, Beirut, 1401/1981. For the comparison with Ghazzalt see, F. Rosental, “Ibn
‘Arabi between philosophy and mysticism,” Oriens 31 (1988), p. 35.
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nifold world of creation. All things emanate from God, in whose mind they are
preexistent as ideas, and evolve in stages to form the world of multiplicity. From
this world of multiplicity the human souls ascend to God, are reunited with the
divine world and then are again sent forth to the lower world with newly ob-
tained divine knowledge. God and world are two opposing mirror images behold-
ing each other.

The light of Muhammad, a type of logos, is the point where the two opposites
touch each other to form the universal man. This ontological figure is
represented by the perfect man on earth, himself an outward manifestation of the
image of man conceived in the divine mind. Ibn al-‘Arab1’s theory transformed
the early Sufis’ psychological experience of mystical union into an ontological
speculation on the unity of being, propelling the idea of fawhid to a dynamic
conclusion. In this vital monism Ibn al-‘Arabi’s vision of time appears as a
strand of thought that binds God and man together and provides a key to Ibn al-
‘Arabi’s apocalyptic self-image.'’

The beginnings of Ibn al-Arab1’s systematic reflections on time go back to
the days that preceded his final departure from the Magrib when he wrote a work
entitled “The Book of Time” (Kitab az-zaman)."" Although no longer extant, it
was in part incorporated into the “Meccan Revelations,” where it is cited by ti-
tle."” In unconnected sections of his monumental “Meccan Revelations,”"* Ibn al-

19F, Rosenthal, “The Time of Muslim Historians and Muslim Mystics,” in Jerusalem Stu-
dies in Arabic and Islam, forthcoming. I would like to thank Professor Rosenthal for lending
me his typescript to read as I prepared this article.

o. Yahya, Histoire et classification de ['cuvre d’Ibn Arabi, Damascus 1-2, 1964,
pp. 530-531 [nr. 838], cf. also pp. 76 and 103.

2 EMT, p. 141 = OY II, p. 320 [497]; FM 1, p. 490 = OY VII, 261 [332].

' Chapter 11: FM 1, pp. 140-141 = OY I, pp. 317-321 [493-498]; chapter 59: FM I,
pp. 290-292 = OY 1V, pp. 330-340 [452-468]; chapter 72: FM 1, p. 677 = OY X, pp. 129-132
[106—-109]; chapter 238: FM 11, pp. 538-540; chapter 291: FM 11, pp. 652—655; chapter 348:
FM 111, pp. 197-206; and chapter 390: FM 111, pp. 546-549. The major chapters on time are
each introduced by a few lines of Ibn al-*Arabi’s poetry, cf. FM 1, p. 291; 11, p. 538; 11, 652; 111,
p- 546. As is well known, the author uses poetry as a preferred method of exposition. He cap-
tures the gist of his thought in the beauty of poetic form frequently for the pedagogic purpose
of memorization. I translate the poetry as follows:

FM1, p. 291 (meter: al-basit):

“If you have fully understood the fruits of time,

time is clearly recognized, known to be the child of imagination.
Similar to the natural world, its power lies in its effect;

in itself, however, time, just as nature, is a non-entity.

All things receive their particularity through time,

although it itself has not being (‘ayn) through which to rule.

Human intelligence cannot grasp its form,

wherefore we say, time (dahr) is imaginary.

Had it not honored His transcendence, God would not have called His
existence by time’s name; thus in man’s heart it is glorified.
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‘Arabi created a vision of time that links three principal notions which had been
current in Islam for centuries: dahr, zaman and wagt."* His method of exposition
is highly eductive. The examples he uses illustrate a priori reasoning; they are
not the basis for a posteriori inferences. Nevertheless, his thought is original in
the way it combines an atomistic notion of time as wagqt and a theological vision
of time as dahr with a partly cosmological, partly relative understanding of time
as zaman. The following analysis follows the current order of the major chapters
on time in the “Meccan Revelations,” supplemented, where appropriate, by other
passages of the work.

Strictly speaking, time takes its origin from eternity (azal),

even while ruled over, its own rule is eternal.

Like the depths of space, it is a limitless extension,

possessed of no physical shape; imagination alone gives it body.”

FM11, p. 53 (meter: al-basit):

“You are always qualified by the ‘moment in time’ (wagt),

always witnessed by the rule of the moment.

It is God who makes my moment the place to witness Him,

for included in the moment are good and evil deeds.

Each moment is infused with significance by the Merciful One,

who rules us through law, faith and the experience of divine oneness.”

FMIL, p. 652 (meter: al-basit):

“I took an oath by time (dahr) that time has no being of its own,
nevertheless it is grasped by intelligence.

Had I sworn by time, I would have sworn by non-existence,
doing it unwittingly, nay perjury is plundering (God).
Know, one acknowledged by neither mother nor father
resembles the one cut off from the divine decrees.

Only one in whom the divine gifts of knowledge mount up,
is accepted by God and belongs to Him.

He is like one lost in an ocean without a beacon,

in waves of whim and fancy he is tossed.

Without wealth you are handed over to poverty,

only to be guided by the guide of the mind.”

FMIIL, p. 546 (meter: al-wafir):

“If we were to say that quality is itself an entity

then where is the one who is qualified by it?

The true divine summons was addressed to us,

we took it because it was issued by Him;

For God has neither partner nor simile,

and no substance does reveal Him.

If you realize the secrets of your roots in Him,

then gain and save knowledge because of Him!

Whenever you say, I did not come to be without Him,

then the reversal of this word and fact is His too.

When you understood my words, my friend, you are certain,

therefore you would not ask, Who are you? and, Who is He?”
'* Cf. G. Bowering, “Ideas of Time in Persian Mysticism,” Iran 30 (1992), pp. 77-89.
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2. The cosmology of time

In chapter 11 of the “Meccan Revelations”'® Ibn al-‘Arabi combines a rudi-
mentary understanding of the Ptolemaic framework of the universe with a myth
of cosmological origins. He links these two ideas with a notion of time (zaman)
inspired by the Qur’anic depiction of God’s six-day work of creation: “It is God
who created the heavens and the earth, [and what is between them,] in six days”
(7:54; 10:3; 11:7; 57:4; cf. 25:59; 32:4; 50:38). Having begun His work of crea-
tion with the divine command, “Be!” (kun), God set creation into motion with
the revolution of the spheres, bringing the days (ayyam) into being in the first
sphere of the mansions of the zodiac, and giving them visible existence in the
second sphere of the fixed stars. Then God created the four elements, earth, wa-
ter, air and fire; fashioned the seven storeys of heaven and earth, each with seven
celestial and terrestrial layers; and placed one of the five planets (Mercury, Ve-
nus, Mars, Jupiter and Saturn), the moon and the sun in one heaven each.
Through the creation of the sun, what we call “day” (yawm), the 24-hour period
of an alternating night (lay/) and day (nahar), defined from sunset to sunrise and
again to sunset, came into being. The days in general were created with the revo-
lution of the first sphere. As a sequence of night and day, however, they came
into being only with the creation of the sun.'®

Within this cosmological perspective, a succinct definition of time is offered:
“Time is the day” (az-zaman huwa l-yawm). In the yawm, both night and day
exist and join in the embrace of generative union, inspired by the Qur’anic
verses, “He makes the night to enter (yiliju) into the day and He makes the day
to enter into the night” (22:61; 31:29; 35:13; 57:6), or, “He covers the day with
night” (7:54; 13:3), or, in reference to Adam and Eve, “when he covered her, she
bore a light burden” (7:189). Night is the father and day the mother. Both male
and female can be neither active nor passive in this union. When day is covered
by night, the individual things generated during daytime are the father’s progeny,
i.e. male offspring. When night is overcome by day, the individual things born
during nighttime are the mother’s children, i.e. female offspring. In this way hu-
man beings of either sex come into being.'” In another image of procreation, in-
spired by the Qur’anic verse, “a sign for them is the night; We strip the day from
it” (36:37), night is the mother, from which day is born like a child from the
mother’s womb or a snake shedding its skin. This day just born is father to the
offspring of the next night, giving birth to its progeny in a new world. Day and
night are thus fathers in one sense and mothers in another. In either case — night
and day representing male and female in the embrance of union, or day born of

5 FM1, pp. 138-143 = OY 11, pp. 308-329 [477-513].
'® FM 1, pp. 140—141 = OY 11, pp. 317-319 [493—495].
" FM1, pp. 141 = OY I, pp. 319-320 [496-497].



114 Sufism and ‘Irfan: Ibn al-‘Arabi and His School * Gerhard Béwering

the womb of night — whatever God brings forth as their progeny in the world of
the four elements is the offspring of night and day."®

Ibn al-‘Arabi returns to the idea of time as the days (ayyam), consisting of
night and daytime, in chapter 390."” God, in His divine foreknowledge, made
night enter, cover, or envelop day. We humans are the children of night and
day’s procreative union. Offspring that come into being in daytime have day as
mother and night as father, while those born during night have night as mother
and day as father. This process continues in this world as long as night and day
follow upon each other. While the night and day, from which we were born, have
already vanished, the progeny of the next day and night, though similar to us, are
not our siblings, because they are the fruit of a new day and night (jadidan). In
the world to come, however, the full day (yawm) is divided into the totally sepa-
rate darkness of night and the light of day, night belonging to hell and day to
paradise. Thus the generation that comes about in hell and paradise, respectively,
is not due to a marriage union (nikah zamanr) of night and day but resembles the
generation of Eve from Adam or Jesus from the Virgin Mary.”

3. The atomism of time

Having explained the cosmogonic origins of time, Ibn al-‘Arab1 examines in
chapter 238 the atomistic aspect of time, understood as “moment” (wagr).”' In
his view, wagt is “the time of the present state (zaman al-hal) that is neither tied
to the past nor linked to the future.”” This “moment in time” is a thought mo-
ment between two moments that are non-existent, the preceding one that has
ceased to be and the one following which has not yet come. In apparently con-
tradictory wording, wagt is “a non-existent thing that has no being” (amrun
‘adamiyyun 1a wujiida lahu)® or, “a thing between two non-existent things that
has being” (amrun wujidiyyun bayna 'adamayn).** Succinctly, wagt is “that in
which you are” (ma anta bihi),”> “that in which and upon which you are” (ma
anta bihi wa-‘alayhi)® or, “that in which you are without respect to past and
future.”?’

This momentary condition in which one happens to be, is described in anoth-
er passage as the instant that “rules you” (al hakim ‘alayka) or “takes charge of

'8 FM1, pp. 141 = OY I, p. 320 [497].

' FMTI1, pp. 546-549.

2 FMIL, p. 548.

2 FMTIL, p. 538-540.

*2 Ibn al-“Arabi, al-Istilahat, Beirut, 1969, p. 285, quoted by S. Hakim, al-Mu jam, p. 1226.
B FMT, p. 490 = OY VII, p. 261 [332].

* FMTL, p. 538.

3 FMTI, p. 539.

% FM L, p. 538.

7 FML, p. 133.
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you” (al-qa’im bika) and the moment in which you are witnessed (mashhiiduka)
by God. Seen from God’s vantage point, wagqt is the very entity of the divine
name (‘ayn al-ism al-ilaht) in which a human being subsists in the present mo-
ment; but it holds no sway over the preceding or the following moment.”® In this
precise wagqt “the divine law summons you to moral action in the present condi-
tion” (‘ayn ma khatabaka bihi ash-shar* bi’l-hal).*’ Ton al-‘Arabi’s understand-
ing of wagqt is based on Sufi definitions quoted anonymously: “The moment is a
file that abrades you without erasing you”;** “the moment comprises the gifts of
God’s providence which humans meet unexpectedly and without any choice of
their own”; “the moment is what God exacts from you and effects in you”; and,
“the moment is everything that holds sway over you and in so doing is the pivot
of everything.”"

Ibn al-‘Arabi is most inspired, however, by the Qur’anic phrase “every day
He is upon some task” (kulla yawmin huwa fi sha nin, 55:29), which he renders
as, every moment God is engaged in some important task. By substituting wagt
for the Qur’anic day (yawm), Ibn al-‘Arab shifts into his ontology and advances
an atomistic theory of time. Wagt has its root (as/) in divine nature (ilahiyya) and
its branches (far ‘) in the manifest existence (wujiid) of the created world (kawn).
The tasks (shu iin) God is concerned with at every moment become manifest in
the potentialities of the possible beings (a‘yan al-mumkinat) that are thought
contents of the divine mind, while the moment, defined as “that in which you
are” (ma anta bihi), can be said to denote the preparedness (isti ‘dad) of the hu-
man being to actualize them.

The possible beings pass from the realm of potentiality to the world of actual
existence through the act of divine foreordination, yet only those possibilities are
actualized, for which the human being possesses the dispositio. Thus the exis-
tence of the created world includes the actual existence of a person’s prepared-
ness, i.e. the coming to pass of the “moment.” In this sense, it may be said that
“the origin of wagt derives from the created world and not from God” (as! al-
waqt min al-kawn la min al-haqq) and that “the author of the moment is the
created world” (fa sahib al-waqt huwa I-kawn).* And the most perfect human
being, the pole (qutb) and mirror of God (mir’at al-haqq), may be defined as
“the possessor of the moment (sahib al-waqt), the eye of time (‘ayn az-zaman)
and the mystery of destiny (sirr al-qadar).”*® In Tbn al-Arabi’s view, there is an

2 EMTI, p. 486.

¥ FM, p. 539.

3 A definition cited on the authority of Abii ‘Ali ad-Daqqaq (d. 405/1015), cf. Aba ’I-
Qasim ‘Abd al-Karim b. Hawazin al-Qushayri, ar-Risala al-qushayriyya, eds. ‘Abd al-Halim
Mahmiid and Mahmiid b. ash-Shartf, 1-2, Cairo 1385/1966, p. 190; tr. R. Gramlich, Das Send-
schreiben al-Qusayris iiber das Sufitum, Wiesbaden, 1989, p. 108.

UEMIL, p. 539.

2 FMI, p. 539.

3 FM, p. 573.
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infinite cluster of moments, conceived as time atoms without duration, but they
are mere instances of preparedness in which are actualized those possibilities that
God has ordained to be effected in a human being. A man of mystic insight rea-
lizes that he is the son of his moment (ibn wagtihi), as expressed in the old Sufi
saying.

4. The dynamic nature of God’s time

Ibn al-*Arabi reflects on the time (dahr) possessed by God in the short chap-
ter 72 that deals with the times of prayer (migat az-zaman) observed during the
Muslim pilgrimage (hajj).>* Time may be understood as merely denoting the
relation between the subject (fa i/) and object (maf“il) in the moment of the ac-
tion (fi /). The action itself, namely the act of creation — the Creator creating the
created world — neither unites nor separates subject and object; it simply de-
notes the fact of their reciprocal relatedness. God has two relations to all things,
time and space. Time denotes the relation in answer to the question, “when?”,
while space denotes the relation in answer to the question, “where?”.

This relation “time” corresponds in God to the divine name dahr meaning
“time.” It can be understood in two ways, above nature (fawga t-tabi‘a) and be-
low nature (fahta t-tabi ‘a). Time below is a reflection (mazhar) of time above. Ti-
me below becomes distinct and discernible with the revolution of the spheres.
The temporal course one supposes them to follow is an imaginary one because ti-
me is an unreal, imaginary expanse (imtidad mutawahham), like empty space that
has neither extension nor volume. In this sense, time is non-existence ( ‘adam),
possessed of no being (/a wujid). Time that is above nature, however, becomes
distinct and discernible through the present states (ahwal) occuring in a thing pos-
sessing existence (amr wujiidi), which the name, dahr, calls forth in the mind.®

In a long passage of chapter 291, purporting to deal with the origin of time
(sadr az-zaman),*® Tbn al-* Arabi envisions the universe as having been fashioned
in the image of the human being, the crown of creation. Everything has its origin
(sadr). Time, too, has its precise point of beginning. With dahr the origin lies at
the divide between eternity a parte ante and a parte post, while zaman originates
in the moment when primordial matter receives form, just as the beginning of
night is the extinction of the last evening glow and the beginning of day is the
first ray of the rising sun.’’ Making a fast switch from the cosmic realm to per-
sonal experience, Ibn al-‘Arabi anchors the origin of motion and rest in day and
night. Night is the time of rest (zaman as-sukiin) which one likes to spend in

M EMT, p. 677 = OY X, pp. 129-132 [106-109].

3 FMT1, p. 677 = OY X, pp. 129-132 [106-109].

3% FM 1, p. 652-655; in fact, only a small portion of the chapter treats time.
TFEMIL 652.
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conversation (musamara) with a trusted friend, for night is the source of love and
mercy contrary to the day, the locus of motion and activity (mahall al-haraka).™

In chapter 348, Ibn al-‘Arabi further develops his dynamic understanding of
God as time (dahr) by comparing the nature of dahr with that of the human heart
(galb). In a familiar Arabic pun, the heart is so called because God makes it fluc-
tuate from one mood to another (taqlib), i.e., the heart changes. The nature of
time (dahr) also includes change; its inherent quality is transition (tahawwul) and
alteration (galb). God is time. He undergoes transition in fashioning the forms
(suwar) of creation and “every day (yawm) He is upon some task,” as stated in
the Qur’an (55:29). The day is the measure of the divine life-breath (nafas) that
ensouls all living beings by virtue of this particular divine name, dahr. Observ-
ing his heart, man perceives that its moods do not remain steady and unchanged
and concludes that there would be no basis for this constant change of the heart,
were the divine root, in which it has its origin, immutable rather than capable of
change. This can be illustrated by the image of man’s heart held between two
fingers of the Creator. It is the Merciful (ar-rahman) who infuses life into the
soul, turning the heart in His hand as He pleases. This insight into the presence
of changing time in God, moreover, is rooted in the old Sufi maxim, “he who
knows his own self, knows his Lord (man ‘arafa nafsahu ‘arafa rabbahu).”*’ Tt
may also be confirmed by another line of argument: God’s time (dahr) knows no
cessation because “there is no leisure for the rule of this time” (la faragha li-
hukmi hadha d-dahr) in either the upper or lower world.*’

In the same chapter,”' Ibn al-*Arabi’s description of God as time moves to a
definition of dahr as a single day (vawm wahid) without night or daytime. This
beginningless and endless day is divided into many days, the “Days of God,” by
the properties of the divine names and attributes.*? In a crucial passage he argues:

God apprised us that He is time (dahr) and possesses days. These are the
days of God (ayyam Allah), which receive their particular being in the world
as properties of the divine names. Each name has days, which are the time
(zaman) of the ruling property of that name. But all are God’s days and all
are the differentiations of time (dahr) in the world by virtue of the ruling
property. These days penetrate, enter and cover each other. This is the diver-
sity of properties that is seen in the world at a single time (zaman wahid). 1t
derives from the commingling, covering, resumption and repetition of the
days. Each of these divine days has a night and a daytime.*’

B FEMIL 652.

¥ FMTI, 199.

O FMII, 199.

4 EMIL, pp. 197-202.

2 FM11, pp. 202.

“ FM 111, pp. 201; for a somewhat different translation of this passage see Chittick, Sufi
Path, p. 395.
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The night of these divine days is the “unseen,” the upper world that is invisi-
ble, while their daytime is the visible lower world, from the bodies down to their
elements. In other words, each divine name, whether known to us or not, has a
“day in time” (yawm fi d-dahr), and thus all things are really divine days. All
human beings take their ultimate origin from God in a cosmic descent from the
level of the divine names, passing through the day of the First Intellect (vawm al-
‘aql al-awwal) to the level of the Universal Soul (an-nafs al-kulliyya), where
they divide into night and daytime, i.e. the invisible and visible worlds. The pat-
tern of a corresponding night and day marks all following levels of cosmic des-
cent, from the sphere of the constellations and the sphere of the fixed stars down
to the corporeal world, as explained in a lengthy repetitive section.**

5. The relative nature of time

The theological implications of Ibn al-‘Arabi’s concept of time (zaman) are
crystalized squarely in chapter 59.* He interprets the Qur’anic passage, “Say: He
is God, One, God the Everlasting, who has not begotten, and has not been begot-
ten, and equal to Him is not anyone” (112:1-4) as meaning that God is the First,
prior to whom there was nothing, and the One, with or next to whom there is no
other thing (amr za’id). God is the necessary being (wajib al-wujiid) who is self-
subsistent in His essence, absolutely independent of everything else. The exis-
tence of the world (wujiid al-‘alam) can only be explained with respect to God,
and it is necessary that He has a relation to the created world, a nisba, designated
by such terms as the divine will (irada, mashi’a), knowledge ( ‘ilm), power (qu-
dra) or others. These attributes are eternal and inseparably one with God. They
denote, however, nothing but God’s relation to the world, also called time
(zaman). Though a mere relation, time in this sense is real, having neither begin-
ning nor end. But “real” time has no separate existence from which anything that
possesses being could originate, for such time is a mere relation, not being.

In its other sense, understood in the temporal world here and now, time
(zaman) is an imaginary notion that has no existence per se, as explained in a
crucial passage:

Know that the relationship of eternity (azal) to God is the same as the re-
lationship of time (zaman) to us. The relationship of eternity is a negative
quality (na ‘t salbi) that has no entity (‘ayn), and thus no existence can derive
from this reality. In the case of the possible thing, however, time is a nonexis-
tent relationship of imaginary existence (nisbatun mutawahhamatu I-wujid).
This is why we can meet each thing we posit with the appropriate question
‘when?’ (mata) — ‘when?’ being the question that relates to time. It neces-

 FM L, pp. 202-203.
* FM1, pp. 290-292 = OY 1V, pp. 330-340 [452-468)].
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sarily follows that time is an imaginary thing (amr mutawahham) that is not
possessed of existence.*®

Then Ibn al-‘Arabi turns to God’s “time” and states,

The reason why God predicated time of Himself is stated in the Qur’an
which says, ‘and God has knowledge of everything’ (48:26) and, ‘to God be-
longs the command before and after’ (30:4). The Sunna confirms the same
point in answer to the question, ‘where was your Lord before He created the
world?’ If time were a thing possessing existence in itself, God’s transcen-
dence (tanzih al-haqq) above contingency (faqyid) would not hold, since the
rule of time (hukm az-zaman) would put limits on Him, and since, as we have
realized already, the forms of contingency and what follows from them are a
thing possessing existence.’

Following this crucial passage, Ibn al-Arabt quotes definitions of time then
current in Muslim thought. The philosophers define it, he notes, as “an imaginary
duration (mudda) measured by the motions of the spheres,” while the theologians
describe it as “the continuum that links one event to the other (muqarana hadith
li-hadith), answering to the question ‘when?’ ” The definition Ibn al-‘Arabi finds
best links his theology of time with his cosmology is the traditional Arab under-
standing of night and daytime constituting the full day (yawm) as measured from
sunset to sunset.*®

Now night and day originate in the well-established constancy of the great
motion (al-haraka al-kubra), the revolution of all the spheres, including the sun.
All things that exist, however, belong to existence that is subject to motion.
Since time pertains to motion itself, time cannot be possessed of existence, and
thus the argument concludes that time is an imaginary thing (amr mutawahham).
While in common experience this imaginary time is measured by days, weeks,
months, years and eras, in the future age of the Antichrist (dajjal), Islamic tradi-
tion states that individual days may have the length of a year, a month or a week.
Such differences in the measure of time, when predicated upon our present tem-
poral world and the future days of the Antichrist, again proves the imaginary
nature of time.*’

As he systematically reflects on temporal measurement in yet another pas-
sage,” Ibn al-‘Arabi distinguishes “great time” (az-zaman al-kabir) of the upper
world from “lesser time” (az-zaman as-saghir) of the lower world. Great time
has a fourfold measure, into years, months, weeks and days. It reflects the four
seasons of cosmic nature (fabi‘a, which is prior to its infusion with the life of the

®FEMI, p.291 =0Y IV, p. 335 [461].

T EMT, p. 291 = OY IV, p. 335 [461].

®FMT1, p. 291 = OY 1V, pp. 335-336 [462].

Y FEMT, p. 292 = 0Y IV, pp. 336-338 [462-466].
3 FMIL, p. 548-549.
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Universal Soul and above the “dust” of prime matter) that mirror the four divine
properties (ahkam) of life, knowledge, power and will. The year is divided into
four seasons, spring, summer, autumn and winter, indicated by the passage of the
sun through its heavenly mansions (burij). The four elements, fire, air, water and
earth, and the four humors of the body, gall, blood, phlegm and bile, are rooted
in the four quarters of a mansion. Most humans calculate lesser time by the solar
year according to months, weeks and days, on the basis of the sun’s passage
through its twelve mansions. The Arabs, however, follow the divine division of
the year according to the moon’s passage through its mansions in months of
28 days each. The day in lesser time, measured from sunrise to sunrise for in-
stance, reflects a complete revolution of the outer sphere as we perceive it. In
fact, however, there is only one limitless, infinite revolution of the outer sphere.
We humans impose upon it the periodic breaks of beginning, end, resumption
and repetition, and thus calculate our lesser time on the basis of days.’'

Using examples from Scripture, science and mystical experience, Ibn al-
‘Arabi illustrates the limitations of the way in which time is commonly meas-
ured. First, the divine measure of days follows a different order, for the Qur’an
holds, “surely a day with your Lord is as a thousand years of your counting”
(22:47) and, “a day whereof the measure is fifty thousand years” (70:4). Fur-
thermore, in the days of the Antichrist, one day may be like a year, a month or a
week while others are like normal days. Second, astronomical calculations are
based on the revolution of the outer sphere and the position of the fixed stars in
comparison with the lower sphere of Atlas that has no asterism but is measured
by 360 degrees, each degree accounting for 100 years. According to historical
works, however, the pyramids of Egypt were built when the star “Vulture” (nasr)
stood in Leo; today, it stands in Capricorn! Third, Ibn al-‘Arabi describes walk-
ing around the Ka‘ba in mystical trance and meeting a man who claimed to be
his ancestor of some 40,000 years ago, a time span which would place the ances-
tor before Adam. Confronted with this antinomy, the man replies, “Which Adam
are you talking about, the one closest to you or another?” Recalling a tradition of
the Prophet that God had created a 100,000 Adams, Ibn al-‘Arabi awoke and
realized that time is both relative and limitless.*

For Ibn al-‘Arabi, the measurement of time can also be taken as an argument
for its infinite nature, because measured time (az-zaman al-fard) can be divided
into ever smaller segments, such as hours, minutes, seconds, and so on ad infini-
tum. Time, like number, is therefore infinite. While what is counted in measuring
time is finite, and hence possessed of individual existence, the process of mea-
suring time is an infinite series of atoms (al-jawhar al-fard) just as space is.” In
this sense it can be said, as stated in another passage, that time (zaman) is one of

SUEMIIL, p. 548.
2 FMIL, pp. 548-549.
B FMT, p. 292 =0Y 1V, p. 338 [467].
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the original irreducible elements of existence (ummahat al-wujiid), along with
substance, accident and space.’*

6. The reciprocal nature of time

Finally, in chapter 390> Ibn al-‘Arabi focuses on the reciprocal nature of
time (zaman). “1,” man, and “You,” God, do not have time separately on our
own; rather “You are my time and I am Yours.”>® This equation is rooted in the
Prophet’s tradition that “God is time” (Allah huwa d-dahr), repeating the term
found in the Qur’an, “and nothing but time (dahr) destroys us” (45:24). Dahr’s
destructiveness, in Ibn al-‘Arab1’s understanding, is actually God’s, since God
has always known that time (zaman) is a relation having no being per se. The
manifold human depictions of time notwithstanding, it is a mere relation origi-
nating whenever “when?” is asked. All the various particles of grammar denot-
ing temporality are attributes of time, but the object “time” is itself a nonentity.
Time is an imaginary continuum that has no limit at either end. Humans call it
past when something has gone by, future when something is expected to happen,
and present when something occurs here and now. The sense humans possess of
time can be illustrated in Ibn al-°ArabT’s view by mental experiments, such as the
relative nature of the answer, “at sunrise!”, to the question, “when did Zayd
come?”, or the limit (hadd) of time marked by a point on the circumference of a
circle that can be imagined either as the end of time passed or the beginning of
time to come.’’

Since the beginning can be the end and the end the beginning, the very non-
existence of either terminus of time (‘adam tarafay az-zaman) is equal to “pree-
ternity” (azal) and “eternity” (abad). The only permanence is the time of the present
state (zaman al-hal) of the “now” (al-an) which, when posited, affirms the reci-
procal nature of time between God and the world. In the “now,” neither God’s
eternity nor man’s moment cease to be. On the contrary, they both exist. We seek
to contain the cluster of “nows,” imagined in a continuum from past to future, in
a vessel (zarf) that imagination alone conceives as an infinite receptacle.

The insight you gained through the power of imagination — an insight
that is neither perceived by intellect nor sense perception — is that of the true
existence (al-wujiid al-haqq), to which we are related in our existence; and
so, this relation is called time, dahr. It alone rules everything that may be im-
agine(igto be under the sway of time (zaman) for there is no ruler but God
alone.

M EMIV, p. 404.
3 FMIL, pp. 546-549.
8 EMII, p. 546.
ST FM I, p. 546.
¥ FMIL, p. 547.
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Such is the paradox that ultimately captures the relativity of time with regard
to Creator and creature: “The time (zaman) of the Lord is the one who is ‘lorded
over’ (marbib), while the time of the one ‘lorded over’ is the Lord (rabb).””
God and world are relative in time to each other, as illustrated by Ibn al-*Arabi’s
examples, such as Zayd’s fatherhood of ‘Amr implying ‘Amr’s sonhood of Zayd,
the reciprocal relationship of king and kingdom or owner and property, and the
subject-object relation of the act of knowledge or will.°® God alone, everlasting
existence, is time, dahr, ruling everything, not some imaginary flux of time,
zaman, though imagination captures a trace of that dahr in the time of the present
moment.

7. Conclusion

What conclusions can be drawn from the foregoing analysis of the concept of
time in the “Meccan Revelations,” a work with which Ibn al-‘Arabi tinkered for
thirty years? It is known on the basis of the Prophet’s tradition, argues Ibn al-
‘Arabi, that God is time (dahr). His time is everlasting, it is eternity, beginning-
gless and endless (azal and abad). Man, too, may be understood as being, not
having, time (wagqt), for he is called in Sufi language ‘the son of his moment’
(ibn wagqtihi). Man’s time is momentary. It is the present state (zal), a moment as
real as God’s everlasting time. This moment is the reflection (mazhar) of God’s
eternity, here and now, in man’s mere receptivity or preparedness for God’s ac-
tion to occur at each and every instant of human life. Seen in this way, there are
two levels of time: that of God and that of man. Yet both levels transcend what
we ordinarily call time because God’s time stretches out to eternity while man’s
time shrinks to the mere instant, a dot without duration. Caught between these
two modes, the divine everlastingness and the human momentariness, we hu-
mans entertain a notion of time, zaman, that is imaginary and subjective, though
inspired by the real and objective time of dahr and wagt.

The imaginary zaman can be understood through two principal models: that
of cosmology and that of relativity. The cosmological model is based on an im-
age of the universe that is largely derived from the Ptolemaic system of the
spheres and the myth of creation known from Scripture. Its central notion is the
idea of the complete day, yawm, a sequence of night and day that complement
each other like male and female or like activity and passivity. Night and day
come into being with the revolution of the spheres setting the universe in motion,
but become discernible only through the creation of the sun and its course.
Through the subsequent generative union of night and day, representing recipro-
cally matter and form, human beings of either sex come into being.

S FM L, p. 547.
8 FMIL, pp. 547-548.
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In the model of relativity, however, God and the world are seen as the two
terms of a relation between the Creator and the creatures. Time viewed from the
side of God, above nature as it were, is real but has no existence apart from Him.
Perceived from the vantage of humans, i.e. “below” and within nature, time is
imaginary and lacks any existence of its own. Whether conceived from the hu-
man or the divine side, time is a mere relation. Yet this mere relation is infinite
just like empty space. It can be divided into ever smaller or larger time segments
in a duration that has neither beginning nor end. Such limitless duration of past
and future is a creature of our imagination, devoid of real existence. There is,
however, an implicit link between our imaginary time and real time which can be
aptly described by an image Ibn al-°Arabi resorts to: the point along a circle may
be seen as the separating point (hadd) between past and future. While having no
extension whatsoever, this point of the “now” is still part of the actual extent of
the circular line. In other words, although a product of our imagination, time is,
in each moment, the virtual and actual object of interaction with eternity. Eterni-
ty belongs to God alone, but God’s creature has the present moment.



Xacan XacaH3ajge AMyJan
(Kym, Hpan)

KOMMEHTAPHUM K ITEPBOM I'JIABE
«TEMM MYJIPOCTHU» UBH AJI-*‘APABH'

Non ‘an-Apaom.
«I'emMBI MyapocT» 1-1 rnaBa (pparmenr)

IHepeBon

U nepsvim, umo Llaps ényuiun paby uz smoeo, 6wiia «I emma 60sicecmeeHHol
myopocmu 6 croge Aoamay. Koeoa Hemunnwiii 6 acnekme Ce0ux npexkpacHvix
UMEH, KOMOPbIM Hem cyemad, Nodicenan Yeuoems ux 00beKmusupo8anHvle Cyuj-
HOCMU — UU, eClU X0Yellb, CKANCU «UX 00beKMUBUPOBAHHYIO CYUHOCTbY — 6
COBOKYNIAIOUEM MBOPEHUU, OXBAMbIBAIOUeM 0eN0 YETUKOM, 68UV ONUCAHHO-
cmu e2o bvimuem, u, nocpeocmeom Hezo, seumv Camomy Cebe Cgoro maiiny
(6€0b uoeHue KeM-1ubo camozo cebsi NOCPeOCm8oM camozo cebs He MAaKoeo,
KaK 8UOeHUe UM camoeo cebs 8 YeM-mo Opy2oM, Ymo 61semcst Ol He2o KaK Obl
3epKanomM — u, 6OUCTUHY, €20 cOOCMEeHHOe «a» [, AsnenHoe] 8 ¢popme, danHOl
eMy MecCmunuwyem, Ha KOmopoe OH CMOMpUm, A6IsAem eMy mo, 4e20 OHO He
A61Aem eMy npu OMCYMCMEUU dMO20 BMEeCMUIUWA U €20 CAMOPACKPbIMUs 8
Hem), mo cnepea On co30an éecb Mup 6 8uode 8bipoghenHo2o cunysma (mabdax
MYCaBBaH), IUUEHHO20 O0yXd, U OH Obll NOOOOHLIM HENOIUPOBAHHOMY 3ePKATY.
A 60dicecmsentblll nPU2oBOp MAK08, YMo, KaK MoabKo HeKoe eMecmuiuue cma-
HOBUMCS POGHLIM, MO OHO MYm Jice npuemiem 60dcecmeeHHblll OYX, HAd YMo
(1.e. mpusitue. — Ilep.) ykaszvieaemcs kax Ha «edysanuey (Habax). M smo — we
4umo uHoe, KaK NoJyYyeHue moil 8blPOGHEHHOU HOPMOL 20MOGHOCIU K NPUAMUIO
ucmeyenusi HenpeCMaHHo20 U3BEHHO20 U 8eYHO20 camopackpvimus. Takum o0-
pazom, ocmaemcs monvko npuemuiowee, komopoe — om Eeo npeceamoeo uc-
meyenus. U cnedosamenvrno, 6ce — om Heeo, xak navano, max u kouey. «x He-
My 6osepawaemes ecey (11:123)°, nodo6ro momy, xax éce nauanoce om Hezo.

' TlepeBox BEImONHEH TI0 W3maHm0: Xacan Xacansdde Amymil. MyMuz an-xumam ¢t mapx
®dycyc an-xukam. 3-e u3a. Texpan: Ca3maH-u yan Ba MHTHUINApAT BazapaT-u (apXaHr Ba Hp-
mrag-u ucnami, 1385 r.x. C. 12-23. — Ilep.

? Mepesox moit. — Iep.
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H mpebosanoce, umobsl 3eprano mupa 6vl10 AcHbIM, U Adam cman He uem
UHBIM, KAK SICHOCMbBIO 91020 3ePKANa U OYyXOM Mol (popmbi.

Aneensvl dce ABNAIOMCA YACHMHBIMU CULAMU POPMbL MUPA, UMEHYEeMO IMUmM
nnemenem «bonvuum Yenogexom». H no omuoutenuo Kk Mupy aneenvl GblNOJHA-
0m My Jce posib, Umo OYXOGHble U YYECMEEHHble CUTIbL — NO OMHOUEHUIO K Ye-
J108€4eCKOMY YCMpPOEHUIO.

Beakas uz smux cun 3anaseutena cama coooil, max 4mo oHa He UOUmM mozo,
umo npesocxooum ee, U noiazaem, Ymo 8 Heli eCmv Heuymo, 00CMOLHOe 8CAKO20
8bICOKO20 NONIONHCEHUS U 8CAKOU 8036blUleHHOU cmosHKY Y Boea, 66udy npucywyetl
etl booicecmeeHHOl COBOKYNHOCMU, [cocmosawell] U3 mo2o, Ymo 80CX00um Oom
Hee K 6oocecmeenHocmu, [uz moeo, umo eocxooum| k Hemune ucmu, u, 8 ycm-
POEHUU, ONUCAHHOM SMUMU ampubymamu, — [U3 mozo, 4mo 0cxo0um) Kk momy,
ueco mpebyem Yuusepcanvnas Ilpupooa, oxeamwisaiowas 6cex NPUEMIIOUUX
MUPA, 8bICUIUX U HUSULUX.

Pazym He moorcem nocmuyue 3mo nocpedcmeom ymMo3pumenbHo20 paccysicoe-
HUs, UOO MO — PAZHOBUOHOCMb NOCMUICEHUS, NOTYYAeMads He uHave, KaK no-
cpeocmeom 00dHCeCm8eHHO20 pACKpblmus, 01a200apsi KOMOPOMY NO3HAEMCS
0CHO8A (hopM MUpPQA, NPUEMIIOWUX €20 OYXU.

Briweynomanymoe nasvisaemcs «uenogekomy u «Hamecmuukomy. Eeo ueno-
8eYHOCMb — 01a200aps 8CE0OWHOCMU €20 YCMPOeHUs U 0X8AMbl8AHUS UM 6CeX
ucmun. On omHocumcs Kk Mcmunnomy Kak 3eHuya omHocumcs K oKy, nocpeocm-
s6om komopou OH cmompum, u 3my CnOCOOHOCb CMOMPemsb HA3bI8AIOM «3pe-
Huemy (Oacap). [losmomy on Ha3bLIBAEMCSL (YETIOBEKOM Y.

THocpedcmsom nezo Hemunnwiii 63upaem na Ceoe meopenue u, makum oopa-
30M, munryem e2o. OH ecmb 8HOBb GO3HUKWUL [U] npedseunblil ueno8ex, 8eyHoe
[u] nocmosinnoe npouspacmanue u cogokyntoe [u] pazoensiowee ciogo, u mMup
noioH 6azo0aps e2o dblMuro.

On omuocumces K Mupy mak dice, KaKk OMHOCUMCS K NEPCMHI0 2eMMd, 8 KO-
MOpOU 8bIPE3AHO HAYEPMAHUE UU 3HAK U KOMOPOU Yapb Oneuamvléaem ceou
COKpOBUIYHUYBL, U NOIMOMY €20 HA3bIBAIOM HAMEeCMHUKOM, ubo Hcmunnblii no-
cpedcmeom e2o coxpansem Ceoe meopenue, nNoO0OHO MOMY, KAk O1a200apsi
neyamu coXpaHaomcs COKpOSUWHUYbL: 00 meX Nop, NoOKa OHU 3aneyamansl ne-
uamvio Yyaps, HUKMO He CMeem OMKPbIMb UX, Kpome KAk ¢ e2o noseoaetus. OH
usbpan e2o HamecmHUKOM O COXPAHEHUs. MUpa, U Mup XpaHum 00 mex nop,
noka 6 Hem npedvieaem smom Cogeputennvlii Henosex.

Pazge mor ne suduwn, umo, koeda Cosepuwennviti Yenosex yoansiemcs om
COKPOBUHUYBL MUPA U  UZLIMAEMCA U3 Hee, 8 Hell He 0CMAemcs HUuYe2o u3 no-
Mewennozo 6 Heil FlcmunnbiM, u mo, 4mo 8 Heli, 8bIXx00um u3 Hee, U 0OHO NPu-
MblKaem K Opy2oMy, U 8ce nepemeuaemcs 8 Mup UHOl, U OH CIAHOBUINCS GeY-
HOIl NeYaAmbIO HA COKPOBUHUYE UHO20 MUDA™?

3 Hou an-‘Apa6ii. dycye an-xukam. Pex. A. ‘Adiidi. Texpan: a3-3axpa, 1370 c.x. C. 48—
50. Penpunt n3naunus: Baiipyt: lap an-kyty6 an-‘apadu, 1946. Cp. nepeBon A.B. CmupHoBa:
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KommenTapuii

U nepevim, umo Ilapy enywiun paby uz ymozo, ovira «l'emma 6oscecm-
GEHHOU MyOpocmu 8 cl108e Adamay.

XoTs cTpena BbUIETAET U3 JIyKa,
Pa3yMHBI1 yenoBek 3HAeT, 4TO OHA ObLIA BBIMYIIEHA CTPEIKOM.

I'emma ecTh BITpaBJICHHasA B MEPCTEHb IEYaTKa, Ha KOTOpOﬁ BBIPE3aHO UMHA
Biazaenbla. Eo onedaThIBalOTCsl COKPOBHIIHUIBI M XpaHuiua. [loatoMy aBTop
Ha3bIBa€T CEP/LEBUHY COBEPIIEHHOTO CIIOBA, SIBISIOLIYIOCS TeMMOW KOJblia,
00pa30BaHHOI0 M3 HMUCXOISNIEH M BOcXomsmieil ayr, U coOpaHHe HauepTaHHii
3HAHMH M WCTHH, B KOTOPOM COOpaHBI CYyThb M OTOOpHAs 4acTh BCSIKOW BELIHM,
remMmoil. [leuaTs gBisieTcs yKpaleHueM, U Cep/ilie YeoBeKa yKpallaeTcsl Toraa,
KOT/Ia B HEM 3alleyaTiieBaloTCs OYepTaHUs 3HAHUIA.

MynpocTb €cTh 3HaHUE UCTHH BELIEH U MOCTYIOK, COBEPIIAEMBII COIIACHO
TpeOOBAHUIO 3TOr0 3HAHUA. JTa MYJPOCTh Ha3BaHA OOXKECTBEHHOMN MOTOMY, YTO
ums «bor» conepxkut B Cebe Bce aTpuOyTHl COBEpILIEHCTBA, Kak aTpuOyThl Be-
JMYKs, Tak U atpuOyThl KpacoTsl, a AiaMm sIBJIsSeTCsS MECTOM HPOSIBIEHHs 3TOTO
UMEHH, M01I00HO TOMY KakK BCSIKOE€ CJIOBO, COTJIAaCHO TpeOOBaHHUIO Mpeobiianaro-
IIIero B HEM 60)KCCTB8HHOFO HUMCHHU, ABJISACTCA COKpOBH[IJ,HMIleFI 3HAaHUHA U Me-
cToM mposiBiieHust UMeH. O0 3ToM OyIeT cka3aHo MoaApoOHee HIKeE.

OnpeneneHre MyApOCTH KaK 3HAHUS MCTUH Bellled M MOCTYIKa, CoBepllae-
MOT'0 COTJIACHO TPeOOBAHHIO ATOTO 3HAHU, OBIIO JaHO MOTOMY, YTO MOJIB3Y Ye-
JIOBEKY NPHHOCUT HMMEHHO TIOCTYNOK, COBEPIIEHHBIH COINIACHO TpeOOBaHHIO
3HaHMs. To, 4TO Bcerga ¢ HUM, — 3TO €ro MoCTYIoK. BepHee, ero nocTymnok ectb
OH caM. 3HaHHE, KOTOPOE MPEACTaBISET COOOH OCBEIOMIIEHHOCTh, MPUHATIEKUT
3TOMY MHPY U €ro cliefl OTpaHnYeH 3TUM ycTpoeHueM. OIHO M3 HacTaBJIECHUH,
kotopoe [Tnaron gan Apucrorento, 6610 «JIJist TOro, YTOOBI CTaTh MYIPELIOM,
HaJI0 COBEpLIATH [TOCTYNOK». B 0OHOM U3 MOUX Kachl[ s cKa3al:

CrnoBecHast MyApOCTb LIETUKOM MPUHAIIEKUT STOMY MUDY.
ITocTymok e sBIseTCsl MPUIACOM MOTYCTOPOHHETO MUpA.

Kozoa Hecmunnwiit ¢ acnekme Ce0oux npeKkpacHvix umeH
Hms 6 mepmunonocuu punocodos u 6 mepmunonozuu snarowux (= cygues)

Cyee, B KOTOPOM HE yYMTBIBAaeTCs [HMKaKkoe| onucanue (6acgh), — CKakeM,
3eiin, AMp, bakp, kaMeHb WK epeBo — Ha3bIBAIOT MMeHeM. Eciu ke B cyiem
YUUTHIBAETCS HEKOE ONMHMCaHHWEe — CKa)KeM, MOIlb, 3HAHHE WJIM KHU3Hb — TO, €C-
JIX OTO UMs1 OepeTcs B 3TOM CMBICIIE, €r0 Ha3bIBAIOT aTpuOyTOM (cugha), Kak 310
00CTOHT, HATPUMED, C KMOTYIIIUMY, «3HAIOLINMY H <OKHBBIM».

Cmupnos A.B. Benvkuii mweix cyduama: onsIT napajgurMaTuueckoro anainusa gunocopun Vo
Apabu. M.: Bocrounas nutepatypa, 1993. C. 148-149.
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Uro ke KacaeTcs TEPMHUHOJIOTMH 3HAOMHUX (T.e. CYy(QUHACKOW TEPMHHOJIO-
ruu. — Ilep.), TO, KOrma Mel 6epeM caMocTb OBITHUS BMECTE C ONpe/eTIeHHBIM
aTpuOyTOM, SBISIOLIMMCS OAHUM U3 CaMOPACKPBITUI OBITHSA, TO Mbl Ha3bIBaeM
ee UMeHeM — HarpuMep, « MUITOCTUBEIM» U «MunocepansiM». Korma sxe Ml
UMEEM JIENIO C aTpuOyTOM, KOTOPBIH YYUTHIBAETCS B CAMOCTH B OJJHOM M3 €€ ac-
IEKTOB U CaMOPACKPBITHI (4uTail: mposiBieHui. — [lep.) — cKaxeM, ¢ MUJIO-
CThIO U 3HAaHHMEM — TO 3TO Ha3bIBAeTCs OMHMCAHHUEM U UMEHyeTCs aTpHOyTOM.
CrenoBarenbHo, TO, 4TO (Guiaocod Ha3blBaeT ONMMCAHWEM, 3HAIOIIMI Ha3bIBaeT
uMeHeM' .

Hmena cyTh BHelHWe OOBEKTHI (a UaH), a BBITOBOPEHHOCTH (angha3) CyTh
UMEHa UMEH.

«..KOMOpbIM Hem cuema

BoxxecTBEHHBIX MMEH OECKOHEYHO MHOr0, M MpHAATOYHOE MpeaIoKeHHe
KOMOpbIM Hem cyema TOBOPUT O TOM, YTO CJIOBaM (BHEIIHUM OOBEKTHBHPOBAaH-
HBIM UMeHaM) HeT KoHIa. Ha 3To yka3eiBaeT 6maroponusiit ctux Kopana: «Cka-
JKU: ecli Obl MOpe clIeNanoch YepHuIaMu A [Hanucanusi| cyioB ['ocroga moe-
ro, TO MOPE UCTOLIMIOCH OBl MPEeXe, YeM HCTOIIMINCH OBl ciioBa ["ocnoa Moe-
ro» (18:109)°.

Hpeceﬂmoe ucmederHue u ceamoe ucmedeHue

3Harole yJaT o JABYX MCTeueHHsX. [IpecBsitoe ucreuenue (gaid-u axoac)
€CTb OHOCTB, CTpydlllasicCd BO BCEX O6'I)CKTI/IBI/lpOBaHHbIX CYIIHOCTAX O6J'laCTI/l
OBITHSI, OXBATHIBAIOIIAsl BCE M BIAJCIONIas BCeM Oyarojapsi €MHCTBY COBOKYII-
nenus (axaoutitiam an-oxcam ‘). B Hell ucyesaeT Besikasi 00bEKTHUBAIUS. DTO UC-
TEYCHUE CBATEC BCAKOI0 OIrpaHUYCHUA U CBA3bIBAHUA. Bzsaroe BmecTe ¢ O6’beK-
TUBAUUAMU WU OMPEACIICHUAMMN, KAKOBbBIMU ABJIANOTCA ACTATU3UPOBAHHLIC IIPC-
KpacHble MMEHA, 3TO MCTEUYCHHE HA3BIBACTCS «CBSTBHIM HCTEUCHHEMY» (ghatiQ-u
Mykaooac). B oiHO# U3 cBOUX rasenel s ckaza:

C mupa COKpBITOTO K CBATOMY MCTEUEHHIO IPUXOJUT UCTEUEHHE TPECBITOE,

OpnHako rae [HalTH] cepale, T0CTOWHOE YBUIETh €ro MpHIlecTBre!

...noJcenan yeuoemoy ux 00bEKMUBUPOBAHHbIE CYUHOCHU — UNU, eClU
Xoueutb, CKaxdcu «UX 00beKMUBUPOSAHHYIO CYUHOCMD) — 8 COBOKYNIAIOUEM
meopeHuU, 0X6AMbBIEAIOUIEM 010 UETUKOM, 66UOY ORUCAHUA €20 Ovimuem, u,
nocpeocmeom uezo, asumov Camomy Cebe Ceoro maiiny (8e0v eudenue Kem-
AUGO camozo cedsa nOCpeoCcmeom camozo cedsa He MAaKogo, KAK UOeHUe UM
camozo ceda 6 uem-mo Opyzom, Ymo AeaAemcsa 0711 He20 KAK 0bl 3epKanom —
U, 6OUCMUHY, €20 cofcmeennoe «a» |, aenennoe| é hopme, oannoi emy éme-

4 C TouKM 3peHHs 3HAIOLIMX, HMs SBISETCS TPOM3BOIHBIM, HOO OHO — CAMOCTH BMECTE
¢ atprOyTOM. OHI0cO(DBI HA3BIBAIOT CIIOBO «BOJISIIIUI) OMMCAHUEM, & 3HAIOIINE — MMEHEM.

> 3pech U ganee, Kpome 0coG0 OTOBOPEHHBIX CIyuaeB, MUTaThl H3 KopaHa mpuBoasTcs
B niepeBoyie '.C. CabnykoBa o nznanuro: Kopa#. 3-e u3n. Kazans: Lienrpansnas Tunorpagus,
1907. — Ilep.
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cmunuuem, Ha KOmopoe OH CMOMPUN, AGIAEH eMy MO, 4e20 OHO He AgNAem
eMy npu OmCymcmeuu Imo20 6MECHMUNUWA U €20 CAMOPACKPHIMUS 6 HeM).

Hampumep, BujieHHE uYellOBEKOM caMoro ce0st U BHIECHHE UM CaMoro ceos
B 3epKajie — BeJlb ITOTPSICEHNE U HaclaXJIeHHe, oIydaeMoe OT CO3epliaHus UM
camoro ce0s B 3epKajie, OTCYTCTBYET B JPYTrUX BUAAX CO3EPLAHMS.

...mo cnepea OH co30a71 8eCb MUp 8 ude 8bIPOBHEHHO20 cuayIma (adax
MYCaBBaH), 1UUIEHHO20 0yXa, U OH 0bl71 NOOOOHLIM HENOIUPOBAHHOMY 3€PKa-
ay. A 60xcecmeeH LIl NPU2OBOP MAKO8, YMO, KAK MOJIbKO HEKOe 8MeCmuUnu-
uje CIanoeUMCsA POGHLIM, MO OHO MYm dce npuemiem 60HcecmeeHHblil 0yXx,
Ha umo (m.e. npuamue. — Ilep.) ykazvieaemcsa kak na «edysanue» (Hadax).
U 3mo — He umo unoe, Kax nojiyuenue moil 6bIpOGHEHHOI hopMOil 20mMOBHO-
cmu K npUAMUI0 ucme4eHus HenpecmanHo2o U36eUHO20 I 6eUHO20 CAMOPAc-
kpvimusa. Takum o6pazom, ocmaemcsa moabKo npuemaiouiee, KOmopoe — om
Ezo npeceamozo ucmeuenua. U, cneoosamenvro, 6ce — om Hezo, kak naua-
10, mak u koney: «x Hemy 6o3zepawaemcsn ece» (11 :123)%, noooéno momy, Kak
6ce nauanoce om Hezo. U mpeboganocs, umoodsl 3epKano mupa 6uiio ACHbLIM,
u Aodam cman He uem UHBIM, KAK ACHOCHIbIO IMO20 3€PKAna u OyXoM Imoil
dopmot.

AHnzenvl Jce AGNAOMCA YACHHBIMU CUNAMU POPMBL MUPA, UMEHYEMOTl
amum naemenem «bonvumum Yenoeexomy.

CornacHo 3akoHy (= o0Obruato (?). — Ilep.), CUIBI HMEHYIOT «aHTeJIaMn», a
TaKKE «ayXaMmn». AHTeNbl SBISIOTCS YaCTHBIMHA CHJIAMH DTOM (1)0pr1, TO €CThb
¢dopmbl Mupa. Ha si3bike 3Haronmx, 5Ty ¢opmy HaseiBaloT «bosbumm Yenose-
KOM» («4eJIOBEK eCTh MaJIblii CyMMapHBIH MU U MUD €CTh OOJIBIION MOIPOOHBIH
YEIIOBEK).

®dopmy 3Toro mupa HasbiBatoT «bonbim YenoBekomy, a hopMy veroBeka —
«MaJbiIM MUPOM» TIOTOMY, YTO C TOYKH 3peHHs1 (OPMBI TIEPBBIA BEJHK, a BTO-
poit — mai1. C TOuKM 3peHust UX YMHA, AeI0 0OCTOMT HA00OPOT. . .

U no omuowienuio K Mupy anzensl 6bINOAHAIOM MY JHce POJib, YMO 0yX06-
Hble U YY6CMEEHHbIE CUIbL — NO OMHOWEHUIO K 4el06e4eCKOMY YyCMPOECHUIO.

Cunbl bonpmioro YenoBeka SBISIOTCS CTOSIHKAMU M CTYMEHsIMH Y HUBEp-
canbHOi [lymm, u YHuBepcanpHas Jlyma cBsi3aHa cO BceM TeaoM bosbmioro
UYenoseka, To ecTb Mupa. Bce wacTu Mupa, HaunHas C BBICHIMX HEOECHBIX Tel
W KOHYas HU3MKUMHU DJIEMCHTAMU, ABJIAIOTCA YJICHaAMW U OpraHaMu €JUHOIo Teja
Bbonbmoro Yenoseka, To ecTe Mupa. Bece aHrensl, CBA3aHHbIE C 3TUM TEJIOM, SB-
JSIFOTCSL CTYTNEHSIMU 3TOi YHuBepcanbHO# Jlyln, Harmoqooue TyXOBHBIX U yB-
CTBEHHBIX CHJI, CBS3aHHBIX C TENOM uesloBeKa. MHOXECTBO TENECHBIX UJIEHOB
¥ OpraHoB yejoBeKa o0pa3zyeT €AMHOr0 WHAMBHIYyMa, 00JIaIaloIero eiInHoi
ﬂymoﬁ. CI/IJ'll)l, SABJIAOMIMECA aHI'ejiaMUu LapcTBa €ro 6I>ITI/IH, €CTh CTYNEHU pa-
3yMHOM y1lH.

$ Mepesox moit. — Iep.
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[yia B CBOEM €JUHCTBE €CTh BCE CUJIBI,
U ee nelicTBHE CKPBITO B UX AECHCTBHUSAX.

Crnenyer oTMETUTh, UTO Bonpiioi YenoBek B 1eHCTBUTENBHOCTH COOTBETCT-
ByeT 000MM COTBOPEHHBIM MHpaM M YTO TIO3HAHHUE MYIIH SBISETCA CTYIIEHBIO Ha
MyTH K MO3HAaHUIO Mupa. [TogoObHO ToMy, Kak BCAKUI aHTelNl B [IApCTBE YEIOBEKa,
TO €CTh BCSIKas CHJIa M BCAKHM AeicTBytomuit haktop (‘amur), IMeeT CBOIO OIl-
PENENeHHYI0 CTOSIHKY, 3a MPEJIeNibl KOTOPOW OH HE BBIXOJWUT U C TOYKH 3PCHHUS
KOTOPOH OH HEe OCyIIUBaeTCs (HampuMep, riia3 He OTKa3bIBaeTCs BUACTh, YXO —
CIBIIIATH, U OHU HE OTKA3BIBAIOTCS OT STOr0 00KECTBEHHOTO Japa u ['ocmoHero
MpPHUKa3aHUs — «OHW He ochymmBarorcs bora B ToMm, uro OH mpukasaix UM,
JeNakoT TO, Y4TO MM MpHKa3aHo» (66:6)), TaK M CHIIBI MHpa, TO eCTh BombIIoro
quOBeKa, HEC OTKa3bIBAKOTCA BBIIIOJIHATH CBOU ﬂeﬁCTBHH, JapOBaHHBIE UM MIPH
UX COTBOPEHUU M CO3IaHUHU, U B 3TOM CMBICJIC OHU HEmOpo4Hbl. OHHM CO3/aHEI
TaKAMU, YTO B MPUHIIUIIE HE MOTYT OCITYIIAThCS, TOJJOOHO TOMY, KaK COJIHIIE HE
MOJXKET OTKAa3aThCsl CBETHTh M 03apsiTh, JyHA — OCBEUIaTh, OTOHb — CXKUTATh,
BO/Ia — OXJIAXIATh, U T.JI.

Beakaa uz amux cun 3anaeeuwiena cama coboil, maxk 4mo oHa He eUOUM
mozo, Umo npesocxooum ee, u nojazaem, Y4mo 6 Heil eCimv Heumo, O0CMOolHoe
6CAKO20 8bICOKO20 NOJIONCEHUA U 6CAKON 6036b1UieHHON cmoanku y boza, eeu-
0y npucyuieii eit 602cecmeeHHOl CO8OKYRHOCMU.

AHTeIBI, KOTOpBIE SBIISTIOTCS BHEITHHMHU JTyXOBHBEIMH CHIIAMH, B CBOEM IIpe-
BO3HOIICHUU Tlepes AJaMOM TOJZOOHBI BHYTPEHHHM IYXOBHBIM CHIIAM YeJIOBe-
Ka, TO €CTh pa3yMy W WIIIO30pHOMY MpeacTaBieHuio (éaxu). [TomobHo Tomy,
KaKk yM M WJUTIO30pPHOE MpeaCTaBieHHe o0a MPETeHIYIOT Ha TOCHOICTBO BO
BHYTPCHHEM MUpE YeJIOBEKa M HE MOIYMHSAIOTCS HUKOMY JPYrOMY, TaK U CTYIIe-
HU BHEITHUX JYXOBHBIX CHJI, TO €CTh aHTeJbl, He PU3HAIOT HUYbE MPEBOCXOCT-
BO Haj coboi. Hampumep, pa3ym mpeTeHIyeT Ha TO, YTO OH CIIOCOOEH MOCTUYb
BCE UCTHUHBI U YTOMHOCTH TaKUMH, KaKUMH OHU SIBIIAIOTCS HA CaMOM [ielie, T10-
CPEICTBOM CBOEH CHIIBI YMO3pEeHHS (Ky86a Hazapuiitia), HO 3TO HE TaK, HOO JIIOIH
pasyma 00JIafaloT TOJIBKO CyMMapHBIM 3HAHHEM — HalpuMep, 3HAaHHEM O TOM,
YTO y HUX ecTh [ 0Cmo/b, KOTOPBIi OYMIICH OT TBapHBIX aTpuOyTOB. MM n3BecT-
HBI JIUIIb COMYTCTBYIOIINE W OTIMYHATEILHBIC YSPThl UCTHH, H Ha CAMOM JIeie
OHH JIMIIb MMOJIpaXKaTeNy pa3yMa. ICTHHHO ocymiecTBIsIomue (apbab-u maxxukx)
W JIOAW TYTH, TO €CTh BEIMKHE 3HAIOMINE, KPOME ITOH CTOSHKU [CYMMapHOTO
3HaHU |, MOIPOOHO CBUIETENBCTBYIOT CAMOPACKPHITHS U TposiBlieHHs McTHHHO-
r0O, U CBETHI OHBIX MYTEBOAT UX. biarogaps 4ucroMy packpbiTuio (kawih), nu-
IICHHOMY MPUMECH WJUTIO30PHOTO TMPEICTaBICHHS, OHU BHUIAT BCSKYIO BEIlb
TaKoii, KakoBa OHa Ha caMoM Jente. OHU — «paObl MUIIOCTHBOTO — T€, KOTOPEIE
XOZSIT 0 3eMuie (TO ecTh 3emiie HCTHH. — X..X.) ckpoMHO» (25:63).

" Hepesox moit. — Iep.



130 ®unocodckuit cypusm: U6H an-Apabu u ero mkona * X.X. AMyu

Uro ke KacaeTcs JII0Jel pa3yMa, Wi JTI0Aed yMO3PEHHUs, KOTOPBIC SBISTFOTCS
pabamu CBOMX COOCTBEHHBIX pa3yMoB, TO, Mo cioBy baxa an-/luna Banaza®,
«pasym crocodeH npuBecTH TeOs K mopTHOMY. Ho Korza THI yke y Hero, To clie-
JyeT ocTaBuTh pasym». Canman CaBaku® FOBOPHT:

Mzl MMpoYrTAaJIU NMpHKa3 yaaJIeHH padyMa C HapCTBa peJInuruu Toraa,
Kor,ua Ha HaIEM yKa3€ IMOCTaBUJIN T11€YaTh JIIOOBH.

Caaziu TOBOpHUT:

He numm GombIie BItOOIEHHBIM MPUTYY O pa3yMe,
W60 puroBop pazyma He UMEET CHITBI B KaHIEIIPHHU JTFOOBH.

VIMeHHO 1O3TOMY 3HAIOIIME TOBOPAT O CYKICHWH pa3yMa TO, YTO OHHU TOBO-
psar. meercst B BUay He TO, YTO 3TO Cy>KA€HHE HECOCTOSITENIFHO, a TO, YTO Clie-
IIyeT TIOAHATHCS Ha 0oJiee BRICOKYIO CTYTICHb.

...[cocmoaweii] uz mozo, umo 6ocxooum om nee K 60rcecmeenHocmu.

DTa COBOKYIMHOCTb COCTOHT W3 TPEX YacTeid. Bo-mepBrIX, K TOMY, YTO BOCXO-
IUT K 00KeCTBeHHOH cTopoHe. MiMeeTcs B BuLy mpucyTcTBHe nubdepeHImpo-
BaHHOTO €IWHCTBA (gaxuoduiiiia), UMEHyeMOe TaKkke MPHUCYTCTBUEM MMEH W aT-
pubyToB. Kaxkjgoe u3 3TMX MMeH M aTpuOyTOB HETOCPEACTBEHHO OOpaIleHoO K
HctrHHOMY 0CO0OM CBOEH cTOpOHOM. ECTM MBI MOCMOTPUM Ha CaMOCTh OBITHS
TakuM 00pa3oM, YTO IMEHA M aTPHOYTHI OKaXXyTCA MCUE3HYBIIUMHE B HEH, TO 3TO
Oyner crosiHka HeauddepeHIUPOBaHHOTO eaUHCTBA (axaoduiitia). Eciu ke MBI
MOJIPOOHO PACCMOTPHM CaMOCTh BMECTE C €¢ MMEHAMH W aTpuOyTaMH, TO 3TO
Oyzner crosHka nudQepeHIIMPOBaHHOTO eMHCTBA, UM CTOSTHKA IMEH U aTpuoy-
TOB. 3HAOMINE YIIOTPEOISIOT TEPMUHBI 8axuoutitia U axaouiitia AMEHHO B 3TOM
cmbiciie. Punocodrl ke MoaPa3yMeBarOT MO CIIOBAMH 84XU0 U axad HEYTO JIpy-
roe. CoriacHo J0Ka3aTesIbCTBaM pa3yMa, TOBOPST OHHM, ETb CYIINX 3TOT0 MUpa
UMeeT KOHell. DTHM KoHIoM sBisietcss Heoboxomumo Cymmit (6adocub an-gyo-
J1cy0). 3ateM, ¢ UENbI0 YCTPAHUTh JOMYIIeHHWEe JBOWCTBEHHOCTH 3TOTO KOHIIA,
OHH TIPUBOJAT JOKA3aTEIBCTBO €r0 JWHCTBA (B CMBICIE: €IUHCTBEHHOCTH. —
Iep.) (saxuouiitia). Tlocne 3Toro oHM obOpamaroTcs K Oojiee BO3BBIICHHOMY
BOMpOCY U 0oJiee TOHKOW mpobieMe, yTBepkast, YTO 3TO eANHOE (= eIMHCTBEH-
HOE) He CJI0XHO, a MPOCTO IO CBoel ucTuHe (bacum an-xaxuxa). VI Torna, mon-
pasyMmeBasi HEUTO €AMHOE M TaKKe IPOCTOe 10 CBOeH MCTHUHE, OHU Ha3bIBAIOT €ro
«HemUPPepeHIUPOBaHHBIM eqUHEIMY» (axad). [[IpocTo] exuHbIi (8a)©0) — TO
€CTh OJIMH-EJIMHCTBEHHBIH, KOTOPBIH MOXET MPU 3TOM OBITh CIOKHBIM, B OTJIH-
yre OT eqUHOTro HeauddepeHIUpPOBaHHEIM eAUHCTBOM (axad). «OH eIuHBIH,
Takke Kak OH eTMHCTBEHHBIN».

8 paxa’ an-Jliin Baman 6. Xyceiin 6. Axvag Xari6n, npossanHsii CyinraH ai-‘yiama’
(LlapeMm yuensix) (yMm. 628/1231) — orel| BEIMKOro MEPCUICKOr0 MUCTHKA M modTa Jxanain
an-Jluna Pymu (604/1207-672/1273). Ero kuura Ma ‘apuc («Ilo3HaHust»), U3 KOTOPOH NpHBO-
JIUTCS 3Ta LIUTaTa, peJICTaBIseT cob0ii CBOero poJa {yXOBHBII THEBHUK. — [lep.

? Hepcuackuit mosT-marerupuct (709/1309-778/1376). — Iep.
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...|uz mozo, umo e6ocxooum| k Ucmune ucmun.

To ectb K MPUCYTCTBUIO BO3MOKHOCTH, co6upa}omemy HNCTUHBI BO3SMOXHBIX.
HNmerorcs B BUY TBApHLIC, a HE 60)KeCTBeHHl>le HUCTUHBI.

...y 8 YCIMDOCHUU, ONUCAHHOM IMUMU ampudymamu, — [uz mozo, 4mo
eéocxooum| Kk momy, uezo mpedyem Ynueepcanvnas Ilpupooa, oxeamuvisaro-
wasn ecex NPUEMIIOWUX MUPA, 6BICULUX U HUSUIUX.

Ipupooa 6 mepmunonozuu gunocoghos

CornacHo TepmuHoioruu ¢unaocodos, YHUBepcanbHas [Ipupoaa ects HeuTo
TEJIECHOE, CTPYAILLEECs KaK B 3JIEMEHTAX U APYTUX HU3LIUX TeNax, TaK U B BbIC-
X HeOeCHBIX Tejlax, M CONpshKeHHoe ¢ MaTtepueid. Hampumep, Mbl roBopum
«IpUpojia Tena», «IPUPOJa BOIbD», «IPUPOJA 3€MIIM» U Tak jaiee. B sTtom
CMBICJIE TIOJI «IIPUPOAOK» UMEETCs B BUIy HEUTO TesecHoe. MHaye rosops, 31a
IpUpOJia — OJiHA U3 CUJI YHUBepCcaIbHOHN Jlylu, cTpysiuascs B BBICIIUX U HU3-
IIMX TeJlaX — TOYHee, B 3JIeMEeHTaX U B JEHCTBOBATENSIX 3JIEMEHTHBIX (Gopm, TO
€CTb UX UCTUHAX, 3all€YaTIEHHbIX B UX MaTEPUsIX.

Ipupooa 6 mepmurnonozuu npedcmagumerneti MeopemuiecKozo cy@pusma

B TepMuHomoruu o€l packpbITUS U MPEACTABUTEIEH TEOPETUYECKOIO
cyhusma ClIOBO «IpUpOZia», B CBOIO OYepelb, YKa3plBaeT Ha O0KECTBEHHYIO
UCTUHY, UMEHYEMYIO «IEPBBIM HCHISAUTNUMY (caoup-u asean) N NEUCTBYIONLYIO
Bce (opmbl. DTa NelcTByromas 00KeCTBeHHAas CTHHA CBOEH BHYTpEHHeEi cTo-
pOHOM zeiicTByeT popMbl MMEH. BHelIHei ke cTOpoHOIt, KoTopasi ecTh Y HUBEp-
canpHas [Ipupona, oHa neiictByer Bce apyrue Gopmbl. COrllacHO yUEHHIO JIIO-
Jlell PacKpbITHs, OHA SBJIETCS NCHCTBYIOLIMM U HCIHBITHIBAIOIIUM BO3JECICTBUE
HayaJoM BO BCEX CYOCTaHIMSIX W MpHeMIIET Bce Bo3IelcTBUs uMmeH. CnenoBa-
TEJIbHO, 3Ta OOXKECTBEHHasi COBOKYNMHOCTh BOMpaeT B ce0si Bce MpPUEMIIIOLIHE
MHpa, KaKk BbICIIME, TaK M HU3IIME, KaK TyXOBHBIE, TaK M TeJecHble, 10O OHa
collepkHT B cebe YHuBepcanbHyto [Ipupoy, OXBaThIBaIOIIyI0 TYXOBHBIH U Te-
JIECHBIH MUDBIL.

Pazym He modicem nocmuuv 3mo nOCPeoCmeom yMo3pumenbHo20 paccydic-
oenus, ubo IMo — pPA3HOGUOHOCH NOCIUIICEHUA, NONYUAEMAA HE UHAYE KAK
nocpeocmeom 602cecmeeHH020 PACKpbimus, 01a200apsa KOMopomy no3HaAem-
€A OCHO6A POPM MUPA, NPUEMTIOULUX €20 OyXU.

Benp mocpenctBoM ¢GuitocodCKoi AUCKYCCHH, BBICTPOCHHOW B BHUJE I[EMOY-
K CHJUIOTM3MOB, MOKHO YCTaHOBHUTH TOJIBKO aTPUOYTHI BEUIM U €€ COMYTCT-
BYIOLIME.

OTH c10Ba He MOCTUTHET HUKAKOM BHELIHUHN pazyM,

bynb o naxe an-Dapadu uian MoH CrHo#.

Buvuueynomanymoe nasvigaemcsa «4eno6ekom» u «Hamecmuurxom». Ezo
uenoeeuHocmy — 01a200apa 6CE0OUIHOCIU €20 YCMPOCHUA U OX6AMbIGAHUA
um gcex ucmun. On omnocumca K UCMUHHOMY KaK 3€HUUA OMHOCUMCA
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K 0Ky, nocpeocmeom komopoii On cmompum, u 3my cnocoOHOCHb CMOmMpPenty
Ha3zvlearom «3peHuem» (dacap).

Yenogex ecmwv cogoxynnaoujee meoperie (KaBH IKaMH ‘)

«K HctunHOMY» yKa3piBaeT Ha OJIM30CTb [, 0OpeTaeMyro MOCPEICTBOM HC-
MOJTHEeHWs1 | PEANUCAHHOTO (KypoO-u apa 'ug), MPOSBISIONIYIOCS B TOM, 4TO pad
CTaHOBUTCA CIyXoM M 3peHueM MctunHoro u Ero pykoi. Oto ctossHka Cosep-
meHHoro Yenoseka, focTuraeMasi UM IpH UCUE3HOBEHUH €TI0 CAMOCTH M €€ TIpe-
ObIBaHuMs mocpencTBoM MctuHHOTO. OHA BBINIE CTOSHKH «OMM30CTH [, oOpeTae-
MOH TIOCPEIICTBOM COBEPIIEHUS| IOMOJHUTENBHOTO» (Kypo-u Hasagun). 310
TOHKOE COCTOSTHHE, KOTOPOE MPEACTaBIsIET CO00H «ONMM30CTh MPENHCaHHOTOY,
MBI JOCTUTAaeM BO BpEMs COBEpIIEHHWS PHUTYaIbHOH MOMUTBEL IlpomsHocs:
«[Ipeunct moit Bemukuit ['ocrions, xBama Emy!», pab okaseiBaeTcs B oOuTanuiie
«bor capimmT Toro, kTo BocxBanseT Ero», nbo McTHHHBIN CTaHOBHUTCS CIlyXOM
BOCXBaJISIIOLIIETO. JTO pa3zbsicHEeHO B Tpakrate ‘Asm3a Hacapu «IIpenenbras
uenb» (Maxkcao axca):

«JTrogu enMHCTBa TOBOPSAT, YTO TeOs He oTHeNseT oT bora Hukakoe pac-
crosiHUE, nO0 OBITHE — OIHO, W 3TO ObITHE Bora, mpeBosHecen OH u mpe-
cear! Her m He MoxkeT OBITH Apyroro ObITHS, KpoMe ObITHs bora. Jlromm
eIMHCTBA TOBOPAT: «Uero HET, TOro HEeT M He MoxeT ObITh. EcTh Bor, mpe-
Bo3HeceH OH u npecBat! Tel MHUILIB, YyTO ecThb bor, u uTo, kpome bora, ectb
u Tel. Ho 3TO GombImoii mpoMax U BechbMa omuboyHOe MHeHHE. ECTh TOIBKO
Bor, u HeT HUYero Apyroro. ITo MHEHHE — OIIMOKA, COBEpIIacMasl Ha MyTH
ot paba k bory. [loka cTpaHHHK He pacCTaHETCsS C 3TUM MHEHHEM, OH He
nocturHet bora. Tot, kTo BUAHT ceOs1, HUKOTAa He YBUANT bora.

OnHolt HOTOM HacTyny Ha ce0st, APYroi cTynu Ha yiuiy Jpyra.
CmMmoTpH Ha Bce, YTO HU YBHIMIIb, Kak Ha J[pyra — tebe HeT nena
10
JI0 TOTO ¥ IPYTOTO» .

Bnuzocms [, 06pemaemas nocpedcmeom ucnonHenHus] npeonucanio2o

Z[J'IH TOTrO, YTOOBI JIydle nmosACHUTb, YTO UMECTCA B BUY IO «OJIN30CTBIO

[, O6p€Ta€MOI71 MoCpeICTBOM I/ICHOJ'IHeHI/IH] MNpeANnruCaHHOIr0o» n «OJIN30CTBIO

[, o6peTaeM0171 MocpeaACTBOM COBCpH.IeHI/IH] JOIIOJIHUTECIIBHOI'0», a TaAKXKE 110

ABYMs JpyTr'UMU BUAAMH 6J'H/ISOCTI/I, 0 KOTOPBIX p€Yb BIEPEAU, IPUBEACM LI~
T3

o 1 -
Taty u3 «Jlyueit ,,baucranmit™y = (Aww “‘am an-nama‘am) ‘A6n ap-Paxmana
Jxamu.

"% [Turara nepesesiena B TOM Buze, B KOTOPOM €€ NPUBOUT aBTOp cTathi. Cam Tpyx Ha-
cadu He ObLT MHe JocTyneH. — [ep.

""310 pabora ‘AGx ap-Paxmana xamit (817/1414-898/1492) npexcrapisier coGoil KOM-
MeHTapui k «brmcranusamy (Jlava ‘am) @axp an-Jlinna ‘Upakn (ym. 688/1289). Kak kuura ‘Hpa-
KH, TaK ¥ KoMMeHTapuii [hkamu K Heil Hanucanbl ¢ nmo3umii mkoisl UoH an-*Apadu. — Ilep.
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«3Haif, 9To MPHUOIMKEHHBIE OBIBAIOT YETHIPEX BUAOB: OHU 00IIaIaloT

WIA TOJBKO ONM30CTHIO [, 0OpEeTeHHOH MOCPEACTBOM COBEpIIEHUs| HO-
MOJTHUTEIBHOTO (M TOTJa MX HA3BIBAIOT O0JIagaTeNIIMU OJIM30CTH [, 0OpeTeH-
HOW MOCPEICTBOM COBEPILICHMS| NOMOIHUTENBHOTO) — U HA MOl CIMOsSIHKE
Hemunnoiii 2060pum: «A cmanoenioco ciyxom, speHuem, A3bIKOM, PYKOU U
Ho2ol pabay (a & Opy2om xaouce 000asieHO «u cepoyem pabay);,

WIHA TOJIBKO OIU30CTHIO [, 00peTeHHOI OCPEICTBOM COBEPIIEHHS| IIpeI-
MMUCAHHOTO (M TOTAa WX Ha3bIBAIOT 00JamaTeNsiMu OJH30CTH [, 0OpeTeHHON
MTOCPEICTBOM COBEPIICHHUS | TIPEANUCAHHOTO) — U 8 IMOM Clyuae pab cma-
Hosumcs enazom u yxom boea («boe cnviuwum mozo, kmo gocxeansiem Ecoy);

WIIM COBOKYIHOCTBIO 00eHx Onm30cTei, 0e3 OrpaHUueHHOCTH OIHOW W3
HUX U 0e3 MmonepeMeHHON NX CMeHBI, 00najgast 00eMMHu OIU30CTIMHU U UX OII-
PEeNeISIFOIUME BO3JEHCTBUSMH, — U 3TO Ha3BIBAIOT CTYNEHBIO COBOKYITHO-
CTH COBOKYITHOCTH (Oorcam * an-oxcam ‘), U CTOSHKOU «IBYX JyKoB» (53:9), n
CTOSIHKOHM COBEpIICHCTBA, M HA 3Ty CTYIIEHb yKa3bIBaCT CTUX «UCTHUHHO, TE,
KOTOpbIe JatoT obelanue ObITh BEPHBIMU Tebe, atoT obelanue ObITh Bep-
HeIMU camoMy bory: pyka Boxwus nmosepx pyk ux» (48:10) (u na smoii cmy-
neuu obewanue obvimv 6epHuiM IIpopoky ecmov He umo uHoe, Kak obewanue
ovimb geprvivm bozy);

WM K€ OHW HE OTPaHWYCHBI HU OJHHUM M3 THX TPEX COCTOSIHHH, MPOSB-
Tsist B ce0e KaxIyro W3 3TUX OJIM30CTEH, a TAK)Ke MX COBOKYITHOCTB, HE OyIy-
Y{ OrpaHMYEHHBIMH HHM OJIHUM M3 3TUX COCTOSIHHM, — W 3Ty CTOSHKY Ha3bl-
BalOT «EJAWHCTBOM COBOKYMHOCTW» (axaduiitiam an-0dxcam‘) W CTOSHKOU
«unm ommke» (53:9) (M Ha Hee yKa3bIBaeTCs B CTUXE «HE Thl MeTall, KOorjaa
MeTtan, Ho bor metan ero» (8:17)). U aTa cTOsHKA B €e MOIHOTE MpUHAIJIE-
KHUT HCKIIOYHTENBHO [ledaTn mMpopoKOB, HO MOCPEACTBOM HACIEIOBAHUS U
IOJHOTHI CJIE0BAHHS B Heil HMEIOT HEKOTOPBII y/ien Bee Apy3bs Boray'?.

Ha cmpicn cioB BelIMKHX 3HAaOMMUX 0 €JIUHCTBC OBITHS U €T0 CTPYyCHUH BO

BCEX CYIIUX, KOTOPBII MBI IOSCHUIIM IOCPECTBOM IIUTaThl U3 Hacadu, Hameka-
eTCsl B CTHXE: «OHH B COMHEHHM O cpeTeHuH ['ocmoma cBoero, toraa kak OH
obBemiter Beely (41:54)".

Yenosex omnocumces K HCWZMHHOJVI)/ KaK 3eHuya omHocumcst K oKy

Bcesikast Belllb SIBISICTCS 3€pKaJIOM JIMKa Azama.
Anam xe obmamaer 3epkasiom Ero nmuka.

[ostomy W6H an-‘Apabu Ha3eIBaeT 4yelloBeKa 3eHUIeH oka VcTwHHOTO Ha

CTOSTHKE ONMM30CTH mpexnmucaHHoro. Ha camom ke mene, Kak u3BecTHO, McTHH-
HBIN caM sIBJISIeTCS 3eHUIIEeH Oka U cBeToM Tia3. [1o cinoBy meiixa Illabucrapu,

"2 ‘460 ap-Paxmdn Jycdwil. Amu‘at an-nama‘at. Pex. X.P.M. Taexapit. Kym: Bycran-n

knTad, 1383 c.x. C. 46-47. BeiaeneHHblil KypcHBOM TeKCT nobasisier ot cebs X. XacaHzane. —

" TTepeson I'.C. CaGnykoBa OTpeIaKTHpOBaH MHOK. — ITep.
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[Tockonbky HEOBITHE B CBOEH CaMOCTH OBLIO YHCTHIM,
ITocpencTBoM ero NposiBUIOCH CKPBITOE COKPOBUILIE.
IIpounTaii xanuc «51 ObUT MOTAEHHBIM COKPOBHIIIEM. .. )»,
UToOb! yBHIETH CKPBITYIO TaliHYy SIBJIEHHOM.

HeGbITHE ecTb 3epKajio, MUp — OTpa)keHHe, a YEIOBEeK
ITonoGeH rnazy oTpakeHusi, B KOTOPOM CKPBIBAETCSI HEKTO.
Tbl — ri1a3 oTpaxxeHus1, a OH — CBET OKa:

ITocpencTBoM 0Ka, OKO yBUAEIO OKO.

Mup cran 4enoBeKOM, a YENOBEK — MUPOM.

BHsATHee pa3bsCHUTB 3TO HEBO3MOXKHO' .

B Ttepmunonoruu ¢uiaocopoB, HeOBITHE SIBISETCS MPOTHBOIOJIOKHOCTHIO
ObITHs. B TEpMHHONOrMM 3HAIONIMX, O/ HEOBITUEM IMOJpa3yMeBalOTCs 00bEK-
THBUPOBaHHbIE CYIIIHOCTH Bellled, IMEHYeMble «yTBEP>KACHHBIMU 00BEKTHBHPO-
BAHHBIMHU CYLIHOCTSMIY (a tidn cabuma)'®. B STHX 4MCTBIX YTBEPHKICHHBIX 00b-
€KTHBHPOBAHHBIX CYIIHOCTSIX, KOTOpbIE 10 CBOEGH YUCTOTE MOAOOHBI 3epKaiy,
orpaxaercs Mctunnblid. Kak oObscHseTcst B Xaauce «5I ObUT COKPOBHIIEM. ..»,
YeJIOBEK SIBJISETCSI OKOM 3TOr0 OTPAXKEHMS, U B 3TOM OKE COKPBIT BUISIIHUIL, KO-
TopbIM siBiIsieTcst MetunHbId. CenoBaTesbHO, YEIOBEK SIBISETCS OKOM OTpaske-
Hus, a VICTUHHBIM — CBETOM OKa, KOTOPBII [TOCPEICTBOM 3TOI0 OKa OTPAXKEHUS
BUANUT OKO, KOTOpOE siBiisieTCsl VICTUHHBIM U CBETOM OYel BUAALIETO, U OKO, KO-
TOpoe sIBNIseTCs 3eHHLel oka. VIHBIMM CIOBaMH, MOCPEICTBOM 4eJOBeKa OKO
Hctunnoro y3peno Wcruanoro (O Cam yBuaen Camoro Cebs). To, yTo BUIHUT
camoro cedst MOCPEICTBOM caMoro cedsl, ecTb caMocTh camoro cebsi. KommenTa-
Top «I[BeTHuKa TaitH» JIaXUKK OOBACHSICT ITOT CTUX CIICAYIOIINM 00pa3oM:

«To ecTb Mup, BMecTe ¢ yenoBekoM, cTan bonbeimmM Yenosekom, a yeno-
BEK, KOTOPBI SBISETCS KBUHTICCEHIIMEH BCETO, SIBISETCS OTIENbHBIM MH-
pom. [Togo6HO ToMy Kak VICTUHHBINA MPOSBUIICS B YEJIOBEKE, CTal €r0 OKOM
u cosepuaeT Cam Ce6s1 CBOMM COOCTBEHHBIM OKOM, TaK U YEJIOBEK SIBUJICS U3
MHpa, CTaJ OKOM MHpa H MoJpoOHO co3eplaeTr caM cedsl TOCPeICTBOM caMo-

ro cebs»'C.

Iloamomy on nazvieaemcs «4en06eKoM»
NmMeercs B BUIY, UTO CIOBO «YEIOBEK» (uHCAM) MPOUCXOTUT OT CIIOBA VHC

(«TPUBS3aHHOCTHY), TO €CTh YEJIOBEK €CTh COBOKYITHOE TBOPEHHE, K KOTOPOMY
NpUBsI3aINCh Bce 00KECTBEHHbIE UMEHA U aTpuOyThl, B TOM CMBICIIE, YTO OHHU

" Maxmpo Hlabucmapit,. Mapxmya-u acap. Pen. Camax Mygaxun. 2-¢ w3z, Texpan: Ta-
xyp#, 1371 c.x. C. 72.

15 (YTBepXK/ICHHBIE OGHLEKTHBHPOBAHHBIC CYIIHOCTH» TPEACTABIAIOT COGOH 3HAEMOe
(= MeHTanpHOE) OBITHE Belllel Ha CTOSIHKE caMOCTH MICTHHHOTO, Mperk/ie X MOSIBICHHS BOBHE.
OHM HUKOT/Ia He 00JIEKArOTCs B HApsi/l OBITUSI — TO €CTh OBITHsI BHE caMOCcTH VICTHHHOTO.

' Myxammad Jaxudoxcit, Madatux an-in pxas ¢ mapx I'ymmas-u pas. Pex. K. Camu‘i. 5-
e ma. Texpan: Ca‘mi, 1371 c.x. C. 112.
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coOpaHbl B HEM, a OH TIPHUBSI3aJICS K HUM, [TO9TOMY €ro Ha3bIBAIOT UHCAH («IIPH-
BﬂSaHHI)IM»). Ecan xe OpEeanooXKNUTb, YTO CJIOBO «YECJIOBEK» IMPOUCXOAUT OT
croBa Huclian («3a6BIBYMBOCTBY)'/, TO 3TO TaKKe BEPHO, MOO 3a0BIBUHBOCTD
3aKJIF0YaeTCsl B IPEHEOPEIKEHUH Y€M-TO MOCJIe TOT0, KaKk Mbl 0OpaTHIIM Ha HEero
BHUMaHHUE, W3-3a 3aHITUS YEM-TO JPYTUM, & YEJIOBEK, COTIACHO OMpPEIeIIsIoNe-
My BO3JEHCTBHIO €r0 ONUCAHUSl «BCAKUHA JeHb OH 3a KakuM-JIu0o JeToM»
(55:29)'%, He npe6BIBaET BCeraa B OJHOM M TOM )K€ COCTOSHHM H HE 3aHHMAeTCs
MOCTOSIHHO OJTHMM M TEM e JIeJIOM. DTOT CMBICI, TO €CTh OBITHE YeJIOBEeKa Me-
CTOM TIPOSIBIICHHSI STOr0 MMEHH, TaKXKe yKa3bIBaeT Ha MPHUCYIIYI0 €My BCEOOIIl-
HOCTh U BCEOXBaTHOCTh. Eciu ObI YenoBeyeckoe yCTpOoeHHE He ObLIO BCEOXBAT-
HBIM, TO OH JOJIXKCH 6I)I BCeraa Hpe6blBaT]) B OOJHOM IIOJIOKCHUHU. O):[HaKO I1o-
CKOJIBKY YeJIOBEKY MPHUCYIIM pPa3HbIe COCTOSIHUS U TMOCKOJIBKY KaXKIbIi JEHb,
Ka)KIlblﬁ MUT U B KOXKIOM MPOABJICHUN OH OTBOPAYUBACTCA OT NPOLIJIOro U NpH-
HUMAET HOBBLIC CaMOPACKPLITUA, TO JOMYCTUMO TaKXKE MPEANOJO0XKUTDL, YTO CJIO-
BO «UeNOBEK» (UHCaH) IPOUCXOAUT OT CIIOBA «3a0BIBUMBOCTEY (HUCHAH).

Ilocpeocmeom nezo Hcmunnwiii ¢3upaem na Ceéoe meopenue u, maxum
obpazom, munyem ezo.

[Touemy 3TO coBOKymHOe ObITHE siBNsieTcs 3eHulel oka? [loromy, uto Uc-
TUHHBIA COM3BOJIMJI MOCPEICTBOM HEro MmocMoTpeTh Ha CBOe TBOPEHHE U OKa-
3aTb EMY MUJIOCTb, TO €CTbh MPOJIUTH HaJl HUM CBO}O MUJIIOCTh.

NHbIMEK CJIOBaMH, Y€JIOBEK SABJIACTCA NOCPEAHUKOM B HCTCUYCHUHM — U 06
3TOM MOYKHO CKa3aTh OYEHb MHOTO, HO JIOXeMCs 0oJiee MOAXOSIIEr0 MOMEHTa
JUIS 3TOTO pa3roBopa.

On ecmb 6HO6b 603HUKWIUI [u] npedeeunslii uenosek, eeunoe [u] nocmo-
AHHOE npouspacmanue U co6oKynnoe [u] pazoenaiouiee cno6o, u Mup noaoH
onazooapsa ezo dvimuio.

OH BHOBb BO3HUKIIMI TOTOMY, UYTO BCE, YTO KpoMme bora, ecTb BHOBb BO3-
HUKIICC — J'II/I6O CaMOCTHBIM, J'II/I6O BPEMCHHBIM BO3BHUKHOBCHUEM.

Bo3HukIilee caMOCTHBIM BO3HUKHOBEHHEM €CTh TO, YTO OIIMCAHO anI/l6yTOM
HUIIETBI BOSMOKHOCTH (hakp-u umkani)'’. Tlo cnoy IlaGucTapw,

B aByx Mupax BO3MOKHOE HHKOT/Ia HE CMOTJIO
CMBITh YEpHOTY CO CBOETO Jinlla — U bor 3naet [00 3ToM nyue]!

17 «[TIpennamepennas] 3aGBIBUHBOCTE» (Huciidn) TpecTaBIseT coGoil OTCTpaHEHHE OT
[m3HauanbHO (?)] sBAsOmMXCs [MepBUYHBIX (?)] caMOPaCKpPBITHII U MPUSTHE OPYTrUX 0OXecT-
BEHHBIX HCTCUCHHII U MPHUXOISIINX, CBHIETEIBCTBYIONIEE O BBHICOKOM IENeyCTPEMICHHOCTH
CTpaHHHKA U ero OBITHM MECTOM IPOSIBICHHUS [ONpeesIsIoero Bo3ACHCTBHS| «BCAKHN IeHb
OH 3a KaKUM-JITHU00 JIeJI0OM».

"® [epesox moit. — ITep.

' Mimeercst B BHY 9K3MCTEHIMANBHAS HUIIETA: TS TOTO, 9TOGHI CyIECTBOBATH, BOIMOK-
HO-cyluee (MymKuH an-y0jcy0) HOJDKHO 3aMMCTBOBaTh ObITHE y HEOOXOIMMO-CYIIEro
(8a0oxcu6 an-ydocyd). CaMOCTHO BO3HHKIIEE B JaHHOM ClIy4ae TOXJIECTBEHHO BO3MOXKHO-
cymemy. — llep.
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BpemeHHO BO3HHMKIIIEE €CTh TO, YTO MPEOBIBAET B TEIECHOM U MaTepUalIbHOM
MHpE, TO €CTh CBSI3aHO C DJIEMEHTHBIM YCTPOEHHEM, U OIEPEeKEeHO BPEMEHHBIM
HEOBITHEM.

OpnHako OH MpeaBeueH (azanu) ¢ TOYKU 3PEHUs CBOEro ObITus B 3HaHuM c-
TUHHOTO. Bce npenBedHoe Takke BeuHO. PasyMHbIe uelloBeYeCKUe Iy sIBIIs-
I0TCS BHOBb BO3HHMKIIMMH C TOYKH 3PEHUS MX CBSI3M C TENaMH, TO €CTh OHH BO3-
HHMKAaIOT MOCPEJCTBOM BO3HUKHOBEHHS TeJl, HO HE C TOYKH 3PEHHUS] UX CaMOCTH.
[TocTonbKy MOCKOIBKY OHHM MPEABEYHBI, OHH TAK)KE BEUHBI.

O OBITHH YeJIOBeKa COBOKYIIISIFOIIUM U Pa3elIIONIMM KOPOTKO ObLIO cKa3a-
Ho Bblie. [TogpoOHee MbI CKaXkeM 00 3TOM HUXKE.

HWI6H an-*Apabu 0co60 MoaYepKUBaET, YTO COTBOPEHNE MHUPA U YeJIOBeKa Mo-
CTHraeTcs IOCPEICTBOM 00oicecm8eHHo20 PACKPBITUS, a HE YMO3PUTEIBHOTO
paccMoTpeHus (Bellb «HOTH CTPOSIIIUX JIOTHUECKHE J0KA3aTeNbCTBa — JEPEBSH-
upie»””) OTOMY, UTO PACKPHITHS, HMEIOIME MECTO B PAa3yMHOMN Aylie, ObIBAKOT
pa3sHbIMH — HaIlpUMep, OHM MOTYT COBEpILATHCSl TIOCPENCTBOM ONpeNelICHHON
(OpMBI, P TIOMOILM aHTEJIOB WIIM JUKUHHOB, B BHZE TIOMbICTIA U TaiiHOW MBbIC-
JIM, ¥ TaK Jajiee, 0 4eM OyJlleT CKa3aHo B CBOE BPEMsI.

OHn omHuocumca K mMupy mak xyce, KAK OMHOCUMCA K NEPCMHIO 2emMMd,
6 KOmopoil 6blpe3ano Hauyepmanue il 3HAK U KOMOpoil yaps oneuamoiéaem
C60U COKPOGUUW{HUUDL, U NOIMOMY €20 HA3blearom Hamecmuuxom, uéo Hc-
mMUuHHBLIE nocpedcmeom e2o coxpansem Ceoe meopenue, nOOOOHO MOMY, KAK
0n1az00apa newamu COXPAHAIOMCA COKPOSUU{HUUDBL: 00 mex nop, NOKA OHU
3aneuamansl neuamvio Uaps, HUKmMo He cmMeem OMKDPbIMy UX, Kpome KaK ¢
€20 no3eonenun. OH u3opan e2o HAMECHMHUKOM ONlA COXPAHEHUA MUpa, U Mup
Xpanum 00 mex nop, noka ¢ Hem npebvieaem smom Coseputennvtii Yenogex.

‘Asu3 Hacadwu B cBoeit kaure «CoBeplieHHbII UelloBeK» FrOBOPHT:

«Yke He pa3 TeOe NPUXOIMIOCH CIIBIIIATh, YTO B 00BEMIIIOIIEM MHUP MO-
pe MOMEeCTUIIHN SBJIsIoIIee [Bech] MUp 3epKajio, 4TOOBI B HEM OTpPa3HiIoCh BCe,
4TO MOABUTCA B 3TOM MOPE, NPEKAEC YEM OHO JOCTUTHET UX. To1 HE 3Hacllb,
YTO €CTh 3TO MOpPE U YTO MpEICTaBIsIeT COO0M 3TO 3epKayio. ITO MOpe eCTh
mup Cokpeitoro CokpsITOro (2atio-u 2atib), a 3To 3epkaiio ecth cepaue Co-
BepuieHHoro Yenoseka. OTpaxkeHUe Bcero, 4to oTnpasisercs u3 mops Co-
kpbiToro CokpeIToro k 6epery ObITHS, MOsBIsIeTCs B cepaue CoBeplIeHHOTO
Yenoseka, n CoBepuieHHbIi UeloBeK 0CBEIOMIISETCS 0 HEM» .

Pa3zee mot ne éuoumtn, umo, kozoa Cosepuiennstii 4enogex yoanaemes om
COKPOGUUIHUYbL MUPA U U3BIMAEMCA U3 Hee, 6 Hell He 0CIMAemcsa HuYezo u3

2 Tiwcandn ao-Jin Pymii, MacHaBii-n Ma‘Hait. Pex. T. Cy6xani. 5-¢ usa. Texpan: Pasa-
Ha, 1384 c.x. 1:672.

2 Asiiz-u Hacagii. Kuta6 an-Vucan an-kamui. Pex. M. Mom. 4-¢ usa. Texpan: Taxypi,
1377/1998. Pucana-u xumknaxym. ®acn-u cesBym. Jlap OailaH-u AniI-M MHCAaH-M KaMUIL.
C. 257-258.
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nomeuiennozo 6 neit Hcmunnvim, u mo, umo 6 Heil, 6b1X00Um U3 Hee, U 00HO
HpUMBIKAEm K Opy20oMmy, U 6ce NEPeMeUuiaemcs 8 MUp UHOU; U OH CHMAHOBUMCS
6CUHOI NEYAMbIO HA COKPOBUWHUIE UHO20 Mupa?

M60 Bce cOBEpIIEHCTBA 3UKIYTCSA HA HEM, U BCS COBOKYIMHOCTh CBOIMTCS K
Hemy n OFpaHI/l‘ll/lBaeTCﬂ HUM. Korua OH yXO,l:ll/lT, B COKpOBl/lL[lHI/II_le MI/lpa HE OoCTa-
€TCA HUYCTro, TaK 4TO I/ICTI/IHHOMy HEYero COXpaHHTb.

Iepesoo ¢ apabekozo u nepcudckozo A. Duiomca



Hamid Algar
(University of California, Berkeley, USA)

JAMI AND IBN ‘ARABI:
KHATAM AL-SHU‘ARA’ AND KHATAM AL-AWLIYA’

Abundantly praised as a poet in his own lifetime and beyond, ‘Abd al-
Rahman Jam1 earned designation by Persian anthologists as khatam al-shu ‘ara’,
“the Seal of the Poets.” This phrase has often been taken to mean that he was
“the last of the great classical poets,” a judgement that is certainly open to ques-
tion." The title, “Seal of the Poets,” is nonetheless deserved as suggestive of
JamT’s achievement in creating a summation of the traditions of Persian verse, by
way of the skilled imitation of his predecessors and all the praise that implied;
one function of a “seal” is, after all, the bestowal of authoritative approval.” This
was in itself no mean achievement. At the same time, Jam1’s vast poetic output is
said to have served as a veil for the inward states that resulted from his engage-
ment with Sufism. And at the heart of that engagement lay a profound and abso-
lute devotion to another “seal,” Ibn ‘Arabi, khatam al-awliya’, “the Seal of the
Saints.”

JamT prided himself on being an autodidact, once proclaiming that the only
teacher he ever had was his father, who had taught him how to read and write
and the basics of Arabic. This claim is arrogant as well as exaggerated, for it
suggests that his formal studies in Herat and Samarqand counted for nothing in
his eyes. With respect, however, to Ibn ‘Arabt and his works, it appears that Jam1

! Precisely when that appellation arose is unclear; it may have been as late as the neo-
classical period of Qajar times known as baz-gasht (“return”); see Najib Mayil Hiravi, Jami
(Tehran, 1377 Sh./1998), pp. 132-133. On Jami as “the last great classical poet,” see
Dhabihullah Safa, Tarikh-i Adabiyat-i Farst (Tehran, 1346 Sh./1977), IV, p.360; and
A.J. Arberry, Classical Persian Literature (London, 1958), p. 425. E.G. Browne, however,
explicitly declines “to regard him as the ‘last great classical poet of Persia’ ”; see his Literary
History of Persia (Cambridge, 1964), 111, p. 548.

2 Jami reviews his predecessors in the seventh section of the Baharistan, ed. Isma’il
Hakimi (Tehran, 1367 Sh./1988), pp. 89—109.
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was indeed self-taught, driven by personal inclination rather than instruction. His
studies first at the Nizamiya madrasa in Herat and then at the Madrasa-yi Dilkash
in the eastern part of the city were restricted to the sciences of the Arabic lan-
guage and literature (‘ultm-i ‘arabiyyat) and to kalam; his principal instructor in
the latter field was Mawlana Muhammad Jajarmi, a pupil of Sa‘d ad-Din Tafta-
zanT who, far from endorsing the teachings of Ibn ‘Arabi, had criticized certain
of their aspects. Such was the precocious talent of Jami that, it is said, Jajarmi
threw up his hands in despair at being unable to benefit so brilliant a student, and
Jami proceeded to study by himself subjects beyond the madrasa curriculum,
most importantly the concepts of Ibn ‘Arabi.’

This was no mean undertaking, even for such a gifted and industrious scholar
as Jami. According to his own confession, he struggled unsuccessfully for ten or
fifteen years to understand correctly certain of Ibn ‘Arabi’s writings, and for a
while even entertained doubts on the key Akbari concept of wahdat al-wujid.
When, however, he encountered it in the utterances of Khwaja Muhammad Parsa
(d. 822/1419), he recalls, “my mind was freed from the shackles of anxiety and
rushed to embrace this teaching.” This trust in Parsa was due perhaps to the
blessings he had received from him as a child when he was passing through Jam
on his way to the Hajj in the year of his death. As for the reassuring utterances,
they were presumably those JamT assembled in a brief treatise entitled Sukhanan-
i Khwaja Parsa.®

Far more substantial guidance was available in the works of Ibn ‘Arabi’s
foremost pupil, Sadr ad-Din Qunavi (d. 673/1234); Jami’s disciple, ‘Abd al-
Ghafur Lart (d. 912/1506), reports that once he embarked on their study, matters
began to be clarified for him more fully. Again according to Lari, Jami once
vowed that “if this gate be opened for me, I will expound the meanings intended
by this group [the Sufis of Ibn ‘Arabi’s school] in such a way that people will
easily understand him.”’

JamT1’s effort to understand AkbarT teachings as a prelude to expounding them
was evidently long-lasting and not restricted to textual study, for on more than
one recorded occasion he sought enlightenment on the subject from others.
Foremost among those he consulted was the pre-eminent Nagshbandt shaykh of
the age, Khwaja ‘Ubaydullah Ahrar (d. 895/1490), who resided primarily in Sa-
margand. Although Ahrar was some twelve years senior to Jami, the two men

> On JamT’s early life, see Fakhr al-Din ‘Ali Kashifi, Rashahat-i ‘Ayn al-Hayat, ed. ‘Ali
Asghar Mu‘mian (Tehran, 2536/1977), 1, pp. 235-239.

4 <Abd al-Vasi¢ Nizami Bakharzi, Magamat-i Jamt, ed. Najib Mayil Hiravi (Tehran, 1371
Sh./1992), p. 90.

5 ¢Abd al-Ghafiir Larl, Takmila-yi Nafahat al-Uns, ed. Bashir Hiravi (Kabul, 1343
Sh./1964), p. 17.

¢ Text in “Quelques Traités Naqshbandis,” ed. Marijan Molé, Farhang-i Iran-Zamin, 6
(1958), pp. 294-303.

" Lari, Takmila-yi Nafahat al-Uns, p. 17.
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seem to have regarded each other as equals; it is said that they guided and sought
guidance (irshad va istirshad) from each other whenever they met.® On the occa-
sion of their fourth and last meeting, which took place at Tashkent in 884/1479
and stretched over fifteen days, JamT requested Ahrar’s help in understanding a
problematic passage in Ibn ‘Arabi’s al-Futihat al-Makkiyya, for, he confessed,
study and reflection on his part had proved inadequate. Ahrar thereupon ordered
one of his close followers, Mawlana Abii Sa‘id Ubahi, to bring a copy of the
Futiahat to the assembly, and Jami read aloud the passage in question. But in-
stead of commenting on it forthwith, Ahrar had the volume laid aside while he
spoke on certain preliminary matters in a discourse full of “wondrous and re-
markable utterances” (sukhanan-i ‘ajib va gharib). When the book was opened
again, the previously difficult passage was seen to be limpidly clear.’

It was in connection with Ibn ‘Arabr’s best known and most studied work, the
Fusiis al-Hikam, that Jami corresponded with another contemporary Sufi, Amir
Ahmad Bab al-Abvabi (= Darbandi) Lala of Tabriz (d. 947/1540), an adherent of
the Dhahabi offshoot of the Kubraviyya. Like Jami, Lala had encountered a
number of difficulties in the text that none of its commentators had been able to
solve, difficulties that $a’in al-Din Turka (fl. 7%/13™ cent.) was wont to describe
as “the Mongolisms (mughiltha)” of Ibn ‘Arabi.'” But Lala persevered, weeping
and wailing through the night as he continued to pore over the work. He was re-
warded by a vision in which Ibn ‘ArabT appeared to him in person to solve all the
difficulties that were plaguing him. Tempted to divulge the inspiration he had
thus received, Lala considered writing his own commentary on the Fusiis, but he
desisted, regarding concealment as the wiser course.'' Jami made Lala’s acquain-
tance in 878/1473 while travelling through Azerbaijan on his way back from the
Hajj. They instantly formed a bond of mutual affection so strong that Jam1 proc-
laimed that had he not met Lala, his whole journey would have suffered a serious
defect. For his part, Lala presented Jami with one of his treatises, and he re-
sponded by inscribing in the volume three extemporaneous lines of laudatory
verse. After Jamt’s return to Herat, they continued to correspond with each other,
at least sporadically. In 896/1491, Jam1 wrote once more to Lala, fulsomely
praising him as one whose inner being acted as treasurer for the Fusis al-Hikam
(batinat khazin-i Fusius al-Hikam). He had completed the rough copy of his own
commentary on the Fusiis and was engaged in finalizing the text, a procedure he

8 Bakharzi, Magamat-i Jami, p. 115.

® Kashifi, Rashahat-i ‘Ayn al-Hayat, 1, pp. 249-250. This account does not specify which
among the numerous problematic passages in the Futihat was at issue and how Ahrar resolved
them with his introductory lecture.

' By “Mongolisms,” $a’in al-Din Turka presumably meant “phrases or terms harshly un-
yielding of meaning.”

" Hafiz Husayn Karbala’1 Tabrizi (Ibn al-Karbala’1), Raudat al-Jinan va Jannat al-Janan,
ed. Ja‘far Sultan-al-Qurra’1 (Tehran, 1349 Sh./1970), 11, p. 153.
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hoped soon to finish. He would then send Lala a copy, presumably for him to
evaluate.'” Whether the book was actually delivered, and what estimate Lala may
have formed of its contents, is unknown. "

Despite Jamt’s lifelong efforts fully to grasp the ideas and concepts of Ibn
‘Arabi, it seems that the gate of comprehension was never fully opened for him.
For he once proclaimed that insofar as his understanding could encompass the
words of the Shaykh al-Akbar, he became fully convinced of their truth; and in-
sofar as his efforts fell short, he blamed himself for his inability to draw forth
their meanings from the veil of concealment, while remaining utterly certain of
their veracity.'® It is perhaps this profession of unconditional faith in Ibn Arabi,
which might reasonably be called a form of taqlid, that bears witness to the depth
of Jami’s devotion, even more than the writings we shall shortly review.

2 1bn al-Karbala’i, Raudat al-Jinan va Jannat al-Janan, 11, pp. 149-150; Niir al-Din ‘Abd
al-Rahman Jami, Risala-yi Munsha’at, ed. ‘Abd al-‘Ali Ntr Ahrari (Turbat-i Jam, 1383
Sh./2004), p. 184.

" In his biography of Jami, Najib Mayil Hiravi concludes from Jami’s promise to send
Lala a copy of his commentary on the Fugiis that at this relatively late point in his life, he still
lacked real expertise in AkbarT matters and therefore turned to a scholar and Sufi with greater
qualifications than his own (‘Abd al-Rahman Jami [Tehran, 1377 Sh./1998], pp. 270-272).
This cannot in any way be deduced from the sources Hiravi cites. It is at least equally plausible
that Jam1 should have sent Lala a copy of his work simply as a gesture of friendship and colle-
gial respect. In addition, Lala’s credentials can hardly be measured, given his decision to de-
prive posterity of the visionary enlightenment he received from Ibn ‘Arabi. Hiravi’s account of
the matter seems inspired by the same hostility to Jam1 that frequently mars his otherwise use-
ful and original work. He also attempts, in the face of considerable odds, to establish a Shi‘i
identity for Lala already in Jami’s lifetime, presumably in order to charge Jami, a ferocious
enemy of the Shi‘a, with inconsistency or worse (p. 271, n. 1). The fact that numerous Sufis of
undoubted Sunni affiliation frequented Lala’s khanaqah is surely an indication of his own sec-
tarian loyalties; see Raudat al-Jinan va Jannat al-Janan, 11, pp. 150-151. The branch of the
Dhahabiyya that did ultimately switch to Shi‘ism was based in Khorasan, not in Azerbaijan;
see Hamid Algar, “Dahabiya,” Encyclopaedia Iranica, V1, pp. 578-581.

In his article, “Jami va Mashayikh-i Shi‘i-Madhhab,” (Nama-yi Farhangistan, 2:1 [Spring
1375 Sh./1996], pp. 66—70), Hiravi adopts a slightly different approach. Taking it for granted
that Lala was definitely Shi‘T, he wistfully entertains the possibility that Jam1’s respect for him
indicated a shift of sectarian loyalties in his waning years or at least a tempering of his lifelong
hostility to Shi‘ism. But if any change of heart took place, it is more likely to have been on the
part not of Jam1 but of Lala; for despite Shah Isma‘1l’s murderous enmity to Sunni notables, he
appointed Lala sadr of Tabriz after his conquest of the city in 1501, something difficult, al-
though not impossible, to conceive if Lala had remained fully loyal to Sunnism.

Finally, it is worth noting that Bakharzi’s biography of JamT makes no mention at all of a
meeting or correspondence with Amir Ahmad Lala, and that no notice of Lala’s immediate
initiatic forebears is to be found in Jami’s hagiographical compendium, the Nafahat al-Uns,
exclusions which can hardly be treated as accidental.

' Bakharzi, Magamat-i Jam, p. 94.
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I

Jami’s interest in Ibn ‘Arabi was well known in Herat, to the degree that he
was known as a wujidr (an adherent of wahdat al-wujid), a term that locally
carried some opprobrium. He ascribed the attitudes of those who used it pejora-
tively to their deficient comprehension of what “certain well-known Sufis have
said concerning the essence of being.”'® There was, however, another aspect to
the matter which may have reinforced hostility to Jami and other wujudis.
‘Alishir Nava’1 attributes to Jami a “tawhidr temperament” by virtue of which
“he continually witnessed the beauty of the Real in its metaphorical manifesta-
tions” and “insistently trod the path of external, metaphorical love, this being
the bridge to the Real.”!'® This formulation alludes, of course, to the precept,
“the metaphorical is the bridge to the Real” (al-majaz gantarat al-haqiqa), that
had been lovingly invoked since the time of Riizbihan Baqli Shirazi by Sufi
devotees of shahid-bazi, the admiration of handsome, beardless young men as
“witnesses” to the divine beauty. Jami’s entry to the Sufi path was precipitated,
at least in part, by a dream in which he beheld Sa‘d al-Din Kashghart advising
him to cure the pangs of separation from one such object of his love by taking
as his beloved, God, the one indispensable (ndguzir) companion.'”” But Jami
continued frequenting the bridge in question throughout his life, crossing it back
and forth without cease. When asked in old age by an “exoterist” (ahl-i zahir)
whether he would not at long last abandon the love of young men, he responded
that he would do so whenever the questioner renounced bread and water.'®
Nava’l confirms that certain superficial observers, unaware of Jami’s true inward
purpose, thought him absorbed entirely by “metaphorical love” and blamed him
for it."”

It might be argued that shahid-bazi was an essentially Persian or even Khura-
sani phenomenon, but it was not entirely alien to Ibn ‘Arabt and his school. In a
rarely noticed passage in the Futihat al-Makkiyya, he maintains that keeping the
company of beardless youths (al-ahdath wa hum al-murdan) is a praiseworthy
innovation (tfasnin mahmiid) of the type permitted by the divine legislator. The
accomplished gnostic gazes upon such youths because they are smooth-cheeked,
just like a bare rock (al-sakhrat al-lamsa’) and a bare patch of ground where no
vegetation grows; contemplation of them serves therefore to impel the gnostic to
the station of utter detachment from other than God (zajrid). The beardless youth
(al-hadath) enjoys, moreover, a more recent connection with his Lord (ahdath

15 :
Ibid., p. 159.
16 < Alishir Nava’i, Khamsat al-Mutahayyirrin, ms. Fatih 4056, ff. 690-691. Tawhidi may
be taken here as equivalent to wujidr, without the negative connotations.
' Kashifi, Rashahat-i ‘Ayn al-Hayat, 1, pp. 239-240.

1 Nava’t, Khamsat al-Mutahayyirin, f. 691.
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‘ahdin bi rabbihi) than the fully adult male, and the closer something is to its
origination, the greater it is in sanctity. Analogous is the case of rainfall, freshly
descended from the heavens, for which reason the Prophet would bare his arm to
be moistened by it.** Yet another implication of the designation hadath is crea-
tedness (hudiith), so that the youth serves as a living reminder of its antonym, the
noncreatedness (gidam) of God; it is, after all, by their opposites that things are
known. Finally, Ibn ‘Arabi invokes the authority of Qur’an, 21:2, “Whenever
there comes to them from their Lord a new (muhdath) reminder, they listen to it
full of mockery,” and 26:5—6, “Whenever there comes to them from the All-
Merciful a new reminder, they turn away from it”; this invocation suggests that
both the beardless youth and the innovative practice of gazing upon him consti-
tute a “new reminder” of divine origin. Given all of this, looking upon him is
correct and “a path leading to attainment” (tfarig miisila), although not for recent
novitiates who are still subject to animal lust.?' It is to be noted that there is no
mention here of beauty, human or divine; the argument is purely metaphysical.
JamT must nonetheless have been aware of it and seen in it a further sign of con-
gruence between his own temperament and the teachings of Ibn ‘Arabi.

In addition to a tawhidr disposition, JamT’s interest in Ibn ‘Arabi also derived
from a perception that his teachings were fully congruent with the precepts and
practices of the Nagshbandi order, the other focus of Jam1’s spiritual loyalties.
Abi Nasr Parsa, son of the Muhammad Parsa who had gazed benevolently on
Jami when he was a child, testified that for his father the Fusis al-Hikam had
been like the spirit, and the Futihat al-Makkiyya, like the heart; and that he had
believed assiduous study of the Fusiis to result in a fuller adherence to the Sunna
of the Prophet, one of the ideals proclaimed by the Nagshbandiyya.”> While
Ahrar was able to guide JamT in his efforts to understand the Futiihat al-Makkiyya,
as noted above, Sa‘d al-Din Kashghari, his formal guide on the Nagshbandt path,
showed little interest in Ibn ‘Arabi. He was, indeed, disturbed by Ibn ‘Arabt’s
assertion that “whoever [in this world] remains in the sublunar realm, remains
there [after death].” In an inversion of the preceptorial relationship, Jami then
explained to him that most believers do indeed die while still in thrall to their
selves. According to Ibn ‘Arabi, however, God has opened a fissure in that realm
through which believers may ultimately slide their way to deliverance.” One of
Kashghar’s disciples, Mawlana Shams al-Din Muhammad Rj1 (d. 904/1499),
did, however, manifest a devotion to Ibn ‘Arabi’s teachings comparable in its
intensity to that shown by JamT; he once asked for “the secret of the manifesta-

*® The hadith relating this practice is not cited here by Ibn ‘Arabi, but his allusion to it is
unmistakable.

' Tbn “Arabi, al-Futiihat al-Makkiyya (Beirut, n.d.), II, p. 190.

2 Hamid Algar, “Reflections of Ibn ‘Arabi in Early Nagshband Tradition,” Journal of the
Mubhyiddin ibn ‘Arabi Society, 10 (1991), p. 47.

 Kashifi, Rashahat-i ‘Ayn al-Hayat, 1, p. 316.
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tion of the world” to be revealed to him, since Ibn ‘Arabi had maintained this to
be possible.”*

As for Jami himself, he once explained the affinity between the Naqshban-
diyya and Ibn ‘Arabi in terms of the method of dhikr both espoused: “Uttering
the dhikr softly is the method of some shaykhs, including the Shaykh al-Akbar,
Muhyt’ al-Din ibn ‘Arabi ... The method of most shaykhs is uttering the dhikr
loudly (bar sabil-i jahr), whereas the method of imagining (takhayyul), i.e., the
silent dhikr, is the foundation of the path of the [Naqshbandi] masters.”* He was
also of the opinion that engaging in that path “aids rational reflection (ta ‘agqul)
and strengthens the perceptive faculty,” a further trait held in common by the
two traditions.”® Nagshbandi and AkbarT themes are to be found intermingled in
much of Jami’s poetic corpus.

11I

Jam1 was well aware that the views of Ibn ‘Arabt had been a subject of con-
troversy for some two hundred years; in his embrace of the Shaykh al-Akbar, he
was not simply subscribing to an established consensus. In his notice of Ibn
‘Arabi in Nafahat al-Uns, he lauds him as the foremost of those who affirm the
unicity of being (wahdat al-wujiid), and regrets that many of the fugaha’ and the
exoterist scholars (‘ulama’-yi zahir) have criticized him; only a small number of
the fugaha’ and a certain group of Sufis have recognized his merits. The main
reasons for opposition to him, JamT argued, were the vast range of distinctive
terminology Ibn ‘Arabi deployed in his two principal works, the Fusis al-Hikam
and the Futihat al-Makkiyya; the obscurity (ghumid) of the topics he treated,
especially in the Fusis al-Hikam; and the innate tendency of many scholars to
obstinate and unthinking acceptance of received teachings (taglid va ta‘assub).”’

Herat was no stranger to the controversies surrounding Ibn ‘Arabi. Although
Jami is justly designated as forming, together with the Timurid ruler Husayn
Mirza Bayqara and his minister Nava’1, a triumvirate that dominated the life of
the city, his views and preferences in matters religious and theological were not
universally shared. He thus found it necessary to participate in the defense of Ibn
‘Arabi on more than one occasion. Once it came to Jami’s attention that Bayqara,
himself favorably inclined to the Shaykh al-Akbar, had convened a meeting to
discuss a particularly troublesome opinion of Ibn ‘Arabi: that contrary to majori-
ty opinion, the Pharaoh had died a believer in the divine unity.”® In this, Bayqara

* Algar, “Reflections of Ibn ‘Arabi in Early Nagshbandi Tradition,” p. 55.

5 Lari, Takmila-yi Nafahat al-Uns, p. 28.

28 Lari, Takmila-yi Nafahat al-Uns, p. 10.

*" Jami, Nafahat al-Uns, ed. Mahmid ‘Abidi (Tehran, 1370 Sh./1991), pp. 545-547.

% Tbn ‘Arabl, Fusiis al-Hikam, ed. Abi °1-Ala’ ‘Afifi (reprint, Tehran, 1370 Sh./1991),
pp. 201, 212. Given Jam1’s own profession of unlimited trust in the veracity of Ibn ‘Arabi, the
charge of blind and unquestioning faith he levels at the opposing camp is somewhat ironic.
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may have been motivated either by a simple enjoyment of learned debate or by
the wish to have Ibn ‘Arabi publicly vindicated. All the participants rejected the
Pharaoh’s status as a believer, and when Bayqara cited Ibn ‘Arabi’s contrary
opinion, some of them proceeded to condemn him, too, as an unbeliever. Sayf al-
Din Ahmad Taftazani, the Shaykh al-Islam of Herat, dissented, not with detailed
argument, but a simple confession of his own limitations, somewhat similar to
Jam1’s own position: “The rank of the shaykh is too lofty and exalted for the
likes of us wretches to curse and condemn him ... The most that we may do is to
recognize that we are fully incapable of comprehending such matters.” He then
cited Qutb al-Din Shirazi (d. 710/1311) to the effect that he had squandered the
entirety of his life until he made the acquaintance of Sadr al-Din Qunavi who
planted in him the seed of love for Ibn ‘Arabi.”’

Informed of what had transpired, Jami drew a parallel with the case of Hallaj.
As the agitation surrounding him was reaching a climax, the caliph’s vizier asked
Ibn ‘Ata — a friend of Hallaj destined to share his fate — whether he should
yield to the demand for his execution. He advised him to resist: “the ignorant of
the age have ignited the fire of perdition — what do you have to do with Husayn
Mansir [Hallaj]?” Ibn ‘Arabi fared better than Hallaj, for “in the two hundred
odd years that have passed since Ibn ‘Arabi’s death, many people have con-
demned him and spoken ill of him, but his repute has not suffered.”** “Those
who intend to proclaim him an unbeliever,” Jami continued, “must first be capa-
ble of determining his mode of thought (fa yin-i madhhab); explain it to those
competent in such matters (arbab-i vugiif); and then prove to all and sundry that
it contravenes the principles of the shari‘a. They should first put the matter in
writing in order to prove their understanding of what they wish to refute.” The

* Bakharzi, Magamat-i Jami, pp. 92-93. Together with other prominent Sunnis, Sayf al-
Din Taftazani was put to death by Shah Isma‘il the Safavid when he conquered Herat in
916/1510. In this humble and unquestioning endorsement of Ibn ‘Arabi, Sayf al-Din was at
odds with his grandfather, Sa‘d al-Din Taftazant (d. 793/1391), who had condemned certain
aspects of wahdat al-wujiid, primarily from the point of view of Maturidi kalam; see Bakri
‘Ala’ al-Din’s introduction to his edition of ‘Abd al-Ghani al-Nabulusi, al-Wujid al-Haqq
(Damascus, 1995), pp. 25-27, 45—46. The attribution to Sa‘d al-Din Taftazant of Fadihat al-
Mulhidin wa Nasthat al-Muwahhidin, a truly ferocious denunciation of Ibn ‘Arabi, was, how-
ever, inaccurate although persistent; the actual author was a certain ‘Ala’ al-Din Bukhari, one
of Sa‘d al-Din’s pupils, who incorporated extracts from his master’s writings into his own. For
the reasons behind the misattribution, see Ismail Fenni Ertugrul, Vahdet-i Viiciid ve Ibn Arabi,
ed. Mustafa Kara (Istanbul, 2008), pp. 117-118, and ‘Ala’ al-Din, introduction to al-Nabulusi,
al-Wujiud al-Haqq, pp. 15-30. While correctly attributing Fadihat al-Mulhidin to Bukhar1
(without, he remarks, consulting the text itself), Alexander Knysh dubiously attributes to al-
Taftazani a work entitled Risala fi Wahdat al-Wujid, which appears from his summary of its
contents to be identical with the same Fadihat al-Mulhidin; see his Ibn ‘Arabi in the Later Is-
lamic Tradition: The Making of a Polemical Image in Medieval Islam (New York, 1999),
pp. 141-165, 204-207.

30 Or, as Jam1 remarked on another occasion, those two hundred years of hostility had even
earned Ibn ‘Arabi additional reward in the hereafter (Bakharzi, Magamat-i Jami, p. 14).
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criterion in judging him must be conformity to Qur’an and Hadith or lack the-
reof; it is not enough that he be found to have deviated from the doctrines of the
Maturidi or Ash‘ari schools of kalam. Broadly contemptuous of his contempora-
ries among the scholars of Herat, Jam1 lamented by way of conclusion: “Where
in this age is there a trustworthy faqih capable of distinguishing truth from false-
hood, and where a Sufi who can discern with inner vision the truths of reli-
gion?”!

Jami participated directly in another debate where again the contentious issue
of Pharaoh’s belief was discussed. Muhammad Kiust’1 Jami and Shams al-Din
Muhammad b. Asad Tabadakani, described as “two jurist Sufis” (sifi-yi
danishmand) of Herat, declared invalid the Pharaoh’s profession of belief as he
saw the waters of the Nile about to engulf him, related in Qur’an, 10:90; it was,
they maintained, an instance of iman-i ba’s, a belated declaration of faith in-
duced by fear of torment in the hereafter. According to his biographer, Bakharzi,
Jam silenced the two in short order by explaining that iman-i ba’s refers to a
declaration of faith following on a “lifting of the veil of form” so that the events
of the day of resurrection become visible before its occurrence; it does not relate
to the fear of imminent destruction befalling in this world. One indication of this
is that many unbelievers embraced Islam, at least outwardly, from “fear of the
Prophet’s sword” (az khauf-i sadamat-i tigh-i nubuvvat), and their conversion
was never regarded by scholars as an instance of iman-i ba’s. There was, in any
event, another verse in which the Pharaoh declared his belief in “the Lord of
Moses and Aaron,” and verses implying his persistence in unbelief can be
brought into harmony with the two that negate it by hermeneutical means
(ta'vil).** Far easier to refute was the calumnious attribution to Ibn ‘Arabi of the
view that the fast prescribed for Ramadan might equally well be observed in any
month of the year. Jam1 was able to point to a section in the Futihat where Ibn
‘Arabi condemned an unnamed Egyptian fagih who had delivered the erroneous
opinion in question.”

3! Bakharzi, Magamat-i Jami, pp. 93-94. In my translation, I have pruned some of Bak-
harz1’s verbosity, for it is at variance with the relative concision of Jam1’s style, and the biogra-
pher’s words are not to be taken as a verbatim account of what JamT actually said. Ibn ‘Arab1’s
endorsement of the Pharaoh’s status as believer was a frequent theme in the polemics surround-
ing him; see Knysh, Ibn ‘Arabi in the Later Islamic Tradition, pp. 158—161.

32 There is, in fact, no verse in the Qur’an which has the Pharaoh proclaiming his belief “in
the Lord of Moses and Aaron.” Either Jam1 himself or his biographer Bakharzi must have been
in mind of Qur’an, 26:46—47, where the sorcerers proclaim such a belief and are upbraided by
the Pharaoh for so doing. The error is compounded by Hiravi, the editor of Bakharz’s
Magamat; he points to Qur’an, 26:13 as the source of confusion, although the verse mentions
neither the Pharaoh nor his sorcerers (footnote on p. 97).

33 Bakharzi, Magamat, p. 254; Kashifi, Rashahat-i ‘Ayn al-Hayat, 1, pp. 280-281.
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v

It was not only in Herat that Jami went to war on behalf of Ibn ‘Arabi. While
passing through Hilla on his way to the Hajj in 877/1472, Jami came across a
commentary by a certain Shi‘T scholar on the Fusiis al-Hikam that was critical of
the work in a number of respects, especially Ibn ‘Arabi’s claim to have received
the book from the Prophet as seen in a true vision (vdgi ‘a). Jami responded to
him — either in person or in his own imagination; Bakharzi’s account is not
clear — using the second person singular, by way of deliberate insult; the impro-
priety reflected Jami’s bitter hatred of Shi‘is as well as his combative loyalty to
Ibn ‘Arabi. If, he said, the book had indeed been handed to Ibn ‘Arabi by the
Prophet, then any objection to its contents should fall away; and if not, a book
predicated on a lie would not be worth reading, let alone being made the subject
of a commentary.**

On a more elevated level, Jam1 took issue in writing with criticisms of
wahdat al-wujiid made by the Kubravi, ‘Ala’ al-Dawla Simnani (d. 736/1336), to
whom is often attributed the origin of the alternative theory, wahdat al-shuhiid
(unity of witnessing). Simnani had taken exception to Ibn ‘Arab1’s designation of
God as “absolute being” (wujid mutlaq), going so far as to call it “the most dis-
graceful utterance ever to have emerged among all religions and sects” and to
denounce Ibn ‘Arabi as “an incorrigible antinomian.” This was because those who
like him asserted the equivalence of “absolute being” with the divine essence
maintained that “absolute being can have no external existence without individu-
al existents (afiad).” In later pronouncements, Simnani modified his tone con-
siderably: despite his error, Ibn ‘Arabi had been “a man of great spiritual stature”
(mardt ‘azim al-sha’n). “1 am aware,” he said, “that Ibn ‘Arabi intended by [the
designation of God as] ‘absolute being’ to prove the unity of God within multip-
licity; this represents the second ascension (mi ‘raj). For there are two ascensions:
one, ‘God was, and there was nothing with Him,” this being easy to comprehend,
and the other, ‘He is now as He was,” which is more difficult to grasp. [The ex-
pression] ‘absolute being’ occurred to him as a way of proving that the multiplic-
ity of created beings does not occasion any plurality in the divine unity. Since
this sense of the matter is indeed true, he was content with that expression, and
neglected the other sense, which implies deficiency. Because his purpose was to
affirm the divine unity, God Almighty will have forgiven him, for in my view

3* Bakharzi, Magamat, pp. 173—174.

3 <Ala’ al-Dawla Simnani, al- ‘Urwa li Ahl al-Khalwa wa ’I-Jalwa, ed. Najib Mayil Hiravi
(Tehran, 1362 Sh./1983), pp. 276-277. In more measured tones, Sa‘d al-Din Taftazani had also
criticized the identification of the Necessary Being (wajib al-wujiid) with absolute being as
similar to the twin errors of Auliil (incarnationism) and iftihad (the substantial union of the
Creator with creation), although ultimately distinct from them; it was, in any event, repugnant
to both intelligence and revelation (Sharh al-Magqasid, cited by ‘Ala’ al-Din, introduction to al-
Nabulusi, al-Wujid al-Haqq, pp. 26-27).
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whoever among the people of the gibla engages in ijtihad with respect to the di-
vine perfection, even if he falls into error ... will be among the saved.”*

In his Nafahat al-Uns, Jami first refutes these objections of Simnant to Ibn
‘Arabi and then cites the words in which he expressed them, a somewhat illogi-
cal procedure. Simnant had failed, Jam1 claimed, to distinguish three aspects or
concepts (i tibar) of being: limited being (wujiid mugayyad), that is conditional
on something; general being (wujiid ‘amm), that is conditional on nothing; and
absolute being, that is not conditional on anything. Simnani had confused the
third with the second, although Ibn ‘Arabi had made clear that absolute being
was conditional neither on limitation (tagayyud) nor generality ( ‘umiim); the ab-
soluteness of God’s being is not to be understood as dependent on its opposite,
limitation.*” If Jami was aware of the severity of Simnani’s initial denunciation
of Ibn ‘Arabi, he chose to overlook it, for he included a respectful notice of him
in the Nafahat al-Uns, sparing him the discourtesy to which he had subjected the
anonymous Shi‘T of Hilla.*®

v

So much for the polemics, oral and written, in which Jami defended Ibn
‘Arabi and fulminated against his detractors. Of greater long-term effect were, of
course, the numerous writings in which he expounded the teachings of al-Shaykh
al-Akbar, a fulfillment of his vow to bring them within reach of a broader reader-
ship. The earliest such venture was Naqd al-Nusiis fi Sharh Nagsh al-Nusiis, a
commentary on Ibn ‘Arab’s own digest of the Fusis al-Hikam; some seventy-
five manuscript copies of this work are extant in various libraries in Turkey, Iran,
Pakistan and India, testimony surely to the lasting popularity of Jam1’s commen-
tary and its superiority to ten or so competing works of similar content.”” Nagd

36 Remarks reported by Iqbal Shah Sijistant in his Chihil Majlis ya Risala-yi Iqbaliyya, ed.
Najib Mayil Hiravi (Tehran, 1366 Sh./1987), pp. 189, 191-192. Concerning Simnani’s views
on wahdat al-wujiid, see Hermann Landolt, “Der Briefwechsel zwischen Kashani und Simnant
iiber Wahdat al-Wujtd,” Der Islam, 50 (1973), pp. 29-81, and Seyed Shahabedin Mesbahi, The
Reception of Ibn ‘Arabt’s School of Thought by Kubrawrt Sufis, PhD thesis, University of Cali-
fornia, Berkeley, 2009, pp. 107-149.

37 Jami, Nafahat al-Uns, pp. 553-554. By way of supplementing this somewhat laconic
refutation of Simnani’s objections, reference may be made to the following entry by ‘Abd al-
Razzaq Kashani in his book of definitions: “the essence of the Real (a/-Hagqq = God) is being
qua being; if you consider It thus, then It is the absolute; i.e., the reality that is with everything,
not by way of conjunction, for other than pure being is sheer non-being, and how might there
be conjoined to pure being that which depends upon it for its being and without which it is non-
being?” (Istilahat al-Sifiyya, ed. Muhamad Kamal Ibrahim Ja‘far [Cairo, 1981], pp. 48-49).

38 Jami, Nafahat al-Uns, pp. 441-445.

3 Osman Yahia, Histoire et Classification de [’ceuvre d’Ibn ‘Arabi (Damascus, 1964), 1,
pp- 255-256; William Chittick’s English introduction to his edition of Nagd al-Nusiis fi Sharh
Nagsh al-Nusiis (Tehran, 1977), p. xxii.
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al-Nusiis is essentially an anthology of comments and clarifications made by
illustrious predecessors of Jami in the study of Ibn ‘Arabt such as Sadr al-Din
Qunavi, Sa‘id al-Din Farghant (d. ca. 699/1299-1300), ‘Abd al-Razzaq Kashani
(d. 736/1335), and Da’ud Qaysari (d. 751/1350), as well as citations from both
the Fusis al-Hikam and the al-Futihat al-Makkiyya. Less expected, perhaps, is
the occurrence of citations from poets and others not directly linked to Ibn ‘Arabi
and his school: Sana’1, ‘Attar, Jalal al-Din Riimi, and Sultan Valad, among oth-
ers. The purpose was, perhaps, implicitly to present Ibn ‘Arabi as a culminating
figure in the Sufi tradition, one who integrated into a single complex whole the
fragmented insights of those who had preceded him.* Jami modestly and char-
mingly describes Naqd al-Nusiis as a muraqqa’, a patched cloak worn by some
Sufis as an outward token of their devotion to poverty.*' The patchwork effect of
the book is enhanced by the retention of the textual “scraps” it comprises for the
most part in their original language, be it Arabic or Persian. Jam1 prefaces his
work with a systematic discussion of eight key topics: the degrees and modes of
existence; the first and second individuations (ta ‘ayyunat), the fixed archetypes;
the world of the spirits; the imaginal world; the world of bodies; the Perfect
Man; and the unicity of being.*” It is no derogation of the Nagd al-Nusiis to de-
scribe it as simultaneously autodidactic and pedagogical in nature: first Jam1
conveniently assembled in one volume material he had found useful in under-
standing the Fusis al-Hikam and then he made it available to others aspiring to a
fuller comprehension of that challenging text.*

It was not until much later, some two years before his death, that Jami com-
posed his commentary on the Fusis al-Hikam itself, the same that he promised
to send Ahmad Lala in Darvishabad.* He recounts in his prologue that he had

" In somewhat similar vein, Jami affirmed on another occasion that had Abii Hamid
Ghazali come later than Ibn ‘Arabi, he would have adhered to his views, for he, too, was a
proponent of wahdat al-wujiid (Lari, Takmila-yi Nafahat al-Uns, p. 17).

For a fuller analysis of Jamt’s sources and the way in which he deploys them, see William
Chittick’s English introduction to his edition of Naqd al-Nusiis fi Sharh Nagsh al-Nusiis (Te-
hran, 1977), pp. xxiv—xxvii. It is worth remarking that the commentary on the Fusiis attributed
to Khwaja Muhammad Parsa (Sharh-i Fusis al-Hikam, ed. Jalil Misgarnizhad [Tehran, 1366
Sh./1987]) does not figure among the sources used by Jami for the Nagd al-Nusiis, an absence
which may serve as evidence for the falsity of the attribution. See Najib Mayil Hirav1’s intro-
duction to Rasa’il-i Ibn ‘Arabi: Dah Risala-yi Farsi-shuda (Tehran, 1367 Sh./1988), pp. xxi—
xxviii, and Misgarnizhad’s rejoinder, reasserting the attribution, “Barrasi-yi Shurtih-i Farsi-yi
Fusits al-Hikam va Ta’ammul dar Sihhat-i Intisab-i Shurtih ba Sharihin,” Ma ‘arif, 8:2 (Mur-
dad—Aban 1370/August-November, 1991), pp. 41-49.

4 Text of Nagqd al-Nusiis fi Sharh Nagsh al-Nusiis, p. 18.

42 William Chittick summarizes Jam’s exposition in this work of the insan al-kamil in his
article, “The Perfect Man as the Prototype of the Self in the Sufism of Jam1,” Studia Islamica,
49 (1979), pp. 135-157.

# LarT was perhaps the first to benefit from the work; he recalls that Jami had him study it
and prepare his own copy for Jami to certify (Takmila-yi Nafahat al-Uns, p. 1).

* <Abd al-Rahman Jami, Sharh Fusiis al-Hikam, ed. ‘Ali al-HusaynT al-Darqawi (Beirut,
2004).



150 Sufism and ‘Irfan: Ibn al-‘Arabi and His School * Hamid Algar

never found a master able fully to explain the difficulties of the text; he therefore
continued to study all the available commentaries, reverting to them time and
again in order to choose from the possibilities they offered that which seemed
most satisfactory. His own commentary, then, represented a judicious digest of
the views of his predecessors, enriched by insights received in moments of spiri-
tual inspiration.” The method he followed was then essentially the same as that
employed in Nagd al-Nusas fi Sharh Nagsh al-Nusiis, the chief point of differ-
ence being an avoidance of theoretical digressions and a primary concern with
elucidating the immediate meaning of each sentence in the original text. Al-
though dependent on its predecessors to a considerable degree, this late work of
JamT succeeded in establishing itself among the most authoritative commentaries
on the Fusiis al-Hikam. 1t is a significant measure of Jami’s lifelong dedication
to Ibn ‘Arabi that his final, as well as his earliest, work in prose was devoted to
the analysis of Fusis al-Hikam.

A further exposition of the teachings of Ibn ‘Arabi, this time in a comparative
setting, is to be found in Jam1’s al-Durrat al-Fakhira fi Tahqiq Madhahib al-
Sifiyya wa al-Mutakallimin wa al-Hukama’® al-Mutagaddimin.*® He wrote this
concise treatise in response to a request from Fatih Sultan Mehmed for an adju-
dication (muhakama) of the partially conflicting views on eleven key matters of
doctrine espoused by the Sufis, the theologians, and the philosophers; he com-
pleted it in 886/1481, but by the time a copy arrived in Istanbul, the learned Ot-
toman conqueror had died.*” Somewhat reminiscent of JamT’s Nagd al-Nusiis,
much of the material contained in al-Durrat al-Fakhira consists of quotations
from or paraphrases of works representing each of the three tendencies; a rea-
sonable procedure, given that Jami’s task was muhakama. The principal theolog-
ical texts cited are the Sharh al-Mawagqif of Sharif al-Din Jurjani and the Sharh
al-Magasid of Sa‘d al-Din Taftazani, while the philosophers are represented by
Nasir al-Din Tasi with his Sharh al-Isharat. The Sufis called to witness include
not only Ibn ‘Arabi himself, with citations from al-Futihat al-Makkiyya, but also
two prominent representatives of his school: Sadr al-Din Qunavi, represented by

* 1bid., p. 39.

* Nir al-Din ‘Abd al-Rahman Jami, al-Durrat al-Fakhira fi Tahqiq Madhahib al-Sifiyya
wa al-Mutakallimin wa al-Hukama’ al-Mutagaddimin, ed. Nicholas Heer and ‘AlT Misavi
Bihbahant (Tehran, 1358 Sh./1979); translated by Nicholas Heer as The Precious Pearl (Al-
bany, NY, 1979). Lari loyally wrote a commentary on this work; text in al-Durrat al-Fakhira,
pp. 67-113; translation in The Precious Pearl, pp. 115-151.

47 See Tashkubrizada (= Taskopriizade), al-Shaqa’iq al-Nu ‘maniyya fi “Ulama’ al-Daulat
al- 'Uthmaniyya (Beirut, 1395/1975), pp. 159-160. Tashkubrizada writes that only six questions
were at issue, but if five other matters derived from the six be added, the total is indeed eleven;
see Heer’s introduction to The Precious Pearl, p. 27, notes 2 and 4. Although Jam1’s principal
courtly affiliations were with the Timurids of Herat, the respect shown him by the Ottomans
was equally significant, for it outlasted both his life and that of the Timurids, and much of his
legacy became permanently integrated into the curriculum of Ottoman scholarship.
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quotations from his Kitab al-Nusis fi Tahqiq al-Tawr al-Makhsis, a dense work
in twenty-two short chapters on wahdat al-wujid, and Da’ud Qaysari, with ex-
tracts from Matla“ Khusis al-Kilam fi Ma ‘ant Fusis al-Hikam, a commentary on
the Fusis al-Hikam. From this choice of material, it is plain that for Jami — at
least in this context — the term al-Sifiyya was essentially identical with the
school of Ibn ‘Arabi. At issue in the work is primarily the question of being:
whether identical to the divine essence or superadded to it. From this ineluctably
derive further questions such as the nature of the divine attributes and their rela-
tion to the essence; the nature of God’s knowledge, will, power, and speech; and
the degree to which the voluntary acts of humans occur through their own power.
Although adherence to the ordering of the three groups mentioned in the title of
the work would have mandated otherwise, Jami first reviews the opinions of the
theologians and the philosophers before expounding the position of the Sufis;
this he presents as rationally superior to the competing doctrines, even while
deriving ultimately from “disclosure and direct vision” (al-kashf wa al-‘ayan),
a decisive and autonomous source of knowledge.*

JamT also takes issue with the theologians — primarily Sa‘d al-Din Taftazani
and Fakhr al-Din Razi, although neither of them is named — in a brief treatise
entitled Risala fi al-Wujid. He uses purely rational argumentation to demonstrate
that were absolute existence (al-wujiid al-mutlag) not to exist externally as well
as in the mind, nothing would exist at all; that consequent being manifestly false,
the antecedent must also be false.*

Among JamT’s scholarly writings devoted to the exposition and vindication of
Ibn ‘ArabT’s teachings, mention may finally be made of his commentary on Surat
al-Fatiha. Incomplete, and dating therefore probably from the closing months of
his life, it consists essentially of an analysis of the cognate divine names, al-
rahman and al-rahim, as they occur not only in the basmala but also in the third
aya of the sira. Jami suggests that God is al-rahman with respect to His self-
manifestation in the forms of the archetypes, described by Ibn ‘Arabi as “the
most holy overflowing” (al-fayd al-aqdas); while with respect to the individua-
tion (fa ‘ayyun) of other entities, He is al-rahim.>

48 See, for example, the demonstration that God’s existence is identical with His essence
(al-Durrat al-Fakhira, pp. 2-26).

¥ Risala fi al-Wujiid, ed. by Nicholas Heer and translated by him as “Al-Jami’s Treatise on
Existence”, in Parviz Morewedge, ed., Islamic Philosophical Theology (Albany, NY, 1975),
pp. 223-256.

%% Sajjad Rizvi, “The Existential Breath of al-rahman and the Munificent Grace of al-
rahim: The Tafsir Sirat al-Fatiha of Jami and the School of Ibn ‘Arabl,” Journal of Qur’anic
Studies, 8:1 (2006), pp. 75-76.
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VI

More generally accessible and aesthetically attractive than these products of
pure erudition are the writings in which Jami deploys his literary and poetic ge-
nius in expounding the teachings and concepts of Ibn ‘Arabi. Foremost among
those works is the Lavayih (“Flashes”), written perhaps in 870/1465 and dedicat-
ed to a ruler or governor of Hamadan.”' As implied by the title, the work com-
prises a series of thirty-six discrete meditations of varying length, expressed in a
mixture of rhymed prose and verse. It treats of topics such as the relation of the
divine attributes to the Essence (no. 15), the plurality of the modes of the Es-
sence and their “inclusion” (indiraj) within Its unity (no. 19), and the connection
between degrees of existence and degrees of knowledge (no. 33). As in Nagd al-
Nusiis, Jami cites previous authorities on the doctrines of Ibn ‘Arabi, above all
Sadr al-Din Qunavi, as well as Ibn ‘Arabi himself; and as in al-Durrat al-Fakhi-
ra, Jami1 finds occasion to criticize both the theologians and the philosophers,
finding their views inferior to the insights of the Sufis. The tone and method of
the Lavayih are, however, distinctly poetic and emotive, not didactic or polemi-
cal.

The quatrains that make up the poetic component of the Lavayih are general-
ly appended to the end of each section and serve to summarize it. The relation-
ship between poetry and prose is the exact opposite in the case of his Sharh-i
Ruba iyat: here, the quatrains come first, forty-eight in number, and they are
each followed by an average of one page of commentary. Jami explains at the
outset that insights obtained by “disclosure” (kashf) and “taste” (dhawgq) cannot
be adequately conveyed in verse, given the restraints imposed by the demands of
metre and rhyme; hence the need for elucidation in prose.” Given this insuffi-
ciency of the quatrains, it may be supposed that they are primarily mnemonic in
purpose. As in the case of the Lavayih, the prose component of the Sharh-i
Ruba ‘tyat is of artistic rather than scholarly nature. Each quatrain expresses con-
cisely some theme of gnosticism or metaphysics, the point of departure being
wahdat al-wujid.

Similarly compounded of prose and verse are two commentaries Jam1 wrote
on the works of others: Lavami‘ (“Gleams”), on the celebrated wine poem of Ibn
al-Farid (d. 633/1235);> and Ashi‘at al-Lama‘at (“Rays from the Flashes”), on
the Lama‘at of Fakhr al-Din Iraqi (d. 688/1289). Both of these address them-
selves primarily to the theme of love (‘ishqg) as articulated by Ibn ‘Arabi and his

3t Lavayih, ed. and translated by Yann Richard as Les Jaillissements de Lumiére (Paris,
1982).

2 <Abd al-Rahman Jami, Sharh-i Ruba ‘wat, in Majmii‘a-yi Munla Jami (Istanbul,
1309/1891), reprinted as Sek Risala dar Tasavvuf with an introduction by Iraj Afshar (Tehran,
1360 Sh./1981), p. 43.

33 Contained in Majmii ‘a-yi Munla Jami, pp. 103—-189.
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school, but the connection to him is closer in the latter work. For, as Jami re-
minds the reader in his introduction, ‘Iraqi studied the Fusis al-Hikam with none
other than Sadr al-Din Qunavi; the Lama ‘at, ““a mound of jewels in verse and in
prose, subtleties conveyed in Arabic and Persian,” are a summary of what he was
able to learn from him. The work had earned ‘Iraqi a widespread condemnation
that initially dissuaded Jam1 from studying it, he admits, until he was persuaded
to compare the available manuscripts and weed out erroneous matter. It was then
that he realized that each page was inscribed with subtle truths, many of which
he could not fully comprehend. He turned to the commentaries that had been
written on the Lama ‘at, but none was of any assistance. He therefore decided to
compile his own commentary on the work, “in order to correct its phrases and
clarify its allusions,” drawing for the purpose on the writings of both Qunavi and
Ibn ‘Arabi. And, insofar as those textual sources were supplemented by the en-
lightenment he derived from the luminous words of ‘Iraqi, he decided to entitle
his work, “Rays from the Flashes.”>* This statement of purpose is reminiscent of
JamT’s goal and method in Nagd al-Nusiis fi Sharh Nagsh al-Nusiis: the aim in
both cases is to instruct first himself and then others. The style of the Ashi‘at al-
Lama‘at is, however, markedly different, reflecting the poetic, and occasionally
ecstatic, temperament of ‘Iraqt.

The bulkiest component of Jami’s prodigious output consists of his poetry:
hundreds of ghazals, organized in three successive divans, and seven masnavis,
grouped together under the title of Haft Awrang. Given the nature and purpose of
the ghazal, it is naturally ‘ishq in its two varieties, haqiqi and majazi, that pre-
dominates among the themes expressed in Jam1’s divans. But ‘ishqg is also in-
voked as the ultimate cause of creation, as in the ghazal that begins:

O Eternal One, appearing in the form of the [fixed] archetypes / sometimes

The manifest, at others, the locus of manifestation.

In essence, the manifest and the locus of manifestation are one/ but the
mind deems each separate from the other.

Love is without form, but, enamored of form, / it overpowered it and took
on the garment of form.”

Noteworthy here is the invocation of Ibn ‘Arabi’s “fixed archetypes” (al-
a‘yan al-thabita), the first form in which the Divine Reality impelled by ‘ishg
manifests Itself.

Also replete with the concepts of Ibn ‘Arabi are the first three lines of the fol-
lowing ghazal:

 Ashi‘at al-Lama ‘Gt, ed. Hadi Rastigdsr Mugaddam Gawhari (Qum, 1383 Sh./2004),
pp. 26-27. Jami reveals himself here to be an editor — perhaps even a censor — as well as a
commentator, entitled to delete matter he found objectionable.

5 Jami, Fatihat al-Shabab in Divanha-yi Sehgana, ed. A‘la Khan Afsahzad (Tehran, 1378
Sh./1999), 1, p. 724.



154 Sufism and ‘Irfan: Ibn al-‘Arabi and His School * Hamid Algar

God/Reality (Haqq) is the sun and the world like unto a shadow, o heart /
“Have you not looked unto your Lord, how He lengthens the shadow?”
(Qur’an, 25:45).

The existence of the shadow and sun is one in reality / although the mind
may not grasp this.

Yes, the sun is titled shadow / when from the realm of pure luminosity it
begins its descent.*

All three lines reflect AkbarT themes. The first line describes the cosmos as a
mere shadow (zill) of the divine sun; the second is a concise expression of
wahdat al-wujiid, using the same imagery as the first; and the third alludes to the
degrees of existence (maratib al-wujiid) that result from the “descent” (nuziil) of
God/Reality from the realm of the absolute.

As for Jam1’s masnavis, it is primarily in the longest and most heavily didac-
tic of them, Silsilat al-Dhahab, that the concepts and terminology of Ibn ‘Arab1
are to be encountered. Among numerous instances, the following lines of inter-
mingled Persian and Arabic verse expounding wahdat al-wujiid may be noted:

O clearly manifest and luminous One / who is present other than You in
men’s souls and upon the horizons [an allusion to Qur’an, 41:53]?

Nothing exists in the cosmos other than You / You are the sun of early
morning, and other than You, the shadow of afternoon.

When light descends from its absolute state / “shadow” or “shade” is the
name given to it.

The two worlds are a shadow, You are the light / You it is that gives the
shadow appearance.

Both this world and the next are pure form; You are the meaning / with-
out You, no form has existence.”’

Jamd rarely mentions Ibn ‘Arabi by name in his poetry. Two exceptions are to
be found in Silsilat al-Dhahab. The first describes his experience while travel-
ling eastwards of an overwhelming love that lacked a particular object and was
therefore universal in scope:

The elder of tawhid [i.e., wahdat al-wujid], Shaykh Muhyi al-Din / sun in
the firmament of unveiling and certainty,

Relating what he experienced by way of taste (dhawq) / and set forth in
the Futihat al-Makkiyya

Declares that “when travelling from Morocco to Damascus / a powerful
onset of love (jadhba-yi ‘ishq) grasped the breast of my soul.

56 11.:
Ibid., p. 547.
" Nir al-Din ‘Abd al-Rahman b. Ahmad Jami1, Masnavi-yi Haft Awrang, eds. Jabulqa Dad-
‘Al1 Shah, Asghar Janfida, Tahir Ahrari, and Husayn Ahmad Tarbiyat (Tehran, 1378 Sh./1999),
L p. 179.
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Love kindled a fire in my heart / so that smoke arose from my whole
being.

But in no way at all / did it point in a given direction.

Love raised its banner unto the Pleiades / but of a beloved, no name and
no trace!”>®

Jam1 also includes in Silsilat al-Dhahab a lengthy paraphrase of one of Ibn
‘Arabt’s treatises, Hilyat al-Abdal wa ma yazharu ‘anha min al-ma‘arif wa al-
ahwal.”® Tbn “Arabi recounts that a certain ‘Abd al-Majid b. Salama once miracu-
lously inserted himself through a closed door in order to enjoin on him four prac-
tices deemed necessary for spiritual progress: silence (al-samf); isolation (al-
‘uzla); hunger (al-jii *); and the keeping of night vigils (al-sahar); they were all to
be found, the visitor informed him, in the Qiit al-Qulib of Abii Talib al-Makki.*
After delivering his message, he exited by the same miraculous means. Jam1
changes the arrangement by first discussing isolation at considerable length, de-
scribing three categories of recluses, in ascending order of excellence: those who
wish to shield themselves from the evil of their fellow beings, elite and commo-
nalty alike; those who desire on the contrary to protect others from the evil they
might inflict on them; and those whose desire is to enjoy the undisturbed compa-
ny of God.®' He then invokes Ibn ‘Arabi as “the leader of those aware of the
mystery of non-being / the pole of the truth, the author of Fusis al-Hikam,” be-
fore proceeding to an exposition, at very great length, of silence, hunger and
night vigils, interspersed with Hadith, anecdotes of Sufis past and present, criti-
cisms of contemporary society, and doctrinal digressions.*

%8 Jami, Masnavi-yi Haft Awrang, 1, p. 288.

% Ibn ‘Arabi, Hilyat al-Abdal, edited and translated as The Four Pillars of Spiritual Trans-
formation by Stephen Hirtenstein (Oxford, 2008).

S Hilyat al-Abdal, text, p. 4; translation, pp. 31-32. See Abii Talib al-Makki, Qiit al-Quliib
Ji Mu‘amalat al-Mahbiib (Cairo, 1381/1961), I, pp. 194-205. An earlier author, the Kubravi
Shaykh Abta al-Mafakhir Yahya Bakharzi (d. 736/1335), acknowledged Hilyat al-Abdal as a
source for his Persian handbook of Sufi practices, Awrad al-Ahbab va Fusiis al-Adab (ed. Traj
Afshar [Tehran, 1358 Sh./1979], p. 357). Somewhat later, a complete translation of the treatise
was made by an anonymous scholar (included by Najib Mayil Hirav1 in his collection, Rasa il-i
Ibn ‘Arabi: Dah Risala-yi Farsi-shuda [Tehran, 1367 Sh./1988], pp. 3—19). Awareness of these
antecedents may have prompted Jami to incorporate the contents of the Hilyat al-Abdal in his
Silsilat al-Dhahab.

! yam1, Masnavi-yi Haft Awrang, 1, pp. 159—167.

2 bid., pp. 167-201. For a systematic examination of Akbari themes in JamT’s poetry, see
Stisan Al-i Rasill, ‘Irfan-i Jami dar Majmii ‘a-yi Asarash (Tehran, 1383 Sh./2004), a most use-
ful work. Less helpful is Muhammad Isma‘il Muballigh’s Jami va Ibn ‘Arabi (Kabul, 1343
Sh./1964), for the author is at pains throughout to find parallels with European philosophers.



156 Sufism and ‘Irfan: Ibn al-‘Arabi and His School * Hamid Algar

VI

Jami once compared the stature of Ibn ‘Arabl among the Arabs to that of
Mawlana Jalal al-Din Rim1 among the Persians ( ‘ajam); both were culminating
figures whose writings, inspired by mystical states, presented challenges to the
conscientious reader.”’ The ethno-linguistic dichotomy this suggests is, however,
questionable, for if the legacy of Rimi was confined essentially to the Turkic
and Persian worlds, that of Ibn Arabi became universal in a process of diffusion
that was due in large part to Jami himself. He was by no means the first com-
mentator on the Fusiis al-Hikam in the Persianate world, and he acknowledges
a debt to his predecessors both in the Naqd al-Nusiis and in the Sharh Fusiis
al-Hikam. Nonetheless, the large number of manuscripts of both works preserved
in the libraries of Bosnia, Turkey, Iran, Pakistan, India and elsewhere, is testi-
mony to their lasting influence and to Jami’s posthumous success in fulfilling the
pedagogical goals he had set himself.** In his own lifetime, he taught the Risalat
al-Wujiid to his nephew, Mulla Muhammad Amin, and from him went forth
a chain of authorizations (jjazaf) to teach it that reached Ibrahim al-Karani
(d. 1101/1690) in Mecca.®® Treatises such as the Lavayih were frequently copied
and made the object of commentaries. The Nafahat al-Uns, with its exaltation of
Ibn ‘Arabi and criticisms of his adversaries, became the basis for later hagio-
graphical compositions, especially in Central Asia and the Indian Subcontinent,
and it was translated into both Ottoman and Chaghatay Turkish as well as Arab-
ic. And as for his poetic corpus, suffused as it was with prominent themes of Ibn
‘Arabt’s teaching, it remained an object of study, admiration and imitation for
many centuries, most particularly in the Ottoman realm; significant in particular
is the case of Lami‘1 (d. 939/1531) often designated as the “Jami of the Otto-
mans”; he, too, was a Nagshbandi. Relevant, too, is that when printing presses
began operating in the Muslim world, first with the use of lithography and then
with fixed type, the works of Jam1 were often among those chosen for publica-
tion, both in the Indian Subcontinent and the Ottoman realm.

Such, indeed, was the reach of Jami’s lasting influence that it extended even
to China and the Malay world, mediated to the former via Central Asia and to the
latter via India and Thailand. Some time in the late seventeenth or early eigh-
teenth century, the Chinese scholar P’o Na-chi’h (otherwise known as She Yiin-
shan), produced a translation of the Ashi ‘at al-Lama ‘at under the title Chao-yiian
pi-chiieh (“The mysterious secret of the original display”), deleting matters deemed
not relevant to Chinese readers.®® Possibly in the middle of the eighteenth century,
another Chinese scholar, Liu Chih, produced a version of the Lavayih under the

% Bakharzi, Magamat, p. 90.

% For a partial list of manuscripts, see Osman Yahia, Histoire et classification de I'ceuvre
d’Ibn ‘Arabi, 1, p. 247.

% Nicholas Heer’s introduction to Risala fi al-Wujid, p. 232.

5 Sachiko Murata, Chinese Gleams of Sufi Light (Albany, NY, 2000), p. 33.
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title Chen-ching chao-wei (“Displaying the concealment of the real realm”); for
whatever reason, he chose to omit the poems that are an important component of
the original text.”” Some time in the late sixteenth or early seventeenth century,
Hamza Fansuri, commonly regarded as the foremost Malay Sufi poet, is said to
have learned Persian directly from Iranian merchants resident in Ayutya, capital
of Thailand at the time. His works are replete with allusions or direct references
to Persian Sufi texts, including the Lavayih of Jami.*® Nar al-Din al-Rani (d.
1068/1658), a Malay Sufi who took issue with Hamza Fansuri on several matters,
was no less indebted to Jam1 than his opponent; he included in his Jawahir al-
‘liim fi Kashf al-Ma ‘lim citations from no fewer than six of his works.*’

VIII

Some two hundred years after the death of Jam1, ‘Abd al-GhanT al-NabulusT
(d. 1143/1731), one of the principal devotees of Ibn ‘Arabi in the Ottoman
world, declared in a line of verse that “He [Ibn ‘Arabi] was the Seal of the Saints
for his age / this, you can confirm if you read the Fusis.”’® Far more recently, an
Iranian scholar at the University of Mashhad proposed in somewhat similar vein
that if Ibn ‘Arabi is to be regarded at all as “Seal of the Saints,” it is only in a
provisional, not a terminal sense, for the perpetuation of vilayat (“saintship”) is a
condition for the continued existence of the universe. The ultimate seal, the one
in whose person vilayat will be brought to an end and with it all the worlds, can
therefore be only the Sahib al-Zaman, the Twelfth Imam of the Prophet’s house-
hold whose emergence from occultation is awaited.”’ Ibn ‘Arabi himself lends

7 Ibid., pp. 33, 121-126. For Murata’s English rendering of his Chinese version, see
pp- 128-210 of the same work.

5 See Syed Muhammad Naguib al-Attas, The Mysticism of Hamzah FansiirT (Kuala Lum-
pur, 1970), pp. 14, 40, 462, and Haji Muhammad Bukhari Lubis, The Ocean of Unity: Wahdat
al-Wujiid in Persian, Turkish and Malay Poetry (Kuala Lumpur, 1993), pp. 274-279.

% RanirT originated in Gujarat and it was no doubt there that he acquired his knowledge of
Persian. However, he resided in Acheh and Pahang for roughly twenty years and wrote his
most important works in Malay; he may therefore count as a Malay Sufi. The works of Jami on
which he drew were: Sharh Fusis al-Hikam; Sharh-i Ruba ‘iyyat; Lavayih; Ashi‘at al-Lama ‘at;
Naqd al-Nusiis; and al-Durrat al-Fakhira. See Syed Muhammad Naquib al-Attas, 4 Commen-
tary on the Hujjat al-Siddiq of Nir al-Din al-Ranirt (Kuala Lumpur, 1986), pp. 19-20.

0 Cited by Kamil Mustafa al-Shibi, al-Sila bayn al-Tasawwuf wa al-Tashayyu* (Beirut,
1982), 1, p. 503, on the basis of a manuscript anthology of Sufi verse (British Library, or. 3684,
f. 107a). The poem from which this line is taken does not, however, appear in al-Nabulusi’s
Diwan al-Haqa’iq wa Majmii‘ al-Raqa’iq (Bulaq, 1270/1853), which may cast doubt on the
accuracy of the attribution.

! Sayyid Husayn Sayyid Misavi, “Khatam al-Awliya’,” Majalla-yi Danishkada-yi Adabi-
yat va ‘Ulam-i Insani-yi Mashhad, 32:124-25 (Spring & Summer, 1378 Sh./1999), pp. 73-106.
Haydar Amuli (d. late g™/14™ century), an early Shi‘T commentator on the Fusis
al-Hikam, had already denied Ibn ‘Arabi’s claim to be the khatam al-awliya’, without allowing
for the possibility that he may have exercised that function even temporarily; see his Kitab
Nass al-Nusiis fi Sharh al-Fusis, ed. Henry Corbin (Paris—Tehran, 1975), p. 175.
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credibility to this theory, for he proposes at least three claimants to the title of
“Seal,” each with a different quality — Jesus, who will descend anew to the ter-
restrial sphere at the end of time and to whom belongs al-wilayat al-mutlaga
(“absolute saintship”); an unnamed person he met in Fez in 595/1199; and him-
self, as the possessor of al-wildyat al-khassa (“particular saintship™).”” The clai-
mants cannot always be reconciled, however, for Ibn ‘Arabl seems at times to
claim absolute finality for himself.”” From a purely historical point of view, this
is unimportant, for one form of finality can definitely be assigned to him, in that
his work represents the culmination of theoretical or metaphysical Sufism; all
that remained for later generations was to interpret and elaborate upon it, or
occasionally contest some of its particulars.

As for JamT1’s status as “Seal of the Poets,” it is plain that the title — whenev-
er and by whomever coined — cannot be taken to mean that Persian poetry be-
gan a process of decline once he had composed his last ghazal. This interpreta-
tion, favored by numerous historians of Persian literature, Iranian and European
like, derives from a sterile tendency to perceive everywhere in cultural and lite-
rary history a more or less uniform pattern of maturity followed by inevitable
decadence. Numerous gifted and influential poets came after Jami, Mirza ‘Abd
al-Qadir Bidil being a case in point. It is more reasonable to regard Jam1i — like
Ibn ‘Arabi, in his own distinct sphere — as a provisional Seal. He brought to
culmination the traditions of Persian poetry in a vast and varied corpus that was
transmitted to the new configuration of the Persianate world that began shortly
after his demise. That legacy was preserved and honored, even as new modes of
poetic expression emerged. Jami’s biographer, ‘Abd al-Vasi‘ Bakharzi, presents
him as the mujaddid of the eighth century of the Islamic era, the mujaddid being
a divinely appointed figure who renews or restores religion at the turn of every
century.”* None among Bakharzi’s contemporaries seems to have shared his
view, and the identification of a mujaddid has never been a matter left to indi-
vidual perception. The application of the title to Jam1 is nonetheless instructive,
for the function of the mujaddid is necessarily provisional: he “renews” religion
for a given century before passing it on to his successors. An analogous provi-
sionality can be proposed for Jami’s role as “Seal of the Poets.”

However their respective epithets be interpreted, the conjunction of the two
Seals — provisional though both may have been — in the life and work of ‘Abd
al-Rahman Jami left a deep and lasting imprint on the cultural and spiritual life
of the Muslim world for close to five centuries.

2 On Jesus as “Seal of the Saints,” see al-Futithat al-Makkiyya (Beirut, 1, p. 151, 1L, p. 9);
on the anonymous Seal encountered in Fez, al-Futiihat al-Makkiyya, 11, p. 49; and on Ibn
‘Arabi’s own claim, al-Futithat al-Makkiyya, 1, p. 244.

> See, however, Michel Chodkiewicz’s attempts to clear a path through the thicket of Ibn
‘Arabl’s pronouncements on the subject of the Seals, in his Le Sceau des saints: prophétie et
sainteté dans la doctrine d’Ibn Arabi (Paris, 1986), pp. 145-179.

™ Bakharzi, Magamai, p. 38.
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THE TRANSCENDENT UNITY
OF RELIGION IN THE SUFISM OF IBN ‘ARABI

One of the greatest issues in the Sufism of Ibn ‘Arabi concerns the esoteric
and Sufi interpretation of prophecy, its intrinsic nature and its inner logic. This
problem is most important within the context of Islam, due to its emphasis on the
universal nature of prophecy and because even if, from a certain aspect, there is
an order of priority among prophets, from another aspect, that is from the point
of view of all of them being messengers of a single divinity, there is no distinc-
tion among them. Apart from the fact that belief in the universal prophecy is the
second article of Islamic faith, the Holy Quran reiterates time and again that God
has sent messengers to each community one after another and there is no com-
munity to which messengers have not been sent by God. Hence, God’s decisive
proof to mankind is far-reaching and nobody can claim anything against God
concerning the discharge of the prophetic message. Since prophets are the su-
preme exemplification of the Perfect Man (al-insan alkamil), it would be appo-
site here to allude briefly to the spiritual function of the Perfect Man.

The Perfect Man as a mirror
of the Divine Names

Man (the microcosm) and the universe (the macrocosm) are the resplendent
mirrors, which reflect the glory, majesty and beauty of the infinite attributes of
God. Even if the microcosm and the macrocosm both manifest the Divine
Names, there is the difference that, whereas the totality of the universe (this
world and the next one) cumulatively and dispersedly manifest the Divine
Names and Attributes, a human being manifests all the Divine Names in an inte-
gral fashion. Moreover, the macrocosm, being like an unpolished mirror, is not
aware of the reality of those Names, whereas a human, being the very polish of
that mirror, has the knowledge of all those names. In another simile, Ibn ‘Arabi
likens the macrocosm to an equipoised body without life and man, to the very
spirit of that body. Using another Quranic term, man is said to be the vicegerent
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of God on earth and as such is required to have all the qualities and perfections
of God, whose vicegerent he is, and of all the creatures, over whom he has been
appointed as a vicegerent. He has been named /nsan (Man) because of his close
intimacy (uns) with the Lordship or because he is like the pupil of the eye (insan
al-"ayn) of God, through whom He beholds the universe and showers His infinite
mercy upon the creation. In yet another simile, the cosmos is like a finger-ring
and the Perfect Man is like the signet of that ring, and the Divine name engraved
on the signet symbolizes the Divine name dominating the reality of the prophet
and determining the historical destiny of the community of the prophet in ques-
tion. All the prophets have been the best exemplification of the Perfect Man.

Prophets as manifestations
of the Divine Logos

Prophets and messengers, according to Ibn ‘Arabi, are perfect words of God.
One might suppose that Ibn ‘Arabi has borrowed this term from the Christian
doctrine of Logos but this is not quite correct, because we find the rudiments of
that notion in the glorious Quran, while Ibn ‘Arabi developed it into a thorough
doctrine.

According to some verses of the Quran, all creatures are the words (kalimat)
of God because they are articulations of the Divine Breath (Nafas ar-Rahman).
“Our command to a thing when We desire it to be is that we say to it ‘be!” and it
is.” Things are determinations and articulations of the Divine Breath (His unique
command to things “to be”) as our spoken words are articulate enunciations of
our breath. If all beings are the words of God, Prophets are more privileged to be
called the perfect words of God. Both Adam and Jesus are said in the Quran to
have been created by the Direct Divine command. Are not the children of Adam
and especially the messengers of God to be so called? Accordingly, each chapter
of Ibn ‘Arabi’s Fusiis al-Hikam (“The Ringstones of Wisdom”) has as its title the
wisdom which is associated with the word (logos or reality) of a certain prophet.
This tells us that, according to Ibn ‘Arabi, all prophets are the manifestations of
the Universal Logos, which he shows to be identical with what he calls “the Mu-
hammadan Reality” (al-haqiqgah al-muhammadiyyah).

The Muhammadan Reality

The reality of Muhammad, that is his reality as eternally known by God,
plays a crucial role both cosmologically, that is in the creation of the world, and
as an archetype for the reality of all prophets. In the Holy Quran, it is mentioned
that God has sent him as a mercy and a blessing for the whole creation. In the
prophetic traditions, it is mentioned that the first thing created by God was Mu-
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hammad’s light, while yet another tradition affirms that it was Muhammad’s
Spirit. Ibn ‘Arabi discusses a verse in the Quran concerning the reality of the
isthmus, to the effect that when two seas mingle together there should be an
isthmus between the two, so that they would not encroach on one another. He
interprets this metaphysically and symbolically that there should be an interme-
diary between two independent ontological realms, such as this world and the
next, sense perception and intellection, and God and the Universe. Such an in-
termediary between God and the Universe is the Muhammadan Reality, which is
the first determination or the first manifestation of God to Himself and comprises
the reality of all things. Being a determination or a manifestation means that it is
created but at the same time it embraces within itself the archetypal reality of eve-
rything other than God. It is as if the openings (mafatih) or the master keys of all
things have been entursted to Muhammad. Moreover, all the prophets, even if his-
torically preceding him, obtain their prophethood from the lamp of his prophecy.

Every prophet, from Adam to the last prophet, takes [light] from the niche
of the seal of prophets (Muhammad): even if his earthy existence was tempo-
rally posterior to them all, in reality he preceded them all, as he himself (the
benedictions of God be upon him) has well attested when he said: “I was a
prophet while Adam was still a mixture of water and clay.” Other prophets
were not so except when they were chosen by God.'

Another divine privilege enjoyed by the Prophet is that he has been endowed
with the special status and station of the Quran. He was the real Quran. The word
“Quran” etymologically means “to gather together”: when one reads meaning-
fully, he reintegrates the scattered words disseminated on one page or in one
chapter. Symbolically, it means that the Prophet has been endowed with the mys-
teries and secrets (asrar) of all the preceding prophets. The Prophet himself said
with reference to the all-inclusiveness of his message, “To me was given the
totality of the Divine Words” — a saying which Ibn ‘Arabi frequently alludes to.
He even claims that the Prophet’s adherents, following his footsteps, can attain
the station of the Quran. Referring to himself, Ibn ‘Arabi says in a famous verse:

I am the Quran, I am the seven double verses (sab ‘ al-mathani),
I am the spirit of the Spirit, not the spirit of clay vessels.

My heart always resides with my Beloved

Beholding her incomparable beauty, and with you is my tongue.

That is why, when Ibn ‘Arabi talks about the divine prerogative of a special
prophet, he wants to reiterate that the Prophet was divinely endowed with that
spiritual rank or even see in the case of the prophets Adam, Noah, Isaac, Joseph,

! Muhy al-Din Ibn al-‘Arabi. Fusis al-hikam. Ed. A. ‘Afift. Tehran: Az-Zahra, 1370 S.H.
P. 63.
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Jesus and others. The all-comprehensiveness of the spiritual rank of the Prophet
justifies the Quranic reference to that fact that the Prophet is a witness to all
prophets both in this world and in the hereafter, and his community have been
made witness to all communities, tribes and nations.

Universal and contingent beliefs

It is one of the doctrines of Ibn ‘Arabi that God manifests himself on two
planes: first, ontologically in the being of all creatures and, second, epistemo-
logically in their beliefs, so that everybody knows and worships God according
to the form (sizra) in which he has manifested Himself in the consciousness of
the believer. That is why the belief of an overwhelming majority of believers is
limited, contingent and quite fragmentary, and this explains why they immedi-
ately accept what is in accord with their narrow beliefs and immediately reject
what does not harmonize with their bigoted views. On the other hand, an accom-
plished Gnostic ( ‘arif) never rejects the partial truth inherent in each belief, as in
the external world he does not vaingloriously discard or repudiate the manifesta-
tion of God in each being, regarding everything as a special aspect (wajh) of the
Divine Being. So a true Gnostic should never deny God in whatever aspect He
appears either within or without.

In sum, each person necessarily has a belief concerning his Lord, by which
He returns to Him and through which he seeks Him. When God appears to him
in that form he knows Him and acknowledges Him but if He manifests Himself
in another form, he denies Him and seeks refuge from Him (tu ‘awwadha minhu)
and shows discourtesy towards him, though it appears to him that he has been
very courteous. So no believer believes in a godhead (ilah) except he fabricates
(ja‘ala) in himself. Thus, the God of beliefs is a fabrication. They see nothing
but themselves and what they have fabricated.

So look! The rank of people with regard to their knowledge of God is the
same as their rank in their beatific vision in the hereafter. I have already let
you know the justificatory reason for that. So beware, lest you restrict your-
self to a particular belief and utterly deny other beliefs. In that case, you
would miss the greatest good. Nay, you would miss the knowledge about the
matter as it is in itself. So be in yourself the matter (hayiila) for accepting all
forms of beliefs; because God the Almighty is infinitely greater and more
majestic than to be contained in one belief rather than another; He says:
“Wherever you turn, there you find the face of God.” He did not mention a
specific “where” rather than another. Again, He mentioned that you shall find
the face (wajh) of God, and the face of everything in its reality.”

2 Ibn al-‘Arabi. Fusis. P. 113.
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Ibn ‘Arabi resumes the same subject in the ringstone dedicated to Shu‘ayb.
Referring to the sacred tradition: “My heavens and my earth do not encompass
me but the heart of my believing servant encompasses me,” he remarks that what
the heart of each believer encompasses is not the Absolute (al-Haqq) itself but
the absolute as determined by the believer’s peculiar from of belief. If God ap-
pears to him in that particular form, he will know Him. So nobody knows God
except in the form of his fabricated belief. There is no doubt that beliefs of be-
lievers are quite divergent and multifarious; as a result, they acknowledge their
own form of belief and repudiate the others. According to a prophetic tradition
known as hadith al-tahawwul, God appears in the hereafter to all believers and
they only recognize him in the form they used to know and acknowledge Him in
this world and they deny Him in other forms.

As to the real Gnostics, their knowledge of God knows no boundary. They
always seek an increase in knowledge, as the Prophet was commanded by God to
ask for an increase in knowledge.

The locus of manifestation of such knowledge is the heart (al-qgalb) rather
than intellect (al- ‘aql). Hence God has said: “This book is a reminder for those
who have hearts or for those who lend their ears and they witness.” (50:37)
“Those who have hearts,” according to Ibn ‘Arabi, are the people of Divine Gno-
sis, because their heart (galb) changes form (yataqallabu) with each manifesta-
tion, whereas the intellect (‘agl/, etymologically related to the verb “to bind”)
restricts the infinite Divine manifestation to particular determined forms. As to
“him who lends his ears while he is a witness” (50:37), this is a reference to the
faithful who emulate the messengers of God and not to those philosophers who
impose their forged demonstrations on what has been transmitted by the messen-
gers of God.?

Religion in the sight of God is Islam

According to Ibn ‘Arabi, there are two kinds of religion: religion in the eyes
of God and religion in the eyes of men. The religion in the eyes of God (ad-din
‘inda allah) is the one which God has made known to men and the knowledge
transmitted by them in the same way to others. This religion is the one which
God has chosen for Himself and recommended to others. An example of such a
religion can be found in the following verse: “This is the religion which Abra-
ham and Jacob recommended to their sons. They said o my son! God has chosen
for you the religion. So do not die unless you are Muslims.” (2:132) Now, ac-
cording to Ibn ‘Arabi, religion in the aforementioned verse is accompanied by a
definite article (i.e., the religion), which means that it is the only religion accept-

? The discussion is based on a few paragraphs of the chapter dealing with Shu‘ayb’s wis-
dom (see: Ibn al-‘Arabi. Fusts. P. 122—123) (the editor’s note).
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able to God. But what does Islam mean? It signifies utter submission before God
(inqiyad), “‘so religion consists in your submission and the religion in the eyes of
God is the Law (shar ‘) to which you have submitted yourself... So he who truly
submits himself to what God has ordained, has truly executed the religion and
established it as it should be established, like unto when we say that somebody
has performed his prayers.”

As to “the religion in the eyes of creatures,” this is the one which is esteemed
and taken into consideration by God. It is not, of course, a religion in the eyes of
God, but nonetheless God will consider it and will reward it. A case in point is
the institution of monasticism (ruhbaniyyah) in Christianity, which, no doubt,
was not instituted by God, but “they themselves invented it (ibtada ‘iha)”
(57:27); God did not prescribed it for them, but whatever of it was in conformity
with the Divine wisdom and the inner purpose behind the Divine law God would
take into consideration. Ibn ‘Arabi gives as evidence and proof of the Divine
acceptance of this innovative practice the fact that God has praised them thrice in
the mentioned verse. First, even if the practice of monasticism is not obligatory
(ma katabnaha ‘alayhim), the verse immediately adds: “except for those who
seek Divine approval” (57:27). Second, it blames them for not observing this
practice as they should have, which goes to prove that God gave consent to this
practice and, thirdly, it adds: “and We gave the reward to those among them who
were believers” (57:27), which goes to prove that the practice was endorsed by
God.

So, returning to our main issue, the religion according to God is Islam and Is-
lam means sincere submission to God in everything, whether it be portable to our
taste or not. This is due to the fact that everything is a manifestation in the mirror
of God. Nothing is accorded to contingent beings except what their intrinsic na-
ture demands in various states; so their forms are subject to change in conformity
with their various states. “Then, a more profound mystery which must be consid-
ered in such a problem is that the contingent beings have their origination in non-
being. So they have no being except the being which God bestowed upon them
according to what the contingent beings demanded in themselves and in their
fixed archetypes.”

The reason for the difference between prophets
and their communities

The question might be asked why is there so much difference among com-
munities and religions. The answer to this question rests on several principles
which should be taken into consideration. First, the principle, even if it is one

* Ibn al-‘Arabi. Fusts. P. 94.
* Ibid. P. 96.
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and unique, manifests itself in multiplicity. Unity in multiplicity is the primordial
principle without which creation and manifestation would not be possible. Sec-
ond, “the messengers have different ranks, which depend upon what their com-
munities are in themselves. So the knowledge of messengers is exactly in con-
formity with what the community of that messenger requires, no more and no
less.”

This difference can, on the one hand, be traced back to the difference be-
tween the communities and, on the other, to the inner dispositions and suscepti-
bilities of the messengers.

Ibn ‘Arabi stresses time and again that the knowledge of messengers is not
obtained by ratiocination, argumentation or disputation. “Their hearts are puri-
fied of any kind of intellectual speculation, because they are well aware of the
deficiency of intellect with regard to its speculative function.””’

Again, in the ringstone dedicated to Ezra ( ‘Udhayr), having quoted the verse:
“And God made some of you superior to others in your apportioned nourish-
ment” (16:71), Ibn ‘Arabi comments that some kinds of nourishment are spiri-
tual, as in the case of different sciences, and some others are sensuous, like dif-
ferent kinds of food. Whatever God sends down in an apportioned measure is in
accordance with the intrinsic aptitudes of the creatures, because God “has given
everything its destined creation” (20:50), and “He sends down what he has fore-
ordained, and He does not foreordain except what He knew from eternity, and
God does not know anything except what is required by the known thing
(ma ‘liam).”®

Again, in the ringstone dedicated to Solomon,’ arguing in the same vein, Ibn
‘Arabi asserts that there is difference in knowledge among scholars. We say that
such and such knows more than such and such, while the nature of knowledge
remains one and the same. This difference is one in aptitudes and again this dif-
ference can be traced back to the Divine names and attributes themselves. For
example, knowledge is more comprehensive than volition, because God knows
everything but He does not will all He knows. In the same manner, Divine will is
more comprehensive than Divine power. Then follow other Divine qualities,
such as hearing, seeing and speech, so there is an order of priority among the
Divine names, which are the originating causes of all beings, which in truth
causes the differences among things that are their manifestations.

This could also explain the difference that exists among religious communi-
ties, which is due, on the one hand, to the aptitudes of the messengers and the
community and, on the other, to the preponderant Divine name or names mani-
fested in that community.

8 Ibn al-‘Arabi. Fusis. P. 132.

7 Ibid. P. 133.

8 Ibid. P. 132.

? See: Ibn al-‘Arabi. Fusis. P. 153.
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Nubuwwah and Walayah

Walayah is a word difficult to translate into English. It is usually translated as
“sainthood,” and walf as “saint,” but sanctity is only one aspect of walayah that
does not do justice to its true meaning. Etymologically, the word derives from
the root w-/-y, which connotes such an existence of two things next to each other
as implies no intermediary between the two, as in two consecutive numbers. So
construed it signifies the “proximity to God.” Some experts on Ibn ‘Arabi, e.g.
Prof. W. Chittick, have preferred to translate it as “friendship,” and walT as “the
friend of God.” There is no objection to this, insofar as we bear in mind that the
meaning of Divine proximity is implied therein.

Religion is God’s addressing human beings, so there is an aspect of religion
that is oriented towards God, called by the followers of Ibn ‘Arabi lada I-haqqr
(God-oriented aspect) which itself is the basis of walayah, that is, the proximity
to God. The other aspect, which is called lada I-khalgt (creature-oriented aspect)
comprises the spiritual aspect, which is called nubuwwah (prophecy, because the
prophets receive through their spirits revelations from God) and the legislative
aspect for the community, which is the foundation for the messenger status.

Now, some exoteric scholars have attributed to Ibn ‘Arabi the doctrine, ac-
cording to which a walr is higher than both a nabri (prophet) and a rasul (messen-
ger).

Ibn ‘Arabi has posed this question in the ringstone dedicated to Ezra, and the
upshot of his discussion is that a messenger is higher in spiritual rank than a
prophet or a Friend, because he possesses three functions — those of messen-
ger’s mission, prophecy and friendship and, for this reason, a nab? or prophet
possessing two spiritual stations is higher in rank than the Friend. But in a single
person, such as a messenger or a prophet, his aspect of walayah is superior to the
two other aspects, simply because they cannot be conceived without it. Another
reason adduced by Ibn ‘Arabi revolves round the premise that wali is the name
of God and, for this reason, there should be a wali on the earth, otherwise it
would be a name without a mazhar or manifestation; But rasil and nabr are des-
ignations of human beings, not the Divine names, and as such they might cease
to be, as the cycle of prophecy has ended with the prophet Muhammad. In turn,
if the walayah terminated, the world would be transferred from this world to the
next one.

The prophet of Islam is the seal of prophecy and his message, like his revela-
tion, is all-comprehensive and he himself is the sum total of all preceding proph-
ets. This goes to prove that his walayah is superior to the walayah of all preced-
ing prophets. But since he was dispatched as a messenger and as such he had to
establish the Shart ‘ah like every other messenger, his walayah aspect was con-
cealed under the guise of Shar?‘ah and shall be revealed in the person of Jesus or
Mabhdi (according to two different interpretations) at the end of the present cycle.



Mohamed Mesbahi
(Mohammed V University, Morocco)

EQUIVOCITY OF “UNITY OF BEING”
IN JALALUDDIN RUMI

It is difficult to attribute the doctrine of “Unity of Being” to Riim1, because
the theological basis of Islam, from which he has drawn the essential of his
thought, has as its main pillar the Unity of God: “Say: He is Allah, Absolute
Oneness” (112:1)." For that reason, “monotheism” (tawhid) became a common
principle of all theological, mystical and philosophical schools of Muslim
thought. It is known that monotheism means essentially the affirmation that God
transcends and is radically different from the world. However, monotheism
means, also, that God has attributes and acts by which He appears to be the only
actor in the world. Both of these affirmations, transcendence and anthropomor-
phism, made the Islamic worldview different from the pantheist one, which is
based on the flow of God in the World. In the atmosphere of this transcendent
and anthropomorphic unity, the discourse of pantheism will remain an exception
within the Islamic culture.

However, we can assume that the “Unity of Being” is a derivative of “mono-
theism” (tawhid), since the unity of God in himself is, in a way, a path to unity of
God with the world and we have some Koranic verses which confirm this unity.
For example, “wherever you turn, the Face of Allah is there” (2: 114), “everyone
on it will pass away; but the Face of your Lord will remain” (55: 24-25), “He is
the First and the Last, the Outward and the Inward” (57: 3), “He is with you
wherever you are” (57: 4). We can notice that the roots of pantheism are even
present in the name of God “the Real” (al-haqq) as well. According to Sufis, this
name points out that other beings are nothing but false and imaginary ones.
There are also several hadiths, which imply a pantheistic spirit as regards the
relation of God with the whole world. We all know the famous holy hadith in
which God says, “I was a hidden treasure, and I wanted to be recognized, so |
created the world.” We can also find these words related by Abii ‘Ubayda al-
Jarrah, one of the Companions of the Prophet, “I never saw anything without
God being nearer to me than this thing.” Nevertheless, the distance that separates

! The Noble Qur’an. Translated by Abdalhaqq and Aisha Bewley. Dubai, 1999.
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the unity of God in Himself, and the unity of God with the world, remains very
large. Only the mystics can venture to proclaim pantheism clearly.

This vacillation between monotheism and pantheism is reflected in the corpus
of Jalaluddin Riimi, to the point that we cannot decide whether he is a proponent
of monotheism or pantheism, because his corpus embodies both views on the
unity, transcendence and immanence of God.

However, if there are some aspects of the philosophy of unity of being in
Jalaluddin RGmT’s corpus, they appear only in the form of ecstatic utterances
(shatahat) and not in a demonstrative discourse. So we should not expect a great
Sufi poet to sacrifice his poetic style for the sake of being in harmony with phi-
losophical principles and concepts. What we can expect from him is restricted to
vague poetic allusions in the form of metaphors and symbols, full of contradic-
tions and and capable of losing you in a labyrinth of confusion and astonishment.

The equivocity of the notion of “unity of being” (wahdat al-wujiid) appears
in two forms: 1) in the potential or the a priori “unity of being,” which exists in
Nature and Man, expecting someone to actualize it; 2) in the a posteriori “Unity
of Being,” which is realized through a chain of transformations, where the mys-
tic (salik) moves from monotheism to pantheism.

We can also approach Riimi’s “Unity of Being” from two angles: 1) as a logi-
cal structure, i.e. a genre that contains three forms of unity of being: immanent
unity (pantheism), human unity with God (ittihad), and divine unity with man
(indwelling, hulil); 2) as a genetic form, i.e. as a process of transformation from
individualism to total unity.

The other aspect of equivocity of “Unity of Being” is that this unity belongs
to the domain of Difference and Opposition, and not to the sphere of Intellect,
which is based on the principle of identity. Nevertheless, the objective of this
experience is precisely the achievement of identity between men and God
through heart.? Generally, poetry and rationalism, identity and contrariety, anni-
hilation and subsistence coexist together in Rlimi’s ecstatic utterances (shatahat).
This unity aspires, at the same time, to go beyond categories, predicates and op-
positions, to overcome unity, plurality, diversity and otherness to meet existence
immediately, and to go through all states and stations to reach the unique One.
The “Unity of Being” is inseparable from the question concerning the truth of I
and the question of reality of You (God). Rimi does not seem to be embarrassed
by the the presence of these contrarieties in his writings. He feels rather assured
of them because they allow the possibility of change and transformation.

* In his Seven Preaching Sessions, Rumi says, “the love doesn’t disappear from the reason”
(Ritmi. Mawa‘iz majalis al-sab‘a. Translated into Arabic by ‘Isa ‘Akiib. Damascus, 2004.
P. 60).
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1. “Unity of Being” as a solution to the aporia
of One and Many

“Unity of Being” is an equivocal term. First, because it is composed of two
concepts: unity and being. Second, regarding being, we notice that Rimi, gener-
ally, replaces it by essence. Consequently, the “Unity of Being” will stand for the
“unity of Essence.” The reason is that the principle of distinction between es-
sence and existence does not concern God, since His essence is His existence. In
other words, He exists not by existence but by Himself. Third, Unity is not an
accident to be added to Existence in the expression “Unity of Existence,” but a
negation of resemblance to other beings. In this context, Rimi says, “Look round
the world for “others’ and | reach certainty: There are no others™. Even, when
al-Hallaj called out: “I am the Real,” the speaker was not really al-Hallaj but God
himself.* Then, Existence, Essence and Unity mean the same thing, since nothing
exists but the One Being who is the divine Essence.

However, the principle of impossibility of the existence of existences other
than God is opposed to the fact that other beings exist too. To avoid this contra-
diction, RimT distinguishes between the Real Existence, that is God, and the vain
and imaginable one. He says: “I swear, since I have seen Your face, / the whole
world has become fraud and fantasy [to me].” He, like other lovers of pantheism,
uses manifestations of divine self as a way to avoid opposition between the two
existences, real and vain. Hence, beings become nothing but divine manifesta-
tions of one Real individual: “all the tasks of the world are different, but [simul-
taneously] all are one.”

In this meaning, the world turns into a mirror that reflects the Reality of God.
The world, then, does not stand up by itself, but its “stature” stands on God all
times. Therefore, we can say that the relation between unity and manifestation is
like that between essences and accidents. Rimi says the following about this
meaning, “Because it is accident (manifestation), men must not stop at it. Es-
sence is like a musk diffuser, and the material world and its pleasant things are
the perfume of this musk. This perfume of the musk does not last forever, since it
is only an accident. Whoever is looking for musk in this perfume, and is not satis-
fied with this perfume, is a good man. But anyone who wants to make do only
with the perfume (of the musk), and feels satisfied, is a bad man.”

It is important to notice that the concept of manifestation is contradictory.
Manifestation means, first, the act of bringing to light the hidden and the myste-

* Riimi. Diwan-i Shams-i Tabrizi, verse 34972 — quoted from: Chittick W.C. The Sufi Path
of Love: The Spiritual Teachings of Riim1. Albany: State University of New York Press, 1983.
P. 183.

* Cf. Rami. Kitab Fihi ma fihi. Translated into Arabic by ‘Isa ‘Akib. Damascus—Beyrouth,
2004. P. 27 (my translation).

* Kitab Fihi ma fihi. P. 101.



170 Sufism and ‘Irfan: Ibn al-‘Arabi and His School * Mohamed Mesbahi

rious essence; but if we ponder upon this concept, we will find out that it has an
opposite meaning as well — namely, it refers to the act of hiding the divine Es-
sence from us. Al-Hallaj expresses this contradictory nature of manifestations as
follows: “He is hidden in His manifestation, manifest in His concealing.” Rimi
explains the reason of concealing the reality of God in the saying: “If His light
shines without veil, any heaven or earth, any sun or moon will disappear, and
nothing will remain but the King.”® In terms of paradox, His veil is the condition
of the existence of the world.

In this sense, the doctrine of “pantheism” seems to be an extreme solution to
the oldest aporia: the One and the Multiple, whether in its objective aspect (the
opposition between the One and the Multiple) or the subjective one (the opposi-
tion between I and You, the self and the other), that is why the “Unity of Being”
has two faces. We can refer to the first one as to potential unity, which is the
unity of the Real veiled by His manifestations, while the second one assumes the
name of “unity” in the sense of “springing into action” by polishing the mirror of
man’s essence. In other words, the objective “Unity of Being” appears as a total-
ity that has two faces, God and the world: “From the beginning to the end, [there
is] no one but You.”

However, the subjective “unity of Being” means the process of transforming
of “I” into “You.” Rimi thinks that we cannot justify the desire of subjective
unity if God is not inside us, “See in your heart, the kingdom of God is inside
you”, and “When you contemplate well, you find the roots of all things in your
self: all these other things [being] twigs of your self.””’ In his Ruba ‘ivat, he also
says: “O Sufi, the follower of the spiritual path, if you search for that, do not
search for Him outside your self, seek him in yourself,”® and he adds: “why do
you travel the world bewildered, Whom you seek, is not outside you.”

2. The annihilation of the self is the end
of a subjective wahdat al-wujid

The experience of “Unity of Being” in Riim1 appears to be immersed in a
hard paradox, where he feels that the Beloved is both very transcendent and very
near to him at the same time. Indeed, the lover is scattered between the jealousy
of his beloved, who urges him to say “none exists but Him,” and the avidity of
absorption by Him, which urges him to say, “there nothing in this dress but
God.” Therefore, we cannot overcome this aporia without annihilating the self in

% Ibid. P. 43. See also P. 72.

7 Ibid. P. 47.

8 Ramr. Al-Ruba‘iyat. Translated into Arabic by ‘Isa ‘Akiib. Damacus—Beyrouth, 2004.
Ruba‘1 32. P. 29 (my translation).

? Ibid. Ruba‘1 1979. P. 516.
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the Other or melting into him, or without abolishing the duality between I and
You. Paradoxically, Rimi describes this abolition as a general process that guar-
antees the evolution of a being from the level of elements to a level of angels
going through the vegetable, animal and human levels:

“I died as mineral and became a plant; | I died as plant and rose to ani-
mal, | I died as an animal and I was a man. | Why should I fear? When I be-
came less by dying? | Yet once more I shall die as man, to soar | With angels
blest; but even from angelhood | I must pass on: all except God doth perish. /
When I have sacrificed my angelic soul, | I shall become what no mind ever
conceived. | Oh, let me not exist! For Non-existence /| Proclaims in organ
tones, ‘To Him we shall return.” >'°

When we admit that the annihilation of the self is the purpose of “unity of be-
ing,” we really see for ourselves that unity is rather an annihilatory than an exis-
tential phenomenon, this is why Rim1 says:

“Take the famous phrase: ‘I am the Real.” Some people think it is a huge
pretension. But ‘I am the Real,’ in reality, is a great modesty. Because who
says, ‘I am a servant of the Real,” affirms two existences, one of himself, the
other of God. Yet who says, ‘I am the Real,’” denies himself ... ‘I am the
Real,” means, in fact, ‘I am nonexistent, and He is the Existent, nothing pos-
sesses existence but God. I am absolutely nonexistent, I am nothing.” "'

For this reason, the aim of annihilation of the self is not the acquisition of
theoretical knowledge, but the obtaining of an emotional gnosis. In this experi-
ence, the distance and duality between God and man disappears.'> The Sufi does
not believe that the perception of self-manifestations of Real will be sufficient,
but he hopes to go beyond them to unveil the core of these manifestations. In
other words, the Sufi does not seem to be content with seeing the Being or talk-
ing about Him, but he wants to become Him, or rather to be burned by Him.

Thus, the way to the “unity of Being” is an oppositional one. It starts from
manifestations to end in essence; it leads from a sensitive and multiple being to a
rational one, from perceptible to imperceptible.”> The contrarieties cannot be
transformed one into another if they do not have the same nature. However, this
transformation needs a mystical “stone,” namely the annihilation that dissolves

1 Nicholson R.A. The Mystics of Islam. London: Routledge and Kegan Paul, 1914. P. 168
(quoted from http://www.sacred-texts.com/isl/moi/moi.htm#168).

' Kitab Fihi ma fihi. P. 83. See also P. 277.

2 He says: “If he has seen to the willful (intended, al-magsiid), the duality will disappe-
ar” — ibid. P. 56.

" He says: “What is more the furthest from comprehension and sagacity than the secret of
the Real (al-haqq) and His Essence” — Rimi. Masnawl. Vol. 3. P. 291, verse 3640 (my trans-
lation).
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multiplicity and diversity in an absolute identity: “Be joyful with Him, not with
‘others’: He is the spring, but others are like January.”"* There is neither an end
nor a cause to come back to unity."

But the annihilatory way is not a completely negative way; since, thanks to it,
the Sufi acquires a total freedom from space, time, geography, history, and all
things but not from the beloved; the “Annihilation of the self” gives him a possi-
bility to subsist with God. Finally, the evacuation of the self from knowledge and
mundane worries creates in him a new power that enables him to receive the
absolute perfection in the soul, because “it is necessary that he has a core in or-
der to perceive the Core, it is obligatory he has a spirit in order to enjoy the
Spirit.”'® In this way, non-being becomes a faculty, and annihilation becomes an
achievement. This is the condition of the metamorphosis of the individual into
the absolute: “When you have become living through Him /you are indeed Him.
That is utter Oneness, how could that be coexistence?”"’

But reaching the Real does not mean the end of the journey. The human ef-
fort to attain the truth is always renewable, since “the beloved puts on a new
dress at any moment,” and because even if the Sufi reaches the core of a nut, he
discovers thousands more cores within it,'® “and if the man ... arrives to per-
ceive the Truth, this will not be the Truth himself. The true man is one who never
ends to endeavour, and turns around the sublime Truth without relaxation nor
repose.”"’

When we read the poetry or prose of Rimi, we cannot determine whether the
“Unity of Being” means ittihad or huliil, because both require annihilation.”® In
general, “Unity of Being” indicates the way of ittihdad, which starts from knowl-
edge of the self and leads to the knowledge of the Other Self. The principle of
this approach is to consider the self as a mirror of the Real or His astrolabe: “the
man is the astrolabe of Real, but it is necessary to have an astronomer to under-
stand the astrolabe ... Because who “knows himself, knows his God” ... as the

'* The continuation of the verse is: “Everything other than God is leading you astray, | Be
it you throne, kingdom, and crown” (Masnaw1. Vol. III. Verses 507-508).

S “Without a cause God gave us Being; /without a cause, He took it back again.”

' Riim7. Mawia‘iz majalis al-sab‘a. P. 24.

" Masnawi. Vol. IV. Verse 2767, quoted from Chittick. The Sufi Path.

** About the infinity of the hidden trueness cf. Riimi. Al-Ruba‘iyat. Ruba‘1 499. P. 146.

"% Kitab Fihi ma fihi. P. 73.

* We can find the traces of wahdat al-huliil in these verses: “Happy the moment when we
are seated in the Palace, thou and I, / With two forms and with two figures but with one soul,
thou and 1. / The colors of the grove and the voice of the birds will bestow immortality / At the
time when we come into the garden, thou and I. / We shall show them the Moon itself, thou and
I. / Thou and I, individuals no more, shall be mingled in ecstasy, / Joyful and secure from fool-
ish babble, thou and 1. / All the bright-plumed birds of heaven will devour their hearts with
envy / In the place where we shall laugh in such a fashion, thou and I. / This is the greatest
wonder, that thou and I, sitting here in the same nook, / Are at this moment both in ‘Iraq and
Khorasan, thou and 1.” — quoted from Reynold A. Nicholson. Mystics of Islam. Chapter VI.
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silver astrolabe is a mirror of celestial spheres, the human existence ... is an
astrolabe of the Real. When God makes the man know Him and have an eye on
Him, the man begins to see in his existential astrolabe the disclosure of the Real
and His absolute beauty instant by instant, glance by glance. This beauty doesn’t
disappear.”!

Even if the beginning of a mystical journey is the knowledge of the self,
Rimi advises the Sufi to get rid of his knowledge of the self as soon as he has
known it, for he may attain the One and unify with Him. RGm1 describes this
dialectic relation with his self as follows : “Suppose you know the definitions / of
all substances and their products, | of what good is this to you? | Know the true
definition of yourself. | That is essential. | Then, when you know your own defini-
tion, / flee from it, | that you may attain the One who cannot be defined, / O sifter
of the dust.” In the Ruba ‘iyat, Rumi also says: “When I was preoccupied with
myself, I didn’t merit my soul | but when I went out of my soul, I found my
soul”** In the station of itfihad, there is no distinction between the two selves:
“When the soul has been united with God, to speak of Soul (God) is to speak of
this soul, and to speak of this soul means to speak of that Soul.”™>

The feeling of unity with all things, whether they are similar or opposite, ma-
terial or spiritual, emotional or intellectual, is one of the several consequences of
the unity of Being.

“If there be any lover in the world, O Moslems, ’tis I.

If there be any believer, infidel, or Christian hermit, ’tis 1.

The wine-dregs, the cup-bearer, the minstrel, the harp, and the music,
The beloved, the candle, the drink, and the joy of the drunken — 'tis I.
The two-and-seventy creeds and sects in the world

Do not really exist: I swear by God that every creed and sect — ’tis 1.
Earth and air and water and fire, nay, body and soul too — 'tis 1.
Truth and falsehood, good and evil, ease and difficulty from first to last,
Knowledge and learning and asceticism and piety and faith — ’tis I.
The fire of Hell, be assured, with its flaming limbos,

Yes, and Paradise and Eden and the Houris — 'tis I.

This earth and heaven with all that they hold,

Angels, Peris, Genies, and Mankind — ’tis I oM

2! Kitab Fihi ma fihi. P. 39; and he says: “in the Hadith ‘show me the things as they are.’
Man is something great, all things are right in him, but the veils and darkness don’t permit him
to learn the science existent inside him,” — ibid. P. 90.

22 Riimi. Al-Ruba‘iyat. Ruba‘T 15. P. 24; he also says: “sometimes I say ‘I’m prince of my
self/ and at times I cry ‘I’m captive of myself” ” — ibid. Ruba‘t 16. P. 25.

2 Masnawi. Vol. VI, verse 4040, quoted from Turkmen E. The essence of Rim1’s Masnevi.
Istanbul, 1992. P. 345.

 Riimi — quoted in Nicholson R.A. The Mystics of Islam. P. 161-162.
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In the domain of ethics, all judgments about human acts lose their meaning in
the state of unity of being: ... for the persona vanished in the Real, offenses are
not offenses, crimes are not crimes, because he is absorbed in the Real ”®

For Riimi, the same place (the Being) is not wide enough for two essences,”
for two judgments. However, this unity in place and in self does not prevent
RumT from recognizing the existence of diversity between the two essences: “O
God! O I! O You! My radiant pearl! We are diverse one from the other! I am
your fate.”

3. The “Unity of Being”:
from existential signification to discursive one

It is well known that the way RumT has proceeded to demonstrate his “Unity
of existence” is an analogy in all its forms: comparison, metaphors, allegories,
anecdotes, parables, etc., which gave his unity a metaphoric and poetic character.
Thus, to say that “Unity of Being” is metaphorical means that it is in fact a “dis-
cursive unity,” and not an existential one. It means also that this unity is
achieved only by the use of discourse and metaphors, namely by using logos in
its linguistic sense.”’

Nevertheless, if we consider that God has created the world by a Word — 1
mean, language, we can say that the world is nothing but a disclosure of the Be-
ing that inhabits language. Then, the affirmation that the unity of being in Rim1
is discursive has the same meaning as saying that it is existential. In this way, we
will say that the realization of a discursive unity has the same intensity as the
realization of an existential unity. Thus, the mirror or the astrolabe, where the
Sufi sees the Real, is language. When the Sufi is interpreting the Koranic verse
“wherever you go there is the face of God,” he sees God in all things. We think
that this sight is a poetic and metaphorical seeing, and not a sensual or a rational
one. In this poetic experience, only the viewer, the viewed and vision become the
same thing: “at the end of it ‘all I see is nothing but God’ or ‘Only God sees

**Kitab Fihi ma fihi. P. 85.

26 Cf. ibid. P. 58; elsewhere, he says: “A man knocks on the door of his sweetheart, a voice
inside says: ‘who is knocking?’ He answers: ‘I am’; the voice tells him: this house does not
hold you and me. And the door remains closed. The lover departs to the desert. After one year,
he returns and knocks on the door one more time, the voice from inside asks him like it did the
last time : ‘who is knocking?’ The lover answers: ‘this is you yourself’; and he opens the door
to him” — Rami, quoted from ‘Abd al-Qadir Mahmiid. Al-falsafa al-siifiya fi ’l-islam. Cairo,
1967. P. 535.

*7 Concerning the vanishing of the name of I in the name of the you, he says: “If you want
your names, renounce your names, and cling to this name ... because who searches his name,
wastes his name, and who hides his name in this name, wins the good reputation for eterni-
ty” — Mawa‘iz majalis al-sab‘a. P. 68.
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God’ or before anything else I see only God.”® This is the meaning intended by
the Sufis when they claim they see God by God.

* * *

Then, the “Unity of Being” is essentially a unity of seeing through the lan-
guage. And not any language, but the poetical one. The “Unity of Being” be-
comes the “Unity of Discourse,” in the sense that the discourse contains the Ex-
istence.

* Henson St. “How God becomes conscious of Himself?” // http://www.stevenhen-
son.com/SHEN%20Talk%20May%202005.pdf
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GUERRE ET PAIX INTERIEURE CHEZ IBN ‘ARABi

«Guerre» et «paix» sont deux notions antinomiques comme le mouvement et
le repos: il n’y a pas de guerre paisible, comme il n’y a pas de paix conflictuelle.
Nous ne pouvons pas les traiter comme un “oxymore”, bien que les mystiques
aient été friands de cette figure de style qu’ils maniaient avec brio dans la poésie
comme dans les ceuvres de systématisation doctrinale. Le passage d’une situation
a ’autre se fait en fonction des conditions objectives et des conjonctures. Dans le
langage mystique, ce sont les états spirituels (afwdl, pl. de hdal) qui déterminent
la situation dans laquelle se trouve I’adepte: situation de guerre (combat—
mujdhada, asceése—riydda, observation des préceptes— ibdda, extase—wajd, etc.)
ou situation de paix (quiétude—sakina, stabilité—tamkin, intimité—uns, etc.).

Cependant, guerre et paix ne vont pas 1’une sans ’autre: la guerre comme
effort physique et épreuve morale finit par s’estomper et aboutir a la tréve. La
tradition mystique met en sceéne le combat que la raison (al- ‘ag/) doit mener con-
tre la passion (al-hawd), une description classique que la plupart des soufis ont
développé dans leurs manuels'. La conception canonique ou jurisprudentielle de
la guerre, qu’on appelle habituellement jikdd, a été modifiée par la tradition mys-
tique et orientée vers 1’expérience intérieure. En s’appuyant sur les textes corani-
ques et prophétiques, cette tradition a fait sienne la conception ésotérique de la
guerre, reléguant le jihdd armé au rang de combat mineur n’ayant pas les mémes
vertus que la lutte de I’Ame contre ses passions.

1. Jihdd mineur et jihdd majeur

Nous savons que la référence scripturaire qui fait valoir le jihdd intérieur est
la parole du prophéte qui, rentrant d’une expédition militaire, déclara: «Nous
voici revenus de la lutte mineure (jihdd asghar) pour nous livrer a la lutte maje-
ure (jihdd akbar)». Un de ses compagnons lui demanda ce qu’il entendit par

" En particulier chez al-Hakim al-Tirmidhi. Kitab al-‘aql wa al-hawa. Alexandrie: Dar al-
Ma‘rifa al-Jami‘iyya 1991; Idem. Riyadat al-nafs. Beyrouth: Dar al-kutub al-‘ilmiyya 2005,
comme nous le découvrirons plus loin.
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«lutte majeure», il répondit: «la guerre du coeur», ou «la lutte contre les pas-
sions». D’autres traditions prophétiques attestent de la valeur spirituelle du
combat contre soi-méme, et non pas contre I’autre. Ce combat “réflexif” (qui
vise le soi) et “introspectif” (dont la direction se tend vers I’intérieur) revét une
grande valeur morale chez la plupart des soufis. Parmi ces traditions prophéti-
ques, on retiendra le discours du prophéte lors de son dernier péelerinage (hajjat
al-wada“) qui fait état de la guerre contre soi-méme a laquelle le combattant doit
se livrer.

11 dit: «Le croyant (mu 'min) est celui dont les gens n’ont pas a se défier en ce
qui concerne leurs biens et leur personne; le musulman (muslim) est celui dont
les gens n’ont pas a redouter la langue ni la main; le combattant (mujdhid) est
celui qui méne le combat contre lui-méme dans 1’obéissance a Dieu; et 1’exilé
(muhdjir), celui qui a quitté son foyer, est celui qui renonce a ses péchésy»>.

Ce hadith est autant une description de la nature de ces personnages (le
croyant, le musulman, le combattant et 1’exilé) qu’une véritable définition du
role que chacun joue, tour a tour, dans la pratique religicuse. Les personnages
portent les significations a méme leurs noms respectifs:

1. Le croyant (mu’min) n’est pas uniquement celui qui atteste sa foi, mais
aussi celui qui est digne de confiance (amin).

2. Le musulman (muslim) n’est pas seulement celui qui prouve son apparten-
ance a I’islam, mais aussi celui qui s’abstient de faire du mal a autrui, et par rap-
port auquel les autres se sentent a 1’abri (du verbe salima, étre sain et sauf).

3. Le combattant (mujdhid) n’est pas celui qui désire triompher sur 1’autre,
mais celui qui a I’art et la maniére de maitriser son ego.

4. Enfin, I’exilé (muhdjir) n’est pas celui qui délaisse ses obligations envers
les siens, mais celui qui abandonne ses vices (du verbe hajara, abandonner, re-
noncer, etc.).

Ce texte est une legon magistrale, herméneutique de surcroit (car il nous ren-
voie (ta'wil) a la racine étymologique des mots employés, a la fois comme signi-
fications et comme fonctions), qui éclaire notre conception de la foi, de I’islam,
du jihdd, et de la vertu. Nous savons pourquoi dans la mystique musulmane, la
quéte de la quiétude, de la beauté et de 1’indulgence prévaut sur le ressentiment,
I’antagonisme et la rétorsion, autant de volontés négatives attribuées au jihdd au
sens militaire, devenues la proie des lectures étriquées.

Nous verrons ci-aprés qu’une fouille terminologique dans le mot jikdd per-
met de faire apparaitre d’autres significations, autres que celles établies, 1éga-
lisées et imposées par 1’orthodoxie.

2 Ahmad Ibn Hanbal. Musnad. T. VL. P. 21.



178  Sufism and ‘Irfan: Ibn al-‘Arabi and His School * M.C. Zine

2. Jihad:
analyse grammaticale et herméneutique

La racine JHD renvoie a des mots qui désignent 1’effort et la peine. C’est ce
qu’on lit en substance dans un vocabulaire de base comme Lisdn al-‘Arab d’Ibn
Manzir. Le verbe jahada signifie «effectuer un effort avec assiduité et applica-
tion». Ce qui est caractéristique dans cette description langagiére, c’est que la
racine JHD partage avec les autres racines (ou les lettres apparaissent dans un
autre ordre comme HJD ou HDJ) une signification commune. Cette inversion
(galb) est fréquente dans la langue des Arabes comme I’a remarqué Jalal al-Din
al-Suyiti dans son al-Muzhir fi ‘uliim al-lugha. Si on applique la régle de
I’inversion, dans la racine HJD, il y a le verbe tahajjada qui signifie «faire la
priére toute la nuit», une situation qui implique nécessairement 1’éveil, rendu
possible par I’effort fourni dans cette circonstance. De méme dans la racine HDJ,
on trouve le verbe hadaja qui veut dire «marcher d’un pas tremblant», un acte
qui évoque une situation difficile due a une infirmité, et implique assurément
I’idée de I’effort pour assurer ’acte de marcher.

Dans le vocabulaire soufi, on emploie trés peu le mot jihdd, mais plutot
mujdhada. Le chapitre 76 des Futithdt est entierement dédié a la mujdhada. Fin
connaisseur de la science des lettres, Ibn ‘Arabi n’hésite pas a appliquer leur
secret et leur alchimie dans la description de cette notion. Il commence dans ce
chapitre par définir, sur le plan grammatical, les voyelles désignées comme let-
tres faibles (huriif al-‘illa, mot a mot les lettres de la maladie), a savoir le waw
(), le alif (T) et le ya’ ().

Le mot ‘illa désigne la cause (sabab), mais aussi la douleur, symptome de la
maladie. D’ailleurs, la composition du wdw, du alif et du yd’ donne le mot wdy
('), sous forme d’onomatopée, qui est I’expression de la douleur. Ces lettres
faibles sont engendrées par les trois désinences ou les signes désinentiels
(harakdt)® que sont la damma | a fatha © et la kasra © .

1. La damma a engendré le wdw et recéle 1’idée de regroupement ou
d’incorporation (damm) des bataillons d’une armée pour se préparer a la guerre.

2. La fatha a généré le alif et dérive du terme fath qui est la victoire d’un
vainqueur.

3. La kasra a produit le yd’ et implique I’idée de I’inkisdr, c’est-a-dire la
défaite d’un vaincu.

Si Ibn ‘Arabi évoque ici ces lettres faibles, ¢’est pour les rapporter au vocable
‘illa qui définit, d’une part, la cause, parce que ces désinences sont la cause
génératrice des lettres faibles; et, d’autre part, I’idée d’un effort, voire d’un es-
soufflement.

La mujdhada serait donc cet état de labeur, voire de tribulation qui affecte
I’ame par des peines corporelles. Ibn ‘Arabi met la destruction des ames (itlaf

* 11 est a noter que le mot haraka signifie le mouvement, et donc 1’effort actualisé.
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al-muhaj) a ’apogée de la mujdhada, que ce soit par le martyre ou, dans la tradi-
tion mystique, par la mortification. Notre auteur associe la signification méme du
Jjihdd a cette destruction, par le fait qu’il y ait la perte du corps et effarement de
I’ame. Deux sortes d’ames éprouvent cette frayeur de perdre le corps: d’une part
une ame attachée a la vie d’ici-bas et dont I’idée de se séparer provoque chez elle
le désarroi et, d’autre part, une dme attachée a la vie éternelle et dont I’idée de
quitter la vie d’ici-bas signifierait I’interruption des ceuvres pieuses”.

3. La mujahada comme «capital symbolique»

Dans ce méme chapitre 76, Ibn ‘Arabi commente le verset «Dieu a acheté
(ishtard) des croyants leurs personnes et leurs biens en échange du paradis»

@ ) o Bl s el L T D )y (Cor 9/111).

C’est une sorte d’échange ou de commerce qui s’effectue entre I’homme et
Dieu. Le premier vend son dme au second tout en sachant que ce qu’il trouve
chez ce dernier (c’est-a-dire le paradis) est plus attrayant. Le rapport entre
I’homme et son ame est décrit par Ibn ‘Arabi comme étant métaphorique (mus-
ta ‘dr), une description qui n’existe pas chez ses prédécesseurs, et que nous allons
examiner par la suite.

Dans son Haqd'iq al-tafsir, Ab ‘Abd al-Rahman al-Sulami® (m. 412/1021)
opte pour une explication de ce verset qui présente I’apport divin, a savoir le
paradis, comme une monnaie d’échange, comme un rachat ou une rédemption.
Les deux éléments concernés sont les biens matériels (al-amwdl) et 1’ame
(al-nafs), c’est-a-dire deux éléments qui sont, par nature, aimables, et I’idée de
les perdre suscite la crainte et le désarroi. Donner de son bien matériel et vendre
son ame a Dieu sont, d’aprés cette conception, I’expression de la mujdhada,
parce que le don en aumdne de ses biens matériels (zakdr) et la purification de
I’ame (tazkiyya) sont deux démarches qui nécessitent application et abnégation.

C’est ce que semble admettre aussi ‘Abd al-Karim al-Qushayri® (m. 465/
1072) dans son Latd’if al-ishdrdt, lorsqu’il évoque 1’ame comme une denrée
ayant une valeur: I’ame doit étre débarrassée des vices qui I’obscurcissent et
amoindrissent sa qualité au regard de I’acquéreur qui est Dieu. Ibn ‘Arabi, quand
a lui, évoque, par le biais d’un rapport métaphorique’ (isti ‘dra), 1’ame comme
prét ou emprunt, ce qui n’est pas sans lien avec 1’idée de I’échange (ou le com-
merce). L’dme est ce que le corps emprunte pour assurer son fonctionnement

* Ibn “Arabi. Futihat [dorénavant: Fut.]. Vol. IL. P. 146-147.

> Sulami. Haqd’iq al-tafsir. T. I-II. Ed. Sayyid ‘Imrén. Beyrouth: Dér al-kutub al-‘ilmiyya
2001. T. I. P. 286-287.

§ Qushayri. Latd’if al-isharat. T. II. Le Caire: 19812 P. 63-65.

7 Métaphore signifie déja, sur le plan étymologique, ransport: le corps comme moyen de
transport (markab) de I’ame humaine.
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vital, et le corps est un habitacle que I’ame emprunte pour se donner une forme
visible pouvant parler, voir, agir, patir, et communiquer. Ainsi, aucun n’est la
propriété légale et tangible de I’autre. Chacun est le locataire de 1’autre avec la
conviction de le quitter un jour.

Selon I"auteur des Futithdt, ’ame que Dieu achéte, d’apres le verset 111 de la
sourate al-tawba, précédemment cité, est ’ame animale (al-nafs al-hayawdniya)
que lui vend I’ame raisonnable (al-nafs al-ndtiga). L’ame animale sujette aux
vices est vouée a la destruction sous la double forme du martyre et de la mortifi-
cation, tandis que I’ame raisonnable est destinée a occuper le paradis en accom-
plissant ce que le Coran appelle «le commerce lucratif» (tijdra rdbiha) dans la
sourate 61 (al-saff), verset 10: «O vous qui avez cru! Vous indiquerai-je un
commerce qui vous sauvera d’un chatiment douloureux?». Le commerce, bien
qu’il ait une connotation marchande voire mercantile, est, de surcroit, un lien
entre des sujets. Il est, de ce fait, la rencontre de deux étres.

Le commerce connote donc 1’échange lucratif auquel 1’ame raisonnable
procede en sacrifiant I’ame animale, et la rencontre béate entre Dieu et le servi-
teur. Il s’agit, dans cette perspective, d’un “capital” que le serviteur détient en
I’entourant d’attaches fort cruciales (biens matériels, ame) et de “transactions”
auxquelles il doit procéder pour gagner le paradis dans un moindre degré, et
I’amour de Dieu dans un degré plus éminent. Il s’agit donc d’un rapport symbo-
lique, si par “symbole” on entend un signe présent pouvant évoquer une chose
absente avec laquelle il entretient un rapport de corrélation: «Un symbole ne sig-
nifie pas: il évoque et focalise, assemble et concentre, de facon analogiquement
polyvalente, une multiplicité de sens qui ne se réduisent pas a une seule signifi-
cation ni a quelques-unes seulement»®.

Comme son étymologie 1’indique, le symbole (sumbolon) implique toujours
le rassemblement de deux moitiés: une face visible et une face invisible telle la
lune durant sa phase bimensuelle. Le sumbolon est le signe de reconnaissance de
cette lune sous sa phase initiale (croissant de lune) pour identifier le début du
mois de jelne (ramaddn): «Mangez et buvez jusqu’a ce que se distingue, pour
vous, le fil blanc de ’aube du fil noir de la nuit. Puis accomplissez le jeline jus-
qu’a la nuit» (Cor. 2/187). Le symbole est indice de la distinction entre deux
aspects de la méme réalité: le jour et la nuit (pour la journée), le visible
(shahdda) et le caché (ghayb) pour I’existence, etc. Cet aspect double de la réa-
lité est caractérisé plus par la corrélation que par I’antinomie. 11 est le fruit d’une
unité intrinséque que les soufis ont su identifier par le terme wahdat al-wujiid,
lorsque Dieu devient I’étre en soi du serviteur, non pas son essence, en vertu de
cette limite distinctive (sumbolon) entre divinité et humanité, mais en fonction
d’un rapport qui se trame au niveau des formes épiphaniques comme nous le
découvrirons par la suite.

§ Alleau R. La science des symboles. Paris: Payot 1976. P. 12—13.
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4. Le combat sous le signe de la wahdat al-wujiid

Ainsi, Ibn ‘Arabi donne a la mujdhada une dimension universelle (jihdd
‘dmm), parce qu’il pense que tout étre qui fournit un effort et subit les infortunes
du destin est un combattant. Dans ce champ de bataille, ’homme s’efforce de
faire basculer I’ordre des choses en sa faveur, par le biais du négoce. Le fait de
dire qu’il subit les adversités fait penser qu’il y a des actes qui dépendent du
combattant, et que d’autres actes ne dépendent pas de lui, puisqu’il est assujetti
a ’ordre des choses qui dépend du décret divin et du destin (hukm al-gada’ wa
I-gadar). La question de ce décret divin, c’est-a-dire la relation entre la liberté et
le déterminisme, a été, maintes fois, discutée dans I’histoire doctrinale de 1’islam,
le plus souvent avec véhémence, notamment dans les débats théologiques.

L’explication d’Ibn ‘Arabi s’inscrit dans ce débat théologique, tout en se
démarquant de ses méthodes dialectiques et spéculatives. Il place son explication
sous le signe de ce que les soufis appellent communément «l’unicité de 1’&tre»
(wahdat al-wujiid), méme si Ibn ‘Arabi n’est pas le fondateur ou le promoteur de
cette théorie, apparue vraisemblablement apres lui, dans les commentaires de ses
disciples, en particulier Sadr al-Din al-Qanawi (m. 673/1274). L’idée principale
de cette “théorie™ est que Dieu est I’étre en soi de I’existence. Celle-ci est ca-
ractérisée par ’unicité, a I’image de ’unicité de Dieu. Tous les étres qui compo-
sent cette existence ont le statut des étres possibles siégeant dans la science de
Dieu. Ils n’ont donc pas une existence réelle et nécessaire, mais uniquement une
existence éphémeére ou métaphorique. Nous venons de voir le recours d’Ibn
‘Arabi a I’explication métaphorique en ce qui concerne le rapport entre 1’ame et
le corps.

La wahdat al-wujiid n’est rien d’autre que I’extension du dogme de I’unicité
(al-tawhid), tel qu’il a été institué par la religion musulmane. Cette unicité prend
une dimension ontologique'’ plus large et devient dans le tasawwuf (le soufisme)
I’expression de 1’unité absolue. Ainsi, Ibn ‘Arabi lit le verset 17 de la sourate 8
(al-anfal): «Et lorsque tu langais, ce n’est pas toi qui langais, mais c’est Dieu qui
langait» () Al ST, L 3= 5), a la lumiére de cette théorie. Dans cette
sourate est évoquée la bataille de Badr pendant laquelle le prophéte Muhammad
a lancé une poignée de terre en direction de 1’ennemi.

La régle que I’auteur établit dans son explication du verset est la concomit-
ance de la négation (wa md ramayta) et de ’affirmation (idh ramayta). Elle

° Nous employons ici “théorie” avec plus de circonspection, car la wahdat al-wujid, telle
qu’elle est impliquée dans les textes d’Ibn ‘Arabi et telle qu’elle a été thématisée chez ses dis-
ciples, n’est pas le résultat d’une «vision spéculative» que connote toute théorie (thedria est
essentiellement une vision, un spectaculum, et par extension, une idée, une doctrine, un
systéme de pensée, etc.). Elle est plutot une “contemplation” si par celle-ci on entend «vision
contemplative du témoin (shuhiid al-shahid) qui demeure dans le cceur, par Dieu» (Fut. T. II.
P. 495/ Chapitre 209). Il s’agit d’un témoignage enraciné dans le cceur et n’émane pas de vision
spéculative.

191 ’ontologie concerne I’existence et ses degrés de manifestation.
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exprime I’identité entre I’acte et son contraire par 1’intervention de Dieu qui est
le véritable acteur, le vrai lanceur derriére I’apparence humaine du prophéte ou a
travers cette apparence humaine''. D’autant plus que la structure du verset est
une sorte d’asyndéte qui efface les conjonctions (wa md ramayta idh ramayta).
Ibn ‘Arabi I’explique ailleurs par le fait que les combattants ( ‘asdkir) n’ont pas
d’existence réelle, tout comme les étres demeurant dans la science divine, et
qu’ils sont des apparences (mazdhir) pour la manifestation réelle de la divinité
(tajalli)'.

Ibn ‘Arabi tire de cette régle un principe défiant toute logique et aboutissant a
la perplexité (al-hayra). Le lanceur est, a la fois, Dieu et n’est pas Dieu. Ce qui
provoque ce qu’il appelle shubha, une sorte de “confusion” entre deux choses en
apparence semblables, mais en réalité différentes. Le verset a ¢té expliqué
autrement par Abd Ja‘far Muhammad b. Jarir al-Tabari” (m. 310/923) dans
Jami® al-baydn, selon qui les actes humains sont acquis (muktasaba) par Dieu,
c’est-a-dire que les hommes agissent grace a 1’assistance (al-tawfiq) et a la prov-
idence (al-‘indya) divines. Nous trouvons une explication similaire chez Su-
lami'* qui considére la volonté divine comme moteur réel des actes humains.
D’aprés Qushayri,” I’acte du prophéte qui lance la poignée de terre lors de la
bataille de Badr trouve son principe unificateur chez Dieu.

Il apparait indéniable que la signification du verset repose sur 1’unité tran-
scendantale des actes humains: I’acteur est divin, mais I’apparence est humaine.
La suite du verset [«et ce pour éprouver les croyants d’une belle épreuve de sa
part» (L_ma- S L Lp ) =33)] met aussi en jeu le destin qui enveloppe la totalité
du monde. 1l s’agit d’une épreuve (bald’) qui justifie, selon Ibn ‘Arabi,
I’appellation de combattant (mujdhid) pour tout étre soumis a ce destin. Un autre
verset le démontre, le verset 31 de la sourate 47 (Muhammad): «Et certes nous
vous éprouverons jusqu’a ce que nous sachions ceux d’entre vous qui combattent
et ceux qui sont patients, et nous éprouverons ce que vous aurez fait» ( = [.5; ,LJ P
WSl S el 1 Ll 0).

Ibn ‘Arabi a longuement commenté ce verset pour expliquer la preemmence
de la science divine et montrer qu’elle contient la totalité des étres et des actes'®
11 fait également allusion a 1’épreuve qui est une forme d’expérience (khibra) par
le biais de laquelle I’étre acquiert des connaissances, par golit initiatique
(dhawq). L’épreuve lui permet de se forger un caractére vigoureux et de tenir
téte aux vicissitudes du destin.

' Cf. Fut. T. IL. P. 69/ Ch. 73; P. 216/ Ch. 131; P. 343/ Ch. 178; P. 379/ Ch. 188; T. IIL.
P. 525/ Ch. 384; P. 549/ Ch. 391, etc.

"2 Fut. T. L. P. 42.

1 Tabari. Jami* al-bayan. Le Caire: 1968°. P. 204-205.

" Sulami. Haqd’iq al-tafsir. T. 1. P. 262.

'3 Qushayri. Lata’if al-isharat. T. 1. P. 610.

' Cf., par exemple, Fut. T. IIl. P. 319/ Ch. 364; T. IV. P. 239-240/ Ch. 558; Kitib al-
‘abadila. P. 179, etc.
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Nous n’allons pas nous attarder sur 1’aspect épistémologique et exégétique de
I’interprétation de ce verset. Nous retenons seulement que le combat (al-jihdd)
dont il s’agit dans ce verset excede la définition restreinte et canonique transmise
par le droit musulman (figh). Ce jihdd acquiert une signification universelle de
lutte contre les adversités venant de 1’extérieur (le monde) et les vices se retrou-
vant a I’intérieur (I’ame). Ce jihdd est inscrit dans une unité totale qui est I’action
de Dieu dans le monde. Ibn ‘Arabi dit, en substance, que le vrai combattant est
Dieu sous la forme humaine des adversaires.

Nous voici donc en face d’une conception tempérée du jihdd, non seulement
parce qu’elle minimise sa signification relayée par 1’orthodoxie, mais parce
qu’elle effectue aussi un écart sémantique et herméneutique majeur dans le voc-
able méme du mot jikdd. Ainsi, on passe de la lutte armée a 1’effort moral et
physique qui se manifeste dans le moindre acte louable. La tradition mystique
n’a gardé de la guerre que sa forme stratégique et tactique pour déjouer les plans
rusés du vice. Ainsi, nous pouvons voir chez de nombreux mystiques musulmans
toute une littérature polémologique dont les acteurs sont le cceur (al-qalb),
I’intellect (al- ‘agl), I’ame (al-nafs), la passion (al-hawd), les membres corporels
(al-jawdrih), les idées fugaces (al-khawdtir), etc. Cette littérature attribue aussi a
ces forces et facultés une connotation humaine, dans la mesure ou le coeur est
assimilé au roi, I’intellect au conseiller du roi, les membres corporels aux soldats,
etc. S’agit-il d’une extrapolation humaine pour tirer un quelconque enseigne-
ment?

5. La guerre chez Ibn ‘Arabi:
une «technique ascétique»

En réalité, les soufis ont su garder I’art de la guerre tel qu’il a été élaboré et
mis en ceuvre dans les expéditions militaires. Ce sont les mémes techniques,
mais ce ne sont pas les mémes cibles, ni les mémes objectifs. Comme nous
I’avons écrit précédemment, le jihdd se focalise, dans la tradition mystique, sur
I’intériorité de I’ame. On notera d’ailleurs que le chapitre 76 des Futiihdt est sui-
vi par le chapitre 77 sur I’abandon du combat (tark al-mujdhada), un abandon
qui signifie plutét dépassement. Dans ce chapitre, Ibn ‘Arabi rappelle 1’idée
principale que le véritable combattant est Dieu qui apparait par sa théophanie
(yatajalld) sous la forme humaine des antagonistes. Il y a 1a comme une sorte de
sympathie universelle qui déborde les individualités adverses pour les fondre
dans P'unité transcendantale de Dieu. La référence d’Ibn *Arabi est le verset «Et
c’est a lui que revient I’ordre tout entier» (415 Y ey <) 13). Dieu est pour ainsi
dire I’ultime refuge vers lequel tous les étres, si disparates qu’ils soient, revien-
nent. L’ame figure parmi ces étres et son retour a Dieu serait heureux si c’est une
ame apaisée (nafs mutma’inna) d’aprés les versets 27 et 28 de la sourate 89
(al-Fajr):
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«O toi, 4me apaisée, retourne vers ton seigneur, satisfaite et agréée»

(L2 ol ol ) o) ST 200 G ),

Dans le Jdmi‘ al-baydn'’, al-Tabari dit que I’4me apaisée est celle qui croit et
adhere a la parole de Dieu (al-musaddiqa), et donne son assentiment a tout ce qui
provient de lui par le biais du destin. C’est ce que Sulami admet aussi dans
Haqd’iq al-tafsir'®; 1’ame apaisée est comme une parcelle de Dieu qui revient a
son origine.

Parler de I’ame apaisée, c’est évoquer les parcours douloureux qu’elle tra-
verse pour aboutir & ’apaisement. Ces parcours sont jalonnés d’épreuves et de
combats, au moyen de techniques ascétiques diiment observées. Quand on parle
d’art de la guerre, on invoque les techniques pour la mener a bien (une feckne)
entrainant 1’idée de moyens qui doivent étre mis en ceuvre pour se lancer dans la
bataille.

Parmi les soufis qui furent les plus attentifs a cet aspect polémologique, on
trouve al-Hakim al-Tirmidhi (m. 318/930), natif de Tirmidh (Termez) au nord du
Khorassan (1’actuel Ouzbékistan). Dans la plus grande partie de ses ceuvres'®, on
rencontre une description psychologique mettant en scéne la mise en ordre de
bataille de deux armées, celle du cceur et celle de 1’ame. 11 écrit dans Al-masd’il
al-makniina: «Nous avons trouvé que la passion déchaine les concupiscences, et
que I’intellect est a I’origine des sciences et de la connaissance»’. Et un peu plus
loin: «Le cceur gouverne les membres corporels. Il en est le prince. S’il est guidé
par la connaissance et I’intellect, il est alors droit; et s’il est envahi par la passion
et ’ame, il s’écarte de la voie de Dieur?'.

Dans la plupart des textes de Tirmidhi, on trouve les figures du roi, du prince,
du sultan, du gouvernement pour décrire la configuration du corps humain et ses
facultés cognitives. En d’autres termes, la description de Tirmidhi met en évi-
dence une gestion du corps semblable a celle pratiquée par un gouvernement
dans I’administration d’un peuple. Cette conception a été reprise par de nom-
breux auteurs comme Abt Hamid al-Ghazali (m. 505/1111) dans I’Jhya’ ‘uliim
al-din (cf. en particulier Kitab sharh ‘ajd’ib al-galb/ Livre sur le commentaire
des merveilles du cceur) et Ibn ‘Arabi dans al-Tadbirat al-ildhiyya.

Le livre d’Ibn ‘Arabi est, a cet égard, caractéristique. Le sommaire de ce livre
met nettement en évidence 1’alliance entre le corps humain et I’administration de

"7 Tabari. Jami¢ al-bayan. T. XXX. P. 238-240.

'8 Sulami. Haqd’iq al-tafsir. T. IL. P. 395.

1% Cf., par exemple: Kitdb al-riydda wa adab al-nafs (le Livre de I'ascése et de I’éducation
de I’dme), Baydn al-farq bayna al-sadr wa I-qalb wa I-fu’dd wa I-lubb (Discours sur la
différence entre la poitrine, le cceur, le coeur apparent, et le noyau), Al-masd’il al-makniina (les
Choses cachées), Risdlat makr al-nafs (Epitre sur la ruse de 1’ame), Kitdb asrdr mujdhadat
al-nafs (le Livre sur les secrets de combattre 1’ame), Kitdb al-‘aql wa I-hawa (le Livre de
I’intellect et de la passion), etc.

2 Tirmidhi. Kitdb al-mas4’il al-makntina. P. 65.

*! Ibid. P. 153.
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la cité. On y trouve une description de la «cité du corps» (madinat al-jism), la
guerre entre I’intellect et la passion, la gestion du commandement militaire, des
soldats et la supervision de I’armée. C’est dire a quel point le modéle militaire a
fasciné les soufis jusqu’a son application dans leur approche morale et spirituelle
de la mujdhada.

Dans les Tadbirdt al-ildhiyya, Tbn ‘Arabi écrit que le corps est comme une
cité cosmopolite dont le roi serait le coeur (al-galb). 11 est appuyé par I’intellect
qui réside dans le cerveau (al-dimdgh), et dont la tache est de guider les membres
corporels vers I’appréhension du bien, a I’instar du chef militaire qui veille sur
I’ordre de ses subordonnés. Une vraie machine a penser, I’intellect procéde par
calcul et veille en luttant contre les intrusions malsaines. Mais au sein de cette
cité corporelle réside la passion (al-hawd) qui dirige un groupe de pirates, et
tente de corrompre 1’ame. Celle-ci est tiraillée entre les suggestions “angéliques”
provenant de I’intellect (qui les regoit a son tour du cceur, lequel les recoit de
I’Esprit Saint) et les suggestions “diaboliques” émanant de la passion d’apres le
verset 8 de la sourate 91 (al Shams) «Et lui a alors inspiré son immoralité de
méme que sa piétéy (L5 ) s L@A@Ji) Si I’ame répond a 1’appel de ’intellect,
elle est alors une ame apaisée (nafs mutma’inna), et si elle succombe aux tenta-
tions de la passion, elle est une dme incitatrice au mal (ammdra bi I-sii’) d’apres
le verset 53 de la sourate 12 (Yiisuf).

C’est ainsi qu’Ibn ‘Arabi explique la guerre intestine dans le royaume corpo-
rel et les étapes de mortification que 1’ame doit franchir pour étre apaisée, et re-
joindre son origine d’apres les versets 27 et 28 de la sourate 89. Dans plusieurs
textes de son ceuvre, Ibn ‘Arabi commente ces versets en disant que I’ame qui
triomphe des vices de la passion rejoint son Seigneur qui se manifeste sous son
apparence corporelle, mais reste néanmoins caché (mastir) comme 1’énonce le
verset 30 «Et entre dans mon paradis» (L;a- &=35). Le mot janna a pour signifi-
cation “I’écran protecteur” (al-satr). L’ame devient ainsi protégée, et protectrice
du Seigneur qui se manifeste derriére sa forme humaine. Elle obtient la quiétude
(al-sakina) qui est ’adhésion (al-imdn) ou 1’assentiment, une explication rap-
portée par Abl Nasr al-Sarrdj (m. 378/988) dans al-Luma ‘22

Les soufis définissent cette croyance en recourant a la requéte d’Abraham qui
demanda a Dieu comment ressusciter les morts. Dieu dit: «Ne crois-tu pas en-
core?». Il répondit: «Si, mais que mon cceur soit rassuré». Ibn ‘Arabi explique
cela dans ses réponses au questionnaire de Tirmidhi®* en disant que 1’Ame est
naturellement anxieuse face aux incertitudes du combat contre ses vices. Une
fois qu’elle réussit a dompter son ego, elle est alors apaisée et atteint la béatitude.
Ainsi, la paix intérieure de I’dme n’est possible qu’aprés un mouvement labo-
rieux, conformément au schéma universel de mouvement et de repos.

22 Sarrdj. Al-Luma‘. Le Caire. 1960. P. 98.
» Fut. T. II. P. 59/ Ch. 73, réponse 27.
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Conclusion

Guerre et paix chez Ibn ‘Arabi sont conjointement liées, la premiére menant
nécessairement a ’autre. L’accent a été¢ mis sur le déplacement sémantique et
herméneutique que les soufis (dont notre auteur) ont opéré au niveau du mot
Jjihdd allant de la guerre (au sens habituel) au combat intérieur. Certains soufis
étaient aussi des guerriers et assumaient une tache a la fois mystique et politique,
comme ce fut le cas de Cheikh Arslan®* (XIle siécle) ou de I’Emir Abdelkader
(m. 1301/1883) en Algérie. Le souci de fonder une politique de I’dme a vraisem-
blablement prédominé dans leur vision du monde comme dans leur pratique mo-
rale. La preuve en est I’extrapolation du modéle guerrier et cosmopolitique sur la
configuration du corps humain et le gouvernement de 1I’ame. En définitive, cette
conception a un atout majeur, celui de conjuguer 1’ascése psychologique (ou la
maitrise de soi) et ’engagement politique, deux entreprises qui sont ’actuali-
sation effective du jihdd.

The walayah of all preceding prophets also prospers in the community of
Muhammad (on whom be the peace and benedictions of God!). There are
awliya’ on the footsteps of Jesus or Moses. There are awliya’ realizing walayah
on the heart of Abraham and so on; there are even seals (the summits of perfec-
tion) of certain walayah in the community of Muhammad, like Jesus who will
appear as both a prophet and walr in the Muhammadan community at the end of
the times.

2 Cf. Geoffroy E. Jihad et contemplation. Beyrouth : Al-Bouraq 20032



3akapuiia baxapHaxan
(Vuusepcumem [llaxuoa Buxuwmu, Tecepan, Hpan)

HUBH AJI-‘APABHU
U TEOPUS EJUHCTBA BBITUSA'

Hexotopsie nccnenoBarenu MOH an-‘Apabu yTBepKIaanu, 9To TEPMHUH «eIHH-
CTBO OBITHS» (8axdam an-8y0icyd) He BCTPEUYAETCS B €r0 MPOM3BEACHUSIX U UTO
caM OH He SIBJISUICS CTOPOHHHKOM 3TOTO BO33peHHMs. B maHHO# craTthe MBI HOA-
BepraeM KpHUTHKE 5TO MHEHHE M JJOKa3bIBaeM, YTO JAHHBIH TEPMHH MPUCYTCTBY-
er B paborax VOH an-‘Apabu, a caM OH SIBISIETCS MHCTHKOM, HCTIOBEIYIOUINM
ennHcTBO ObITHA. CrocoObl, KOTOpbIE MBI HCIIONIB3yeM, YTOOBI J10Ka3aTh 3TO,
ClIeAyroIye:

1) npuBeeHNe HEeIBYCMBICICHHBIX BBICKa3bIBaHUI camoro MOH an-‘Apabu,
YIOTPEOMBILETO BHIPAYKEHNE «EAUHCTBO OBITHS» B IBYX CBOMX MPON3BEICHUIX —
«Kumab an-ma‘pugpa» n «Pucana ¢pu ‘'m-macageyd», a B pane Ipyrux pador —
CHHOHUMHYECKOE C HUM BBIPOXKEHHE magxuo 6yoicyou («OBITHHHOE eIHHe-
HUEY);

2) WccrefoBaHNE CMbICTA M TIOHATHSl «€AMHCTBA OBITHS» B MPOM3BEINCHUIX
W6H an-‘Apabu: B HUX MPUCYTCTBYET MHOTO BBICKa3bIBaHWH, KOTOPbIE €0 KOM-
MEHTATOPHI U JaXKe €ro ONMOHEHTH! TOJIKOBAIM KaK yTBEPXKICHUS €IMHCTBA ObI-
THSL.

Beryniienne

HccnenoBaTenu pacxoasTcss BO MHEHHUSIX O TOM, KTO SIBISIETCS aBTOPOM TeO-
pHH «eMHCTBa ObITHS. [IpuBeneM 31eck HEKOTOPBIE U3 9TUX MHCHHIA.

1) Erunerckuit yuensrii MOpaxum Mankyp momaraer, uro MOH an-‘Apabu
NpUIan TEOPUH €AWHCTBA OBITHS 3aBEpIUCHHBIH BUI, OJHAKO MPU 3TOM HE HC-
MOJIB30BAJl CaM 3TOT TEPMHH, aBTOPCTBO KOTOPOTO, MO €ro MHEHHIO, MpUHAIIe-
KUT XanOanuty M6H Taitmuiin’.

! MepeBos BhIMONHEH 10 W3KaHKIO: 3akapuiid Baxdpnaxcdd. IGH ‘Apabit Ba HazapHiiiia-u
BaxJaT-u By/kyn // AvHa-u Ma‘pudar. GacnHama-u dancada Ba KanamM-u UCIaMid JaHUILITaX-U
IHaxun buxumth. BecHa 1386 c.x. C. 43—65. CtaTbs myOJIHMKyeTCsl C COKpaILCHUSIMH.

2 Myxcun JJorcaxanzupii. Myxii an-Jliin VIGH ‘Apabit — dexpa-u Gapiokacta-n ‘Mp(aH-u
nciamu. Texpan: MaTnmapat-un qaanmrax-u Texpan, 1383 c.x. C. 263.
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2) Anbdpen don Kpemep cuutaer OCHOBOIOJIOXHUKOM TEOPUH €IWHCTBA
GbiTHst Xyceiina Gen Mancypa Xanmamka:.
3) Peitnonsa Hukoncon, Bo3paxkas Kpemepy, nuiuer:

«C Moel TOUKM 3peHus, TEOpUsl eIUHCTBA OBITHS HE CBsi3aHa HU C Xall-
JaJKeM, HU C HadallbHBIM TiepuonoM cydusma B uenom. lllkona equncrea
OBITHSI BO3HUKIIA B Cy(hU3Me HAMHOTO Mo3/iHee XalllaKa U KIIOUeBYIO POJib
B €€ CTAHOBJIEHMH chirpan Myxit an-Jlus M6 an- ApaGun»”.

4) HexoTopele Apyrue HcCieloBaTeld MOoJjaralT, YTO TEPMUH «EAMHCTBO
ObITHS» OBUT CO31aH KOMMeHTaTopamu MOH an-‘Apabu, Toraa Kak OH caM HUKO-
rJia He HCIIONB30BA 3TO BhIPAKEHHE .

Kax Ham mpexcraBnsercs, 3/eCh MepernyTaHbl JBa pa3HbIX BOMpoOca, KOTO-
pHIe, TI0 HEeI0pa3yMEHHUI0, IPUHUMAIOTCS 3a OAMH: BO-TIEPBLIX, sABJIseTcs 11 MIOH
an-‘ApaOu aBTOpPOM TEOPUHU EIMHCTBA OBITHS, BO-BTOPBIX, SIBJISETCS JIM OH MHUC-
TUKOM U (priocodom, HCIOBEIYIONIMM €ANHCTBO OBITHSI, a €ClU Ja, TO B KAKOM
cmeicie? [lepBrlit Bompoc, pa3yMeeTcs, MpeACTaBIseT YUCTO HCTOPUUECKUIN HH-
Tepec M OTHOCHUTCS K UCTOpuH cydusma. BTopoii ke Bompoc kacaeTcs Hailero
noHuManusi MIOH an-‘Apabu 1 ero B3IJISJOB U COCTABUTh OIPEAEIeHHOe MHEHUE
110 HEMY MOKHO TOJIBKO ITOCJIe BHUMATEIBHOTO H3y4YeHHs ero MPOU3BeIeHUH.

C 4HMCTO UCTOPUYECKON TOYKH 3PEHMS HENb3sl OJHO3HAYHO MPHUIHCATh aB-
TOPCTBO TEOPUM EAMHCTBA OBITHSI KAKOMY-THOO OZHOMY OINpPENEJICHHOMY 4elo-
BEKy. OTa Teopusl pa3BUBAJIACh MMOCTENIEHHO M Ha MPOTSKEHUHM HEKOTOPOTo Bpe-
MeHH. J[OMOIIMHHO M3BECTHO, YTO OTIENbHBbIE MHCTUKH Pa3MBIIULUIA O Hel,
ynoTtpe0isis BBIpaKeHHs, KOTOphIe MO3Hee ObUTH HCTOJIKOBAaHBl KaK HAMEKH Ha
eanHCTBO ObITHs (Hampumep, «[Ipecsr st! Kak Beauk 4uH Moii!», «B MoeM xaja-
Te HEeT HUKOTo, kpoMme boray, «si ecmb VcTUHHBINY, «Ob1T bor, 1 He ObLI0 HUKO-
ro BMecte ¢ Hum — u ceifiuac Bce [ocTanock] Kak Mpexey, «HET [Apyroro] cy-
mero, kpome Hero», «He cymecTByer HHUuYero, kpome Ero camoctu, arpubyToB 1
JeWCTBUIY, U TOMY MOJOOHBIX). OHAKO, OUYEBHIHO, OHH, OIacasCh OOBUHEHHIH
B HEBEPHUH U €pecH, He TOBOPUIIM O HEM SICHO M HE Pa3bsCHUIN OCHOBBI U Hayasa
3TOM TEOPUH — WIIN )K€, BO3MOXKHO, CAMU MPEACTABIISLTH UX CMYTHO.

3nauenue VI6H an-‘Apabu 3aKiIrodaeTcs HEe B TOM, YTO OH SIBJISIETCS aBTOPOM
TEOPUH €IMHCTBA OBITHS, a B TOM, YTO OH SIBJII€TCS BEIMYANIINM €€ TOJIKOBaTe-
neM. Bennune u ueHHocts MOH an-‘Apabu u ero BakHas posib B UCIAMCKOM
MHCTHLIM3ME 3aKIII0YaeTcss B TOM, 4TO Oyarojmapsi CBOeMy OTPOMHOMY TalaHTy
OH CMOI CHCTEMaTH3HpOBAaTh paccMaTpUBaeMble MHCTHUIIM3MOM MpOOIEeMbl U
OOHOBHTB €0 CTPYKTYpY, BCIEICTBHE Yer0 MHOTHE CTalll Ha3bIBaTh €ro OCHO-

3 Hou an- ‘Apa6ii. @ycye an-xuxam. Perr. A. ‘Adidit. Texpan: as-3axpa, 1370 c.x. C. 25.

* Nicholson R.A. Studies in Islamic Mysticism. Cambridge: Cambridge University Press,
1921. P. 60.

* Kaka'ir I'. Baxuar-u Bykyx 6a pupaiiar-n UGH ‘Apa6ii Ba Maiictep Dxxapr. Texpan:
Xupmuc, 1382 c.x. C. 203-204.
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BaTeJIeM TEOPETUYEeCKOro MuctunusMma ( ‘upgan-u nazapu). Coznannas MoH aj-
‘Apabu cucTeMa COXpaHWIACh IO HAlIMX JHEH, W IMOCIEAYIOIIUE MOKOIECHHS
MHCTHUKOB TOLLJIM MO MPOTOPEHHON UM TpOIIe.

B 3T10i1 cTathe, 0c000 He 3a7aBasiCh BOMPOCOM O TOM, siBjisieTcst ju VIOH aii-
‘Apabu aBTOPOM TEOPHH €IMHCTBA OBITHS WIIM HET, MBI MOIMBITAEMCS [10Ka3aTh,
YTO OH SABJISICTCA (l)I/IJ'lOCO(bOM U MUCTHUKOM, HMCINOBEAYIOIIUM €OUHCTBO 6I>ITI/I$I.
OpHako, TpexIe, YeM MPUBECTH JI0KA3aTebCTBA 3TOMY YTBEPIKICHHIO, MBI
JOJIKHBI BKpaTLe O6'bﬂCHI/ITl), YTO UMEHHO MUCTHUKHU MMOAPA3yMEBAIOT MOJA €AUH-
cTBOM ObITHsI. CylIecTBYeT HECKOJBbKO paslIMuHbIX M TMOPOH MPOTHBOpEYAIUX
JIpYr OpYry TOJIKOBAHUM 3TOr0 MOHATUS. 110 MHEHHIO HEKOTOPBIX, TAKUX TOJKO-
BaHui — cemb’. 31eCh MbI KpPaTKO PaCCMOTPUM TPH IIABHBIX U3 HUX.

Dunocoghckoe monkosanue eOuHcmea dOvimus

IMon dunocodcknm ToJIKOBaHHEM €AMHCTBA OBITHS ClielyeT MOHUMATh CO-
ydJacTue pasHbIX ObITHH B 00mem cmbicie ObiTHst. C TOukHM 3peHnst Gpuiaocopos
1 B OCOOCHHOCTH MYTaKaJUTMMOB (3a MCKITIoueHrneM AOy ’y-XacaHa an-Am‘apu
u AGy 'n-Xyceiina an-Bacpu)’, noHsaTHE OBITHS SBISETCS COOMPATETHHON BEIH-
YMHOMW, OXBAaTHIBAIOIIEH BCEX CYIIMX, W MPEIUKATOM, KOTOPBIA BO BCEX 3K3H-
CTEHIMAIBHBIX BBICKAa3bIBAHUSIX YIOTPEOISIETCSI B OAHOM M TOM Xe cMbicie. Ha-
MIpUMep, B TPeX CIEAYIOIINX YTBEPKACHUIX — «UETIOBEK CYLIECTBYET», «aHTel
cymectByet» u «bor cymectByer» — OBITHE MPEIULIHMPOBAHO TPEM pPa3HBIM
cyObeKTaM, HO UMeeT OAMH U TOT ke CMbICI. HeKoTopble Ha3bIBAIOT TaKylo CO-
MIPUYACTHOCTh OBITHIO «EAWHCTBOM OBITHS»; OPYTHE K€ IOJIararoT, 4TO pedb
MJET O CONMPUYACTHOCTH CHJIE EIMHCTBA OBITUS'; TPEThH OTPHULAIOT H TO U ApY-
roe, Onacasch, YTO YTBEPKAECHHE O CONPUYACTHOCTH OJHOMY M TOMY K€ CMBICITY
BoOJIeH-HEBOJIEH MpHUBEIET K Bepe B €MHCTBO ObITHA. B wacTHOCTH, mocienHero
MHeHHs npuaepxuBaics AOy “n-XacaH an-Ami‘apu, OCHOBATeNlb AlIapUTCKOM
mKoJTbl Kaiama. Mysura Xaau Ca63aBapy B CBSI3U C OTUM TIHIIET:

«AOy ’n-Xacan an-Ami‘apu u AOy “n-XyceiH an-bacpu, a Takke MHOTHE
W3 HaIllUX COBPEMEHHUKOB, HECTIOCOOHBIE MMETh CBOE COOCTBEHHOE MHEHHE,
omnacasch yrmonoouts [TBapbs TBOPILY] ¥ MPU3HATH OJTHOKOPEHHOCTH MTPUIHUHBI
¥ CJIGJICTBHS, OTPUIIAIH CONPHYACTHOCTH [CYLIHX] OGIIEMY CMBICITY GBITHS .

§ Dumuiiamt C Jinc. MynTaxaGatin a3 acap-u xykama-u wiaxi-u Ppan. Kym: adrap-u
Tabnirar-u ucaamu, 1371 c.x. T. 4. C. 601.

" Ca‘0 ad-Lin am-Tagpmasami. apx an-makacnn. Kym: Manmypar am-Ilapiid ap-Paji,
1409/1989. T. 1. C. 307; Mup Caiiiiuo aw-Llapug. apx an-masakud. Kym: Manmypar ami-
apud ap-Pamn, 1412 c.x. T.2. C. 112-113; ‘460 ap-Paszzax an-Jlaxuoxcu. 1llaBapuk an-
nnxam. [B.r., 6.m.] (mrorp. w3n.). C. 29; Cabzasapu X.M.X. llapx-u manzyma. [B.r., 6.m.]
(sarorp. m3x.). C. 15.

8 Cabsasapit X. M.X. lapx-u manzyma. T.2. Pexn. X. Xacansana Amynit. Texpan: Ha6,
1374 c.x. C. 78, mpumen. 1.

% Cab3asapil. lapx-u Mansyma. Pen. X. Xacansana, c. 83.
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B «lllapx-u manzymay», B paznene o «aenaHumn» (doica 1), B riocce, conep-
*Kareit orBet an-Ami‘apu, Cab3aBapy MUIIET:

«3Haii, YTO CMBIC] MPOJUBAHUSA MUJIOCTH 3aKJII0YaeTCa B TOM, 4TO YIIE/-
peHue TIPUXOJMUT OT UCTUHHO 00JIa/Iatolero, TakuM o0pa3oM, YTO B HEM HU-
4TO He yOaBiseTcs, a NMPH BO3BpAalleHHMH HUYTO K HEMy He jaobaBisiercs.
CrnenoBaTenbHO, CIEICTBHE OTHOCUTCS K NMPUYMHE HE TaK, KaK poca OTHO-
CUTCS K MOpIO, a TaK, Kak TeéHb OTHOCHTCS K TOMY, UTO OTOpackIBaeT ee.

O tenn! TBoe ObITHE SBIIIETCS
MecToM moo6ust TBapH» .

Uto kacaercs 3amafHbIX MBICIUTENCH, TO U3BECTHO, 4TO0 dDoMa AKBUHCKHI
Tak)Ke OTPHUIlA] CONMPUYACTHOCTH BEIICH OOIIEMYy CMBICITY OBITHS, OMAcasch Mo-
MaCTh B JIOBYIIKY «eIUHCTBA OBITHs» .

Ipencrapnsiercs, YTO CTpax M OMACEHHE 3TUX BBIAAIOUIUXCS MBICIUTEICH
OBUTM HEYMECTHBIMHU: COMPUYACTHOCTH CMBICTY OBITHS €CTh YHUCTO TEOpETHYe-
CKHIl BOIIPOC, KACAIOIIMUCS TOJNBKO OBITHS KaK aOCTPaKTHOrO IMOHSATHS, TOTIA
KaK YTBEPXICHHUSI CTOPOHHUKOB €IMHCTBA OBITHS OTHOCATCS K BHEIIHEMY pede-
peHTy ObITHS. MUCTHKH, WUCIOBEAYIOUINE €AMHCTBO OBITHS, HEIBYCMBICICHHO
YTBEPXKIAIOT, YTO MOHITHE OBITUS €CTh HEUTO, MPEACTABIIEMOE TOJILKO B YME U
MpUHAJJIeKAIIEE K YUCITY BTOPUYHBIX YMOIIOCTUTAaeMbIX (Ma Kynam-u canutiia),
TOTJa Kak TO, YTO MOJ] €TUHCTBOM OBITHS MOAPA3yMEBalOT OHU CaMH, €CTh UH]IHU-
BUyalyst OBITHS WA UHIMBUAYAIEHOE OBITHE.

Eouncmeo 6vimusa xax oOHoxopennocmy (CMHXWIIHAT) wuiu ananozuue-
cKaa zpadayus (TAUIKAK)

Myma Cagpa yuuT o ApyroM BUJE €IUHCTBA ObITHS, OCHOBAHHOM Ha aHaJo-
rudeckoi rpanaunu. OH NonaraeT, 4To caMa UCTUHA OBITHS — a He MOHATHE —
UMeeT €MHBIN KOPEeHb M O0IIYI0 OCHOBY, HO IIPU 3TOM y Hee €CTh pa3Hble ypOB-
Hu u crynenu. Kak ¢unocod Caapa npuzHaeT NpUHLIMI NPUYMHHOCTU U LIETh
CTYNEHeH ObITHS, OJJHAKO OH YTBEPI)KAAET, YTO 3THU CTYNEHH MMEIOT OTHOIIEHHE
TOJILKO K BEPTUKAIIU OBITHsI, HO He K ropu3onTanu. MueiMu croBamu, Cazpa rmo-
Jlaraet, 4To CyIl[{e MHOTOYHMCICHHBI ¥ MHO)XXECTBEHHBI, OJTHAKO MPH 3TOM HX
MHOTOYHMCIIEHHOCTh U MHOXKECTBEHHOCTh HE CBUJIETEIBCTBYET O MX Pa3MulH U
pa3HooOpa3uu, Kak IOJIaratoT MEPUNAaTeTHKH, KOO0 MHOXKECTBEHHOCTb OBITHSI
3MKIETCSl Ha aHAJIIOTHYECKOM Tpajalliy, U pa3Hble OBITHS COOTHOCATCS IPYT C
JIPYTOM IO BEPTHKAJIH, B TOM CMBICJIE, YTO OHHU SIBJISIFOTCSl Pa3HBIMHU CTYIEHSIMH
¥ YPOBHSIMH OJIHOH M TOW ke MCTHHBI. OH CpaBHUBAeT CTYNEHH OBITHS CO CTY-
HEHSMH YMClia WK CBETa U FOBOPHT: ITOJ00HO TOMY Kak OCHOBa CBETa M 4Mclia

10 Tam xKe, ¢. 233.
" Myxammad Hnxawir. Ta’piix-u pancada map KypyH-u BycTa Ba peHecanc. Texpan: Cas-
MaH-U MyTaJli‘a Ba TaJBHH-U KyTy0-1 ‘ynyM-u uHcaHH, 1382 c.x. C. 330-422.
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€/lMHa, HO MPH 3TOM TOT W JIpyroil MMEIT MHOTO CTYNEHel, HajJu4ue KOTOPhIX
HE MPOTUBOPEYHT EIMHCTBY OCHOBBI CBETa M YMCIIa, UOO 3TH CTYNEHH — BHYTPH
CBeTa U YHMCIIa, a He BHE UX, TaK €MHA U UCTHHA OBITHA, TAKUM 00pa3oM, 4To ee
€IMHCTBO €CTh HE YTO MHOE, KaK €€ MHOKeCTBEHHOCTb, a €€ MHOYKECTBEHHOCTh —
HE YTO MHOE, KaK €€ eJMHCTBO.

Mymna Canpa cBSI3bIBa€T €AMHCTBO OBITHS C COMPHYACTHOCTBIO CMBICTY ObI-
THUS CIIEAYIOIMM 00pa3oM: MOCKOJIbKY MOHATHE ObITHS €AWHO, TO U TO, U3 YEro
OHO aOCTparupoBaHO, TO €CTh MCTHHA M BHEWIHHWH pedepeHT ObITHs, TaKxke
JIOJDKHO OBITH €JMHBIM — B TIPOTUBHOM ClTy4ae, MOJYYHUTCs, YTO NOHITHE OBITHS
abCTparupoBaHO OT OTIIMYAIOIIUXCS APYT OT ApYyra MCTHH, B aCHeKTe UX OTJIH-
4usi Ipyr OT Aapyra, uto abcypaHo. OnHako B apyrom Mecte Caapa paccMaTpu-
BaeT CJIEJICTBUE KaK OAMH U3 aCleKTOB MPUYUHBI, TEM CaMbIM MBITAasACh COIIaco-
BaTh IOCIOJICTBYIOIIYIO B (hritocopuu 1Ier0 NMPUIMHHOCTH C JOMUHHUPYIOIIUM B
MHCTHLIM3ME MPHHIMUIIOM CaMOPACKPBITHS, & TaK)Ke OCTAaThCS BEPHBIM MepHIIa-
TETUYECKOM TEOPHUH O LIENU CTyNeHel ObITHs, C TEM HI0OAHCOM, YTO OH IOJaraer,
4TO pa3Hble OBITHS MPOJOJDKAIOT APYT APYra Mo BepTHKaNU (IIEPUITATETUKH JKe
y4aT, 4yTO CyLIMe OTIMYaloTCs APYT OT JApyra 1o CBOei UCTHHE, OTKYy/a C Heoo-
XOIMMOCTBIO CJIEyET, YTO OHH COOTHOCATCS APYT C APYTOM MO TOpU30HTaH)'?.
Cazpa He TOTOB OTKa3aThCsl OT MOJIOKEHUI 0 «CONPUYACTHOCTH CMBICITY OBITHS
U «IIeTU CTyNeHel ObITHs, BCIAEACTBUE YETO BOJICH-HEBOJIEH BBIHYKIECH TOBO-
pHUTh 00 aHAJIOTMYECKOM Ipajauny ctyneHel ObiTus. OHaKko Korna oH obpaina-
eTCs K MHTYUTUBHOMY W MHUCTHYECKOMY TOJIKOBaHHWIO OBITHS, TO TOBOPUT Kak
MHCTHK, HMCHOBEAYIOUIMHA €IMHCTBO OBITHS, M YTBEPXKIAET WHIMBHIyaJbHOE
eanHCTBO ObITHs. Takoil nepexo] OT YMO3aKJIIOUeHHUs K 03aPEHHUI0 U CBUJIETENb-
CTBOBaHHUIO UMEET MECTO, B 4YaCTHOCTH, B «CTpaHcTBUsIX» (Acghap), B KOHIIE pa3-
Jiesia 0 IpHUYMHE U CIEJICTBHH, a Talkke B KOMMeHTapun k «OCHOBaM J0CTaTou-
HOTO».

[IpencraBnsiercs, 4To cafpUHCKas MHTEPIIPETALUs €IUHCTBA OBITHS HECKOJb-
KO OTJIMYAeTCsl OT BO33PEHHH CTOPOHHUKOB €IMHCTBA OBITHS [B CTPOTOM CMBIC-
Jie, U3 yucna nocnenosateneid MOH an-‘Apabu], nbo equHCTBO, 3nXkKayIlIeecs Ha
OJTHOKOPEHHOCTH (cumxuiitiam) W aHAJIOTHYECKOW rpajalMu (mauikuk), €cCTb
oO111ee eTMHCTBO B TOM CMBICIIE, YTO OHO YTBEPXKAaeT UCTHHY OBITHS KaK HEYTO
BceoOlIlee, 0XBaThIBAIOIIEe BCE CTYNEHHU OBITHS, TOTAA KaK €JUHCTBO, MOIpa3y-
MeBaeMOe CTOPOHHHMKaMH €JUHCTBa OBITHS, €CTh WHIMBHMIYaJbHOE EIHHCTBO.
Kpowme Toro, ¢ Toukn 3perus Caapbl, BO3MOXKHOCTh MHOXKECTBEHHOCTH 3aKJIIO-
YyeHa B caMOi OCHOBE €AMHCTBA, TOT/A Kak, 10 MHEHHIO HCIOBEIYIOUIUX €IUH-
CTBO OBITHSI MUCTHKOB, MHOXKECTBEHHOCTb €CTh HE YTO MHOE, KaK TeHb SIMHCTBA,

12 Cadp ao-Tim aw-Llipasi. An-xukMa *I-MyTa‘anuitiia Gt *n-acQap *n-‘axnmitiia -ap-
6a‘a. Pen. P. Jlyrdu u np. B 9-tu 1. 3-¢ u3n. baiipyr: [dap uxiia’ an-typac an-‘apabiur, 1982.
T. 1. C. 186; T. 2. C. 291 u nanee; Caop ao-Hun aw-Llupasu. WWapx Ycyn an-Kadu. Pen. M.
Xamkasn. [Taxyxumrax-u ‘yJayMm-u HHCAHU Ba MyTaiu‘at-u ¢apxanri, 1383 c.x. T. 4. C. 134,
327.
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BCJIEZICTBHE Yero TOuKy 3peHuss Caapbl MOXKHO ONHUCATh KaK «MHOXKECTBEHHOCTh
cTyrneHel ObITHs», @ TOYKY 3pEHHUs] MCIIOBETHUKOB €IMHCTBA OBITHSI — KaK «MHO-
KECTBEHHOCTh MECT MPOSIBIECHUS 1 caMopacKpbITusa». Kak yrBepkaaer xanmay,
CTYIIEHH TMPOSBICHUS M OOBEKTHUBALIMU OTHOCATCS K camMocTu MCTHHHOro Kak
COOTHOIIIEHUS] U COINPSDKEHHS U CUNTAIOTCSA HECYIIECTBYIOUIUMHU U JIUIIEHHBIMH
BCSIKOTO OCYILECTBIEHHS (MJIM: BCAKOM UCTUHHOCTH. — [lep.) (maxakkyk) BOBHE,
TOT/Ia KaK HaCTOSIIIMM OBbITHEM 00JagaeT ToJIbKo MICTHHHBIN.

Huoueuoyanvnoe eouncmeo dvimus

W3 Bcero cka3aHHOrO BBIILIE SIBCTBYET, YTO MUCTHKH, UCIIOBEAYIOIINE €IUH-
CTBO OBITHS, IMEIOT B BUy CaMOCTHOE U WHAMBUAyanbHoe OpiTe. OHU He Tpu-
3HAIOT HU (uiocockoe YCTPOHCTBO MHUpa, 3WKIyIleecs Ha PHUYNHHO-CIIENCT-
BEHHOW CBS3M, HU ITOCIEI0BATENBbHOCTD M LIETb CTYTNICHEH OBITHS, U, BCIEACTBHE
3TOT0, OTPHLIAIOT BCSKYI0 MHOXKECTBEHHOCTb, Oy/Ib TO MHOXKECTBEHHOCTBIO pa3-
nyeHust (mabauni), KOTOPYIO UMEIOT B BUIY HEKOTOpBIE MEPUMATETUKH, WIH
BEPTUKAIBHON M aHAJIOTMYECKH TPaJUpPOBaHHOMN, 0 KoTopoii yunt Canpa. Ux mon-
XOJ 3WKIETCS Ha Ujee MpOsBIEHUS U caMOpackpbITHa bora B cylmux u Bemax.
OHM NPUBOAAT MHOMKECTBO JOKA3aTENbCTB B MOJIb3Y CBOETO YTBEPXKICHUS [MH-
JMBHIyabHOTO eMHCTBA]' . YIIOMSHEM 3/1eCh B KaueCTBE MpUMepa JBa U3 HHX.

C TOYKHM 3peHHs] MUCTHKA, UCTIOBEIYIOIIETr0 €IMHCTBO OBITHS, 3TO €IMHCTBO
€CTb eMHCTBO MHAMBUAYaJbHOE, B TOM CMBICIIE, YTO OBITHE CBOIUTCS K O0COOM
HEeo0XOJMMO CYIIEro MOCPEACTBOM CBOEH caMOCTH, a ObITHE TOXKIECTBEHHO Ca-
MOCTHOH HEOOXOANMOCTH. DTO JOKA3aTEIbCTBO MOXKHO BHIPa3UTh B BUIE CHILIO-
ru3Ma clegyoluM oopa3oM:

a) OBITHE HEOTICIUMO OT CAMOCTHOU HEOOXOTUMOCTH;
6) camocTHast HEOOXOIUMOCTh HEOT/IEINMA OT €IUHCTBA;
B) CJIeIOBATENbHO, OBITHE HEOTACIUMO OT SIUHCTBA.

Kak BuOuM, BBIIIENIPUBEICHHBINH CHIUTOTH3M SIBJISIETCS CHIIOTU3MOM MEPBOH
GUrypbl, B KOTOPOM 3aKJIIOYEHHE CIIEAYET M3 MOCBUIOK KaK HEYTO OUeBHIHOE
(6aduxu an-unmaooic). CaMOCTHasT HEOOXOIUMOCTh SIBISIETCS B HEM CPEIHUM
TEPMHHOM M YacThlO0 KaTETOPUYECKHX MOJIYCOB, MOO OHa COOTBETCTBYET Kak
YCIIOBUSIM NEPBOH (PUTYPBI, TaK M YCIOBHUSIM CPETHETO TEPMHUHA.

C touku 3peHust pUiIocopoB U MUCTUKOB, aTpHOyThl VICTHHHOTO TOXAECT-
BEHHBI APYT NIPYTy, TO €CTh MMeIT obmero pedepenta. [Tomo6HEIM 0Opa3zom
atpuOyThel bora Heormemnmsl ot Ero camoctu, a, ¢ Apyroil CTOpOHBI, BEIIH U
CyIIHe 3TOTO MHUPA SIBISIOTCS MECTaMHU SIBICHUS! UMEH U aTpuOyToB VicTnHHOTO,

B Ami ubn Xamsa an-@andpii. Mucbax an-yue. Pex. M. Xamwkapi. Texpan: Masia,

1374 c.x. C. 153, 155, 157; Ca‘un ao-/fun Hon Typxa. Tamxun an-kaBa‘ua. Pen. C.Jhx. Awrruifann.
AHIKyMaH-H UcllaMi XMKMmar Ba dancada-u Mpan, 1360 c.x. C. 60-63; lapag ao-un [asyo
an-Kaiicapu. Matna® xycyc an-kanum ¢u Ma‘ani pycyc an-xukam. Kym: Manmypar an-Xyza,
1423 c.x. C. 19-25.
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MTOCPENICTBOM Pa3OCTIAHHOTO MPONHUBaHuUs (¢hatig-u mynbacum). [10CKOIBKY XKe
SIBIICHHOE HEOTAEINMO OT MECTa SIBIEHHS, Mbl MOJKEM 3aKIIOYUTh, YTO Ha CTO-
sHke CBoero mposiBieHns: IcTuHHBIN HeoTnenmuM oT Mupa. CriegoBaressHO, Cilo-
Ba M6H an-‘Apabu: «[Ipeuncr Tor, Kro nposiBui Bemy, Torga kak OH ecTh He
4TO MHOE, KaK OHM caMu»'® CllellyeT MOHMMATh B TOM CMbICHE, 4TO MICTHHHbII
TOX/IECTBEH BelllaM Ha CTOSHKE MPOSIBIICHHUS, TO €CTh Ha cTosiHke CBOEro JeicT-
BUSI — HO He Ha cTosiHKe CBOEH caMOCTH, M 4TO pa3HUIA MEXIY MPOSBICHHBIM
Y MECTOM TIPOSIBIICHUS 3aKJIIOYaeTCsl B HEOTPAaHWIEHHOCTH M OTPaHUYEHHOCTH, U
HEOOXOANMOCTH ¥ BO3MO>KHOCTH.

Teneps, nocie TOro, Kak Mbl pa3bsCHUIN TPU OCHOBHBIX BO33PEHUS Ha €IIUH-
CTBO OBITHSI, MPUBEIEM HAILU JIOBOJIBI B MOJIB3Y TOT0, 4To MIOH an-‘Apabu ucro-
BEIyeT €IMHCTBO OBITHSI.

B HekoTOphIX momeAmmx A0 Hac counHeHUsX MOH an-‘Apabu siCHO yKa3bl-
BaeT Ha MpoOJIeMy €JMHCTBA OBITHSL.

1) B cBoeit kuure «VcTWHHas CYIIHOCTh MOKJIOHEHHS coritacHo Myxi
an-Jlnny M6H an-Apadbu» nokrop Aoy Kapam numier: «B npunuceiBaemoii VIon
an-‘ApaOu pyKOIMCH, XpaHSIICHCs B TOPOJICKON OMOIMOTEeKe AJICKCAHIPUU U
o3arnaBieHHou ,,Pucana ¢u ‘'m-macaesygh, ynorpediieHO BbIpAKESHHE ,,eTUHCT-
BO OBITHA Y .

2) Cam U6H an-‘Apabu B «Kaure mosHanws» (Kumab an-wma ‘puga) sicHO
YKa3bIBaeT Ha €IMHCTBO OBITHS B CIIEAYIONINX CI0Bax: «3Hai, 4TO HCTHHA OBITHA
€/IMHa 1 B HeH HET MHOXKECTBEHHOCTH U MHOTOYHCIIEHHOCTH, OJTHAKO OHa CTaHO-
BUTCSl MHOXKECTBEHHOH M MHOTOUYHUCIIEHHON B CBOMX OOBEKTHBALMAX U caMmopac-
kpbiTHsIX»' . «KHHTa MO3HaHMS» SBIAETCS BAOKHBIM TpOM3BeaeHHeM WOH an-
‘Apabm, ¥ OH CCHITAeTCs Ha Hee B psie MecT «MeKKaHCKHX OTKpoBeHHi»' . U3
€ro CJIOB MOXHO 3aKJIIOYHMTh, YTO OH HANHMCAJI JIB€ KHUTU C 3TUM Ha3BaHHEM.
[MpennonoxuTenbHO, OJIHA U3 HUX ObUTa OTAENBHBIM IPOU3BEICHHUEM, a JApyTas —
MIPUIIOKEHNEM K «MEKKaHCKUM OTKPOBEHHSIMY.

3) Ceiiiing Xelgap AMyJu yTBepKAaeT, uTO B cBoel KHUTE «BoxecTBeHHOE
ynpasienue» (am-Taobupam an-unaxutiiia) OENAT eIUHEHUE (maexud) Ha IBe
4acTH — €IUHEHNE eNUHCTBEHHOCTH (axaoduiitia) M eqUHEeHNe He4eTHOCTH (gap-
Oanutiiia), ¥ BCIe] 32 9THM TIOSICHSIET, YTO TOJ «eAWHEHHUEeM HedeTHocTn» MOH
an-‘Apabu WMeeT B BHIy HE 4YTO WHOE, Kak ¢IUHEHUE OBITHS (maexuod 8yo-
orcyon)',

" Uon an-‘Apa6it. An-OyTyxar an-vakkwiiita. Pen. ‘Y. Maxifa. Baiipyr: Hap an-dukp,
1423/2002. T. 4. C. 159.

S iyeyp A69 Kapam. Xaxiikar an-‘nbama ‘wHma Myxit an-Jlian uGH an-‘ApaGi. As-
Kﬁxné)a: Hap an-Amun, 1997. C. 47.

' Ubn an-‘Apabii. Kuta6 an-va‘puda. Jumanrk: JIap aT-TaKsiH T "H-HALIP Ba *T-TaB3f’,
2003. C. 128, 179.

" Uén an- ‘Apabu. An-dytyxar an-makkuiiia, 1. 1, c. 191, 248-249.

'8 Caitiiud Xaiidap Amynii. Jxamu* an-acpap Ba ManGa® an-ameap. Baiipyr: My’accacar
aT-Ta’pux an-‘apabu, 1426/2005. C. 82; Caitiiuo Xaiioap Amynu. An-mykaagamMaT MUH KATa0
Hace aH-Hycyc. baiipyT: My’accacar ar-ta’pux an-‘apa6u, 1426/2005. C. 352, 354.
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4) B cBoio ouepenp, ‘Yeman Maxiia B cBoeM mpeamcioBun K «BoxecTBeH-
HBIM CaMOpacKpeITuIM» (am-Tadoxcannutivam an-unaxuitia) VI6H an-‘Apadbu
C YBEPEHHOCTHIO MHUIIET, YTO B COUYMHEHHUSIX MOCIICAHErO BBIPAXKCHUE «OBITH-
HOE eUHEHUE» (masxud 6yoxcyou) ynoTpeOnseTcsl Kak SKBHUBAJICHT «SIUHCTBA
OBITHS»:

«BMmecTe ¢ 3TUM 371eCh UMEET MECTO OCOOBIM BHI €AMHCTBA, O KOTOPOM
YacTO YMOMMHAIOT TMO3MHHE Cy(QUU M KOTOPBIA BOIIET B MCTOPHIO HCIaM-

CKOM MBICIH TIOJl UMEHEM ,,0bITHHHOrO emuHeHus ... W mox ,,0bITHHHBIM
eIMHeHNeM* MMeeTCs B BHJly HE UTO HMHOE, KaK YTBEpXKICHHE €JUHCTBA
ObITHS» .

Ilepeuenv nekomopwsix mecm u3 npouszeedenuit Uon an-‘Apaou, ¢ xomo-
PbIX yrompebneno eviparicenue «ovimuiinoe eounenue» (TaBXx BYIKYIN)

Jlist TOATBEpKIEHUS BBIIICH3IIOKEHHBIX YTBEPXKIECHUH TpHBEINEM ceivac
HEKOTOpble MecTa W3 mpowsBeneHnit MOH an-‘Apabu, B KOTOPHIX BBIpaKEHHE
masxuo 8y0icyou yIOTPeOICHO B CMBICTIE 8ax0am ai-8yoiic)yo.

1) B cemprecsT Bropoii ri1aBe «MeKKaHCKHX OTKPOBEHHI», KOTOpas MOCBS-
LIeHa MO3HAHWIO CTOSHKU enuHeHus, MOH an-‘ApabGu roBopur, 4To, C TOYKH
3pEeHUs] MHUCTHKOB, YTBEPIUTH €IMHEHHE HEBO3MOXKHO, MO0 €ro yTBEpXkKICHHE
BJIEYET ABOMCTBEHHOCTh M CoydacThe. YTBepiKIeHHe eanHcTBa McTHHHOTO Noa-
pa3yMeBaeT, 9TO caMOCTh VICTHHHOTO JHIIIEHa €ANHCTBA U YTO OHO MOSBISETCS
y Hee MOCPEICTBOM YTBEP)KAEHHS, TOTAA KaK €IMHCTBO VICTUHHOTO €CTh camo-
CTHOE €IMHCTBO, TO €CTh €IMHCTBO €CTh HE YTO MHOe, Kak camo ObiTHe VcTuH-
Horo, 1 Ero eanHCTBO yTBepikaaeTcs caMuM yTBepxkaeHneM Ero Obitus. Takum
00pa3oM, Koraa eauHSIOINHA YyTBEepKAaeT eqUHCTBO MCTHHHOTO, 3TO yTBEepKIe-
HHUe BiedyeT JBa BUIa Ero eamHcTBa — caMOCTHOE €IMHCTBO W €AWHCTBO, yT-
BEPIKIAEMOE €IMHSAIONINM,  3TO — JBOHCTBEHHOCTh M COydYacTHe .

N3noxxennoe 3nech MHeHHe VIOH an-Apabu yka3bIBaeT Ha OJHO M3 BAKHBIX
MTOJIOKEHUH MCITaMCKOTO MUCTHIIN3Ma — «YTBEPXKACHUE €ANHEHHS €CTh OIOopo-
YeHHe eIMHEHHs” , WIH, B IPYTOM BapHaHTE, eIMHEHHE €CTh BBIUET COMpIKE-
Huii»”*. T ¥ NO06HBIE M BBICKA3bIBAHUS MUCTHKOB OOpAIIEHB! K MyTaKall-
nuMaM U ¢unocodam, KOTOpbIE YTBEP)KAAIOT €ANHCTBO VCTMHHOTO mocpexacT-
BOM JIOBOJIOB U JIOKA3aTEIbCTB.

" Uon an-‘Apa6ii. Ar-ramxanmaitifar an-unaxwitita. Texpan: Mapkas-u Halp-u J@HHIITAXH,
1368 c.x. C. 79. ‘Yeman Maxita MOSICHSIET, YTO MOJ «MO3AHUMH CY(GHIMH» OH HMMEET B BUIY
VI6H an-‘Apabu u ero nocienoBaTesei.

® Uon an- ‘Apabii. An-OyTyxar an-makkwitiia, T. 3, ¢. 527.

> Dapito ao-Lim ‘Ammdp. Tazxupar an-ammita’. Pex. M. Wctu‘nami. Texpam: 3yBrap,
1383 c.x. C. 641.

2 Maxmpo Hlabucmapii, T'ymman-u pas. Pex. K. Qusdymuitan. Texpan: Tunaita, 1382 ¢.x.
C. 525.
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Bcenen 3a atum M6H an-* Apabu numert:

«Taxkum 00pa3oMm, MO OTHOMEHHIO K VICTHHHOMY MOXET HMETh MECTO
TONIBKO OBITHIHOE €IWHEHHEe, W COydJacTHe He MOXKET MPOHUKHYTh B Ero
€IMHCTBO MHaue, KaKk TOJbKO MyTeM co3faHus MM TBapu, n60 COTBOpEHHBIE
BEIIH, BBULy TOTO, YTO OHM MMEIOT Pa3HbIe YTOMHOCTU M CAMOCTH, TPEOYIOT
pa3Hble COOTHOUIEHHSI M ONpEeNeNsioliue BO3JEHCTBUS, KOTOPbIE, B CBOIO
ouepeb, TPeOYIOT MHOKECTBEHHOCTh B OTPEICIISIONIEM BO3ICHCTBHAN, XOTS
ucTHHA OBITHS enuHa. TakuM 00pa3oM, HalmacTh, KOTOpask IIOCTHTAET eInHe-
HHE, TOCTHTAET €ro C TOUKH 3PEHHS CO3AHMS) .

B nmpuBenenHoit Boitie mutare MOH an-‘ApaGu HeBYCMBICICHHO YTBEPK/Ia-
€T, YTO WCTWHA OBITHS eIUHA, U B HE HE MMEeT MeCTa MHOXKECTBEHHOCTh W
MHOTOYHCIEHHOCTh. ECiii B €MHCTBE M CO3€pLAETCsl HEKOTOpass MHOKECTBEH-
HOCTb, TO 3TO €CTh MHOXECTBEHHOCTb COOTHOILEHUH U ONpPEAESIOIUX BO3AeH-
CTBHI, KOTOpas JHIIeHa pealbHOro ObITHS. ClleqoBaTeNbHO, WCTHHON OBITHA
obnamaer Toabko VCTHHHBI. Hcrnoenyronue eIUHCTBO OBITHS MHUCTHKH HE
YTBEPXKIAIOT HUYETO APYroro MOMHMO 3TOTO, UOO OHM yTBEPXKAAIOT WHIAWUBHUIY-
ajbHOE eIMHCTBO VICTUHHOrO M HMHTEPNPETUPYIOT MPUCYTCTBYIOUIYIO B MHpE
MHO>KE€CTBEHHOCTb KaK MHOKECTBEHHOCTb MECT MPOSIBIICHHUS, & HE KaK MHOXECT-
BEHHOCTh CTYyTICHEH OBITHS, W MEXIy STHMHU ABYMS HHTEPIPETAIMSIMH €CTh
MPUHIIUTAATIbHAS Pa3HALA, KOO MHOXKECTBEHHOCTh CTYIECHEH SBIISAETCS CIEACT-
BHEM aHAJIOTHYECKOW Trpajaliiy OBITHS, TOT/Ia Kak MHO)KECTBEHHOCTb MECT Ipo-
SIBIICHUS SIBJISIETCS €CTECTBEHHBIM CIIEJCTBHEM TEOPUU MHIUBUIYAJIHHOTO €IWH-
cTBa OBITHS.

2) B neBsiToM paszzenie cTO JEBSHOCTO BOCbMOMU IiaBbl « MEKKaHCKUX OTKpO-
BEHUIT», MOCBAIICHHON MO3HAHWIO IbIXaHWs, MOH an-‘Apabum paccmaTpuBaet
TPHUILATH YeThIpe BUA eNWHEeHN. Pa3oupas cepMoil BUI eIMHEHHS, OH MHUIIET:
«Ha cenpMoit BU enWHEHWs, [MPOMCTEKAIONIEro] OT AbIXaHWs MUIOCTHBOTO,
yka3biBaeTcs B cioBe boxbeM: «TakoB Baw bor, Bam ["ocriogs, HeT bora, kpome
Hero; On ects TBopel Bcero, moatomy nokionsiutecs Emy» (6:102). 3to ecthb
enquHenue ['ocrona B Mmenu TBopel, M 3TO €CTh €IMHEHUE OHOCTH, KOTOPOE
eCTh eIMHeHNE BBITHIHOE, 4 He eMHEHHE TIPeIOTPeIeTeHHs (MaKoup)»>.

Kak Bugmm, M6H an-‘Apabu Ha3pIBaeT UCTHHHOE enuHEeHHe bora «OBITHIi-
HbIM €IMHEHUEM» U MPOTHUBONOCTABISAET €r0 «EIAMHEHUIO NPENONPEIEIICHU».
PazHuma Mexay STUMHU JABYMs BHIIAMHU €IMHEHUS 3aKJII0YaeTCs B TOM, UTO ObI-
TUHHOE eMHEHHE MMEeEeT dK3UCTEHIMANbHBIN XapakTep, B TOM CMBICIIE, YTO MO-
CKOJIbKY TOJIbKO VICTUHHBIN SIBJIIETCS MCTUHHBIM CYILLUM, TO TBapb U TBOPEHUE
TaK)Xe CBOAATCSA K HEMY, TOTJa KaK €IMHEHUE MPEeAONpeleieHHs JTUILEHO SK3H-

3 H6n an-‘Apa6ii. An-OyTyxar an-Makkuiiita, T. 3, ¢. 527.
2 Tam xKe, T. 4, ¢. 268; 1. 5, ¢. 585.
2 Tam xKe, T. 4, ¢. 66.
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CTCHIMAIBHOTO XapaKTepa, U ¢ TOYKU 3PCHHUS €ro TBOPCHHS OMMCAHBI CIIHCT-
BOM B MpelONpeAeTIeHNN, TO €CTh OHH JIMIIEHBI OBITHSA, H0O OHU €CTh COOTHO-
LICHHUS, COTIPSDKEHUS U ONPEIeNsIoNne BO3AeHCTBHSA, U, KaK OBIJIO yKa3aHO BBI-
me, ¢ Touku 3peHust MIOH an-Apabu, COOTHOIIEHUS U ONpeAeNsIonue BO3ei-
CTBUS JIMIICHBI OBITHS, TIO3TOMY HE MOTYT MI'PaTh HUKAKON POJIK B COTBOPECHUH
MHPA U COTBOPEHHH Ce0sl CaMUX .

C ucropuuecKkoil TOUKH 3peHHs, MepBbIM, KTo nocse MoH an-‘Apabu ymot-
PeOUIT TEPMUH «EIMHCTBO OBITHS», 6bLT ero yuenuk Canp ag-Jun an-KyHasu® .
B psime mecT, ogHAKO, OH BMECTO «EAMHCTBA OBITHS HCIIOIB30BaNl TEPMUH «OBI-
THITHOE eIHHEHHEN .

Ceititun Xaiimap AMynu, SBISIOMUNACS OJHAM W3 BaXKHBIX KOMMEHTATOPOB
N6H an-‘Apabu, OTKPBITO TOBOPHT, YTO TOJ «OBITUHHBIM €TWHEHHUEM» TTOCIE]-
HUI UMeeT B BUAY €IUHCTBO OBITHS, W, TIOSICHSS CBOM CJIOBA, TOBOPHUT, UTO BCE
BUJBI €IMHEHNUS MOYKHO CBECTH K IByM OCHOBHBIM BHIaM — €IUHEHUIO OOXeCT-
BEHHOCTH (magxuo yiyxu) W OBITHHHOMY eauHeHHIo. [IepBBIii BHI eIWHEHHS
MpeacTaBiseT co0oil BHENTHEE €IUHEHHE [PEeIMrHO3HOT0] 3aKOHAa, K KOTOPOMY
MIPHU3BIBAIOT JIFOJEH MPOPOKHU; BTOPOE EANHEHHE €CTh eMHEeHNE JII0/Iell BHYTpEH-
HETO U SABJSETCS] 0COOBIM YACIOM JIFoIei Boxbux>.

3aTem oH ompenenseT OBITUHHOE eTUHEHHE CIeTYIONTIM 00pa3oM:

«bpITHIIHOE €TUHEHNE eCTh OTPHUIIAHWEe MHOTWX OBITHH M yTBEpKICHHE
€IUHOTO OBITH ..

Kak mnpexncraBmsercsi, 3T0 ompeneneHue 3IKICTCS HAa WHIWBUAYAIEHOM
enuHCcTBe OBITHS. Kpome Toro, Ceititnn Xainap moauepKUBaeT, YTO MO, eANHE-
HUEeM M30paHHBIX U M30paHHBIX U3 M30PaHHBIX MUCTUKHA UMEIOT B BHIy IMEHHO
OBITHITHOE e,ZlI/IHeHI/Ie31.

N6H an-‘Apabu Bo BBeneHnn k « MeKKaHCKMM OTKPOBEHHSIMY 3aMeEUaeT, u4To
OH HE M3JIaraeT SICHO BO33PEHHUS W30paHHBIX O €IWHEHWH, OTPaHUYMBAsCh pac-
CEsTHHBIMH 110 BCEil KHHUIe HAMEKAMH 1 CHMBOJHYCCKMMHU YKA3aHUAMH HA HAX -
AOly ’n-‘Ana’ ‘Adudu Tarke momaraeT, 4YTo MOJ €IUHEHUEM H3OpaHHBIX WIIH
n30paHHBIX U3 U30paHHbIX MOH an-‘Apabu B ACHCTBUTEIHLHOCTH UMEET B BUIY

HC 4TO MHOEC, KaK €AUHCTBO OBITHSL.

* Tam e, T. 1, . 269; T. 4, . 106.

T Caop an-Zim an-Kynasi. Murax rait6 am-mkam‘ Ba “n-Bymiyn /| Myxaumad 6Gen
Xamsza an-@anapu. Mucbax an-yHc OaiiHa ’n-Ma‘kyn Ba’n-mamxyn. Pen. M. Xamkasn. Tex-
pan: Magia, 1374/1995. C. 20.

8 Caop an-Iiin an-Kynaen. M mxas an-Gaitan dit radeip ymm an-kyp’an. Pex. C.JIx. Am-
tuitann. Kym: Bycran-u kutab, 1381 c.x. C. 428.

¥ Catiid Xaiioap Amynir, Joxamu® an-acpap, c. 76 u 105; on ace. AT-MyKajIamar, c. 354—
355.

3 Caiitiuo Xatioap Avynil. An-MyKaaiamar, c. 354-355.

31 Tam xKe, ¢. 354.

32 Hon an- ‘Apatii. An-®ytyxar an-makkwiita, T. 1, c. 176.
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Ceititun dxaman an-J{ua AmTuiiaHu TakKe TOJNKYeT BBIpaKeHHe «OBITHITHOE
33
eIMHEHNE» B CMBICTIE €MHCTBA OBITHS M CaM HUCIOJIB3YET €TO B 3TOM CMBICTE .

Cmbicnt u nonamue eouncmea ovimus 6 npouszeedenusx Hon an-‘Apaou

Ecnu mpennonoxuM, 4To KTO-TO He npu3HaeT MOH an-‘Apabu HU aBTOpOM
TEOPHHU €ANHCTBA OBITHS, HU €€ CTOPOHHUKOM, BCE K€ OH HE CMOXKET OTPHLATh,
YTO B CBOMX IPOM3BENEHMAX TOT YMOTPEOISIET BBIPAXKEHUs, KOTOPHIE, BHE CO-
MHEHHA, TOoJpazyMeBaloT eauHcTBO ObITHS. Kak MbI yxe ormerwnn, M6H an-
‘Apabu m3naraeT Bo33peHUs] U30paHHBIX U3 MU30PaHHBIX HA €MHCTBO OBITHS I10-
CpeACTBOM HaMEKOB M MeTaop — HO, MO CEero CIOBY, TOT, KTO BHUMATEIBHO
VCCITE/lyeT X, TIOMMET, KaKOi CMBICT CKPBIBACTCS IO HUMU .

Vunpsam UATTHUK MHUIIET:

«Xotst IOH an-‘Apabu HMKOTIA HE YIOTpeOaseT TepMUH ,,eIUHCTBO ObI-
TUS“, OH YacTO ynoTpeOuisieT MoJoOHbIe eMy BBIPRXEHHs, U Mbl BIpaBe Ha-
3bIBAaTh €T0 CTOPOHHUKOM €IMHCTBA OBITHS B OYKBAILHOM CMBICIIE 3TOTO BBI-
pakenns. OHAKO HENb3s yTBEPXKIaTh, YTO BBIPAXKEHHUE ,,eANHCTBO OBITHA™
BBIPAKAET CyTh €r0 OHTOJIOTUH HMCUEPIBIBAIONIUM 00pa3oMm, HOO OH YTBep-
KIIaeT MHOXKECTBEHHOCTh OOBEKTUBMPOBAHHOW HMCTHHBI C HE MEHBIIEH pe-
LIMTETBHOCTBION .

Bhicka3zaHHOe B KOHIlE LIMTAaThl YTBEPXKJAEHHE CIIOPHO M HE corjiacyercs C
BO33peHusIMHU camoro MOH an-Apabu, nbo BCSAKHA, KTO Oy/eT cepbe3HO Mccie-
JIOBaTh €0 MBICIb U YIIIyOUTCS B HEe, MOMMET, YTO OH HUKOUM 00pa3oM He yT-
BepKIaeT MHOXECTBEHHOCTh OObEKTHBHUPOBAHHONW UCTHHBI. B «"eMMax Mymapo-
CcTH» U «MEKKaHCKHX OTKPOBEHHUSIX» COIEPXKaTcsl IECSTKH, €CJIM HEe COTHH, BbI-
CKa3bIBaHMM, OTPULAIOIINE €€ MHOXKECTBEHHOCTh U YTBEPXKAAIOLINE €€ eJUHCT-
Bo. [lymaercs, uto UNTTHK IMyTaeT MHOKECTBEHHOCTh MECT MPOSIBICHUSI C MHO-
KECTBEHHOCTBIO CTymneHeil. PaHee MBI yka3anu Ha TO, YTO CIEICTBUEM BEPHI B
WHAUBUAYATIBHOEC €IUHCTBO OBbITHS SIBJISETCS MNpU3HaAaHUE MHOKECTBEHHOCTH
MmecT nposiBiieHus1. [lociennue, ofHaKo, eCTh KaKMMOCTh (Hamyo), Halpoyb JIH-
meHHast Obrtust. Janee UnTTuk numer:

«C Toukn 3penHus MOH an-‘Apabu, MHOKECTBEHHOCTh MOYTH CTOJNb XK€
peaibHa, KaK €IMHCTBO, NOCKOJbKY OHa Toxe 3uwxkaerca B bore, McTuHHOM.
Opnako, yTBepxkJasi HCTUHHOCTb MHOXKECTBEHHOCTH, OH HE UMEET B BHIY,

YTO MHOXECTBEHHOCTb CYHIECTBYET B TOM XX€ CMBICJIE, B KOTOPOM CYLIECT-

BYET BOF, 100 €CTh TOJABKO OIHO 6LITI/IC, OJHO UCTUHHOEC CyLHeCTBOBaHHC>)36.

3. C JIore. Awmuiianit. Tpemucnosue // Ca‘un ad-Jin Hon Typka. TaMxiin an-Kaa‘ui.
C. 17, 31, 110; C.[oc. Awmuiianu. Wapx-u mykagauma-u Kaiicapu 6ap Dycyc an-xukam.
Texpan: Amup Kabup, 1370 c.x. C. 145.

* Hon an-‘Apa6ii. An-OyTyxar an-Makkuiiiia, T. 1, ¢. 17.

35 Chittick W.C. Imaginal Worlds: Ibn al-Arabi and the Problem of Religious Diversity.
Albany, NY: SUNY, 1994. P. 15.

3% Tam sxe, p. 16.
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CrpammBaercsi, Kak MOXKHO yTBEP)KIaTh, YTO MHOXKECTBEHHOCTb CTOJIb )K€
peanpHa, KaK €IUHCTBO, U MPU 3TOM TOBOPHUTH, YTO UMEET MECTO TOJBKO OJHO
uctuHHOe ObITHe? Eciiu o eMHBIM UCTUHHBIM ObITHEM MMEEeTCsl B BUAY MHIH-
BUAYaJIbHOE €AMHCTBO OBITHA, TO BEb MOCIEIHEEe OTPUIAET BCIKYIO MHOXKECT-
BEHHOCTb H JTHIIAET ee BCAKOH HCTHHHOCTH' . EC/H e HMeeTcsl B BH/y eIHHCT-
BO aHAJOTMYECKOH Tpajaliy, TO BeJb UCTUHHOCTH IOCJIEIHEr0 He MpU3HaeTcs
Hu camuM VOH an-°Apabu, Hu ero kommeHTaropamu. Co ciioB UUTTHKA SBCTBY-
€T, YTO OH CUMTAeT ObITHE U €IUHCTBO YEM-TO aHAJIOTWYECKH I'paJWpPOBaHHbIM,
BCJIE/ICTBHE Y€ro OH OLIMOOYHO TONKyeT MHeHue VIOH an-Apabu B 3TOM BOINpPO-
ce.

3akiIoueHue

W3 Bcero cka3aHHOrO BBIIIE MOXKHO C YBEPEHHOCTBIO 3aKJIIOYUTh, 4To VIOH
an-‘Apabu sIBISETCS WCIOBEOYIOIIUM €IUHCTBO OBITHSI MUCTHKOM M (HUIIOCO-
¢dom, u, Gonee TOro, BEIMYAWIINM TOJKOBATEIEM M HHTEPHPETATOPOM ITOM
Nacu. Bhe COMHCHHUSA, OH ABJIACTCA OCHOBOIIOJOXHHUKOM TEOPETUUYCCKOTO MHC-
THULIM3Ma B HCJIaMCE. B TCOPETUUCCKOM MUCTUIIU3ME €CTh JIBa KIIIOUYEBBIX BOIIPO-
ca, a UMEHHO:

1) nosiBneHne MHoXecTBeHHOCTH U3 VctuHHoro EnuHoro, To ecth mosiBie-
HHUE U MPOSABIICHUE MUPaA,

2) HanpaBJICHHOCTb MHOXXECTBEHHOCTH, UJIM BO3BEACHUEC U CBECACHUEC MHOXKE-
CTBEHHOCTH K e}lI/IHCTBy38.

PazbscHeHue aTHX JABYX BOITPOCOB COCTaBJIACT OCHOBY TCOPUHN €IUHCTBA ObI-
THs. HBIMU CJIoOBaMH, €CJIM Mbl YCTaHOBHUM, YTO MHOKECTBECHHbLIC BCIIU (Ml/lp,
YCJIOBCK U TaK uanee) €CTbh HC YTO MHOEC, KaK MECTa MPOABJICHUA U SABJICHUSA Hc-
TUHHOT'O E}J,I/IHOFO, )51 HO,E[O6Hbl BOJIHaM, B3bIMArOMIMMCA B MOPE€ U MCUC3AI0INM
B HEM, Tor/ia OyJIeT YCTaHOBIIEHO U TO, YTO B MUPE HET HUKAKOTO JPYTOro CyIie-
ro, KpoMe€ €IMHOTr0 UCTUHHOI'O CYIIEIro. Bue COMHCHHSA, B MUPE UMEET MECTO
MHOJKECTBEHHOCTb, H VOH an-‘Apabu NpusHaeT ee HAaNMUMe’ — M, CIJ0BA-
TEJIbHO, BEUIN U CYIIHUE HE €CTh MPOCTas WIJIIO3UA U MoJjlaraHue, 1 B 3TOT CMbIC-
JIc PICl'lOBe)IleL[Il/Iﬁ CAUHCTBO OBITHSI MUCTHK COIJIACEH C NprU3HaOIUM HUCTUH-
HOCTh OOBEKTHUBHOW AEHUCTBUTEIBHOCTH (MIOCO(OM, OTHAKO OHHU PACXOISTCS
BO MHEHHMSX O TOM, KaKk MHTEpHPETHPOBATH 3Ty MHOXECTBEHHOCTb. Duiocod
(maxe ecnu Qumocod-caapuaHer], UCIOBEAYIOMNN aHATOTHUECKYIO Tpalaliio
6])ITI/IH), npu3HaBasd, 4YTO €JUHCTBO MCTUHHO U }leﬁCTBI/ITeﬂbHO, OJHOBPEMEHHO
CYUTAET, YTO ¥ MHOXKECTBEHHOCTh B HEKOTOPOM CMBICIIE peaibHa. B cBoro oye-

37 “A6oannax Jocasaou Amynir. Taxpiap Tamxiin an-kapa‘ug M6u Typka. Texpan: as-3axpa,
1372 c.x. C. 20-21.

¥ lapag ao-Timn Jaepo an-Katicapit. Mampxmy‘a-itn paca’un. Texpan: My’accnca-u na-
XKYXHIIN XUKMaT Ba dancada, 1381 c.x. C. 6.

3 Hon an- ‘Apatii. An-®ytyxar an-makkwitiia, T. 4, ¢. 235.
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peab, I/lCl'lOBeIllelIJ,l/Iﬁ C€AUHCTBO OBITHS MUCTHK, IOCKOJIbKY OH YTBEPXKIAAcCT
WHAUBUAYATIBHOE €AUHCTBO 6l)lTl/Iﬂ, CUUTACT €AHUHCTBO ﬂeﬁCTBHTeﬂbHOCTblO )51
6])ITI/leM, a4 MHOXECTBEHHOCTb — IPOSBJICHUEM WM KAXKUMOCTBIO. HOBTOMy OH
UHTEPIPETUPYET OTHOMICHUC MHOXKCCTBCHHOCTH K €JUHCTBY KaK OTHOWICHUEC
OTpaXkeHUsI K 00JIalaTeI0 OTPaXKEHUS] U TEHH K ee XO3iUHY, TaKMM 00pa3oMm
OTpUIas 32 HEO BCAKYHO JEHCTBUTEIBHOCTb. Y€1 MHOKECTBEHHOCTH B JACHCT-
BUTEJIBHOCTH OIPAaHUYMBAETCS TEM, YTO OHA SBJSIET CBOIO OCHOBY, MOJOOHO TO-
MY Kak ﬂeﬁCTBMTeﬂbHOCTb OTPpAXEHHUA U TCHU 3aKJIIIOYAC€TCA B TOM, YTO OHU MPO-
SIBTISIIOT CBOEro X03smHa ",

C npyro#i CTOpOHBI, MUPOBO33peHHe (GrI0codoB 3MKIETCS Ha MOJTOKEHUH O
NPUYUHHOCTH, U MPUATHUE ITOI'O MOJIOKCHUA BJICUCT NMPU3HAHUEC HeﬁCTBHTeﬂbHO-
CTHU KaK MHO>KECTBEHHOCTH, TaK U €AMHCTBA, U IPUIIHUCBIBAHUEC ONMPCACIIAIOIIETO
BO3/CHCTBHS TEPBOMY M3 HHUX, MOCKOJIBKY HPUHIMIN MPUYMHHOCTU TpeodyerT,
YTOOBI NpruirHa OTJIn4Yajaacb OT CHC}ICTBI/IH41, HUTOT'OM 4YE€ro ABJIACTCA MHOXECT-
BEHHOCTb, a HE €IMHCTBO. B CBOIO oyepenlb, MUCTHYECKOe MUPOBO33PEHHUE 3HK-
JIETCSl Ha MOJIOXKEHUHU O CAMOPACKPBITUU U MposiBieHnH McTuHHOTO (pa3ocTiaH-
HOM MPOJIMBAHUH = ¢hati) myHb6acum). COrJacHO 3TOMY MHPOBO33PEHUIO, IICTb
CTyﬂeHeﬁ OBITHS OTCYTCTBYET U €CTb TOJILKO OJJHO UCTUHHOEC U ﬂeﬁCTBHTeHbHOC
OBITHE M UCTUHHOE W JEHCTBUTENILHOE CyIllee. ITO MUPOBO33PEHHUE HE paccMar-
puBacT bora xak Hayano 11(S0051 6I>ITI/IH, YTO HAACIUIIO OBl 6blTl/IeM — IYCTb M€-
HEC MHTCHCHUBHBLIM — W MNOCJICAYIOMMNE CTYIICHU — HaNpPOTHB, COIJIaCHO HEMY,
6])ITI/le OrpaHNU4Y€HO OJJHUM MHIAWBUAYYMOM, TO €CThb Borom. DTo u3BecTHas HaM
TEOPUA MHANBUAYAJIBHOI'O €IMHCTBA 6l>lTI/I$l, JieKalas B OCHOBC YUCHUA O €AUH-
ctBe ObITHsI. EAMHCTBO, KOTOPOE UMEET B BUAY MUCTHK, UCIIOBEIAYIONIMNA ¢IUH-
CTBO 6l)lTI/I$l, €CTh YUCTOC €AUHCTBO U MCTHHHOC CIHWHCTBO MCTHUHBI, JIUIICHHOC
MPOTHUBOIIOJIOKHOCTH. NHpIMu CJIOBaMH, 3TO €AUHCTBO HE ABJIACTCA NPOTUBOIIO-
JIO’)KHOCTBIO MHOY>KECTBEHHOCTH: UMEN OHO OPOTHUBOIOJOKHOCTb, TO MMOJTYYUIJIOCH
ObI, 4TO eCTh M HeKoe Jpyroe cyiiee (WJIM CylHe), TOMHUMO WHIUBHIYaIbHO
eanHoro ObiTHst. ONHAKO, COMJIACHO MPEIOJIOKEHUI0 00 WHAWBUIYaTbHOM
CIUHCTBC 6blTl/IH H OorpaHHMYCHUN 6bITl/lH I/ICTI/IHHblM, HET HUKaKOTo Apyroro cy-
IIEro, KOTOPOE MOIJIO OBl CTaTh MPOTUBOMOJIOKHOCTHIO OBITHS W enuHCTBa Kc-
THUHHOTIO.

KpOMe TOT0, ¢ TOYKHU 3PEHHA HCHOBEAYIOIIETO0 €AUHCTBO 6I)ITI/IH MUCTHKA,
C€IUHCTBO HC SIBJIACTCA anI/l6yTOM, KOTOprﬁ NOABJIACTCA y €AMHOI'0 KakK HEYTO
Clly4yaiiHOe — HaNpOTHB, €IMHCTBO €CTh HE YTO MHOE, KaK caMo enuHoe. IHbIMU
CJIOBaMH, €IMHCTBO €CTh HEYTO UCTHHHOE, & HE MPOCTO MOHSATHE, KOTOPBIM OIH-
CaHO eIMHOE, KaK 3TO yTBep:KAatoT punocodsr’”. MGH an-‘ ApaGu mpu3HaeT kak
WHAUBUAYATIBHOE €IMHCTBO 6bITI/l$l, TaK U MPOSABJICHUEC U CaMOPACKPLITUE Hc-

 Torcasaoit Avynit. Taxpiap, c. 452-453.

' Caop ao-Mim aw-Llipasir. Wapx Yeyn an-Kadi, 1. 3, ¢. 227-237.

2 Myxammad Tagit Amymi. Ta‘niika-u 6ap mapx-u Mansyma-u CaGsasapi. Kym: JJap an-
KyTy0 an-‘unmwuiiita, [0.1.]. C. 64, 332. Cadp an-/[un an-Kynasu. Mudtax an-raiio, c. 175.
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tuHHOTO. OH TIONaraer, 4To eciau Obl He MMEJO MecTa MpOsBIEHHE U caMopac-
KpbiTHe VICTHHHOTO, TO HHM OJHO Cyllee He OONeKIOCh Obl B HAPS OBITHA .
OpHako ObITHE MHpa eCTh OBITHE COINpPSHKEHHOE M aKLUWACHTaIbHOE W TPUHA-
JISKUT K COOTHOIIEHHSM U OINpPEAENSIONINM BO3IEHCTBHUSIM, KOTOpPBIE paccMaT-
PHMBAIOTCS KaK HEYTO He-Cylllee, Kak FOBOPHIOCH 00 3ToM BbIle. M3yy onpe-
JIENIIET POJIb TEOPHH CaMOPACKpBITUS B yueHHH MOH an-‘Apabu cienyroium

obpazom:

«CamopackpsiTue (madoicannu) SBASETCS LEHTPATbHON TOUKOW MBICIH
WOH an-‘Apabu. BoucTtuHy, NOHITHE CaMOPACKPBITHS JIEKHUT B OCHOBE €ro
MHpPOBO33peHUs. Ero moHMMaHue OHTOJIOTMYECKON CTPYKTYypbl MUpa Bpalla-
€TCsl BOKpPYT 3TOM OCH, W, Ojaromaps 3TOMY, OHO Pa3BHUBAETCS B T'PAHIUO3-
HYI0O KOCMHYECKYI0 cHCTeMy. HHYTO B €ro MUPOBO33PEHUH HE MOXKET OBITh
HPaBUJIbHO TOHSTO 0€3 OIJISIIKK Ha 3TO LIeHTpalibHOe ToHsTHe. Bes ero ¢u-
noco(usi, B ONPeeIECHHOM CMBbICIIe, MPEJCTaBIIseT co00i Teoputo camopac-
KprTl/lH>>44.

Ilepesoo ¢ nepcuockoco A. Duomca

* U6 an- ‘Apa6it. An-DyTyxaT an-makkuiiia, T. 1, c. 454.
* Izutsu T. Sufism and Taoism: A Comparative Study of Key Philosophical Concepts. 2™
edition. Los Angeles, CA: University of California Press, 1984. P. 152.
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IBN ‘ARABI AND ARISTOTELIAN LOGIC

Abstract

An inquiry into the works of Ibn ‘Arabi reveals them to be like a web with
indefinite frontiers between reason and faith, because his thought is primarily a
thought and it must be linguistic or symbolic in character; that is, it must presup-
pose communication, and above all, understanding. In the vast and fecund wealth
of ideas which was the intellectual background of Ibn ‘Arabi, the originality of
his rational thought grows from a broad and solid logical foundation as a product
of his conviction that rational and mathematical elements must provide proof of
spiritual achievements. The aim of this paper is to demonstrate the presence of
logic in two of his works, The Book of Alif and Fusiis al-Hikam, as a paradigm of
truth values that by means of its evident and rational principles can aid the Sufis’
efforts to gain a correct understanding of the Truth.

Logic as a subject of debate

In an earlier article, we had tried to show the elements of Aristotelian logic
and rational elements in some of the works of Ibn ‘Arabi.' To get a full theory of
this subject, we should read and analyse all the works of the Andalusian Sufi,
and this exploration requires considerable further discussion of the purposes im-
plicit in his text taken as a whole. In the following pages, our aim is to see how
the Shaykh al-Akbar adopted the premises of Aristotelian logic to demonstrate
spiritual experiences despite his general denial of rational knowledge which he
considered, as many Sufis do, to be a kind of lesser truth. Having this in mind,
we will be limited to two of Ibn ‘Arab1’s Epistles: the Fusis al-Hikam and The
Book of Alif. In both, we can find a preliminary explanation of the presence of
Aristotelian logic in the mind of Ibn ‘Arabi as a study preparatory to access to a
vast dominion.

As we know, in the first half of the fourth/tenth century there arrived in
Baghdad the tradition of the Alexandrian school centered on the study and com-

' Pacheco J.A. “Ibn ‘Arabi. Numero y Razén” // Actes du Colloque Symbolisme et hermé-
neutique dans la pensée de Ibn ‘Arabi. Damas: IFPO, 2007. P. 99-113.
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mentary of the Aristotelian corpus that had already been translated into Arabic
many years before. The members of the new school came to be known as the
“logicians” (mantiqiyyin), to distinguish them from thinkers who were called
“physicists” or “naturalists” (fabi ‘iyyin). The claims they made about the new
logic stressed its importance as the only way to scientific knowledge, and the
learned dialectical theologians, jurists and philologists became aware of the pos-
sibilities of the new method of reasoning.

In 320/932, a celebrated debate on the respective values of language and
logic took place in Baghdad, in the salon of the Abbasid caliph al-Mugtadir’s
vizier, al-Fadl ibn Ja‘far ibn al-Furat, whose vizierate extended through the year
932. The defender of logic in this debate was Abii Bishr Matta ibn Yanus (d. ca.
940) and his opponent, a dialectical theologian, philologist and jurist, Abli Sa‘id
al-Sirafi (280-368/893-979). The debate was a major literary event and accounts
of it continued to circulate among learned men in the following generations due
to the interest in the relationship between language and logic.

In the text of the debate that Abli Hayyan al-Tawhidi has preserved for us in
his On Pleasure and Conviviality,’ we read that al-STrafi’s critique of Mattd’s
logic was based on a non-Aristotelian doctrine of knowledge, which rested on
the distinction between the natural and the conventional given to a thing in a
particular language. This doctrine and its development is the same as was devel-
oped by Ibn Kullab in the middle of the third/ninth century as an effort to har-
monize the Mu‘tazilite doctrine of the conventional character of names. Ibn al-
Furat asserted that Matta’s view of logic is contrary to religion as well as to the
truth and requested his guests to come forward and defend both religion and the
truth rather than religion as opposed to the truth, or the truth of religion as op-
posed to the truth of reason or that which claims to be the truth of reason. In the
debate, al-Sirafi presents himself as a champion of the truth of reason against
Matta, who is accused of being a champion of convention and blind acceptance
of Aristotle’s authority.*

In fact, in the debate, al-Sirafi defends religion indirectly by defending the
truth that is confirmed by religion and he substantiates his charge against the
logicians by listing some of the terms used by them with the observation that
they are all borrowed from the Arabic language. At the end of the debate, al-
Sirafi turns to expose the logicians’ aim and intention saying that they want to
waste an ignorant man’s time and to humble the powerful. Their aim is to im-
press people with big words, then sit back and pretend that their operations in

* Muhsin Mahdi. “Language and Logic in Classical Islam” // Grunebaum G.E. (ed.). Logic
in Classical Islamic Culture. Wiesbaden: Otto Harrassowitz, 1970.

> Abi Hayyan al-Tawhidi. Al-Imta‘ wa’l-Mu’anasah. Ed. Ahmad Amin and Ahmad al-
Zain. 3 vols. Cairo, 1939-1944. Pacheco J.A. “Abl Hayyan al-Tawhidi aw al-‘alami al-fard”//
Fusil, jarif n., 3. Cairo, 1995. P. 48-56.

* Muhsin Mahdi. Op. cit. P. 60.
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formal syllogistic reasoning are a kind of magic or supernatural creation, when
they are nothing but myth and sophistry.

Based on that purpose, al-Sirafi says that the art of logic and its technical
language, as well its formal operations, are not indispensable. They can be dis-
pensed with by a man of sound reasoning, good discrimination, keen judgment
and enlightened soul, which are divine favours “that Allah bestows on those of
His servants whom He wills.” Those who pursue the art of logic have no ground
for priding themselves on it and are wrong in claiming that it is the best way to
knowledge.’ Rejection of logic, in the sense of Aristotelian logic or Hellenistic
logic, versus its acceptance seems to be the basis of a controversy or dilemma
among the theologians for a long time after the famous debate held in Baghdad.

Contemporaries of Ibn ‘Arabi (d. 638/1240) were two important scientists
and logicians: ‘Abdallatif al-Baghdadi (d. 629/1232), physician and scientist of
early Ayyubid times, and the Persian philosopher Athir al-Din al-Abhart (d.
1265) who in his Revealing Thoughts developed a theory of several different
logics of propositions containing complex terms.® The former observes that no-
body among the older fugahd’ had shown any interest in logic.” But this asser-
tion seems somewhat doubtful, for no Islamic jurist or, in a sense, any theolo-
gian, could do without logic because they had to use subtle hermeneutic methods
to interpret the Qur’an. In Islamic theology, the use of logic seems to be neces-
sary because theology is by definition nothing more than a logical demonstration
of the believed truth.

However, as van Ess says, we must be careful not to construct a problem that
does not exist and we should take into account the ambiguity of the term “logic.”
The Islamic theologians and jurists used logical methods, but did not like the
Aristotelian logic, that is the kind of logic al-Bagdadi had in mind. Theologians
avoided the word mantig and they preferred to speak of adab al-kalam or adab
al-jadal * We must have in mind that, from the beginning, Muslim theology had
to think in terms of defence and attack and in this struggle there was no time for
profound reflections about eternal truths.

The dialectical debates in the field of Islamic theology made it necessary to
have a proof, dalil, of the opinions, but this dalil is not a proof in the Aristotelian
sense, the burhan used by the falasifa. Dalil is neither a demonstration scheme
nor a methodical set of argumentation like a syllogism or an induction. However,
Muslim theologians usually differentiated between dalil, proof in the sense of a

* Ibid. P. 80.

¢ Tom P. “Abhari on the Logic of Conjunctive Terms™// Arabic Sciences and Philosophy.
Vol. 20 (2010). Cambridge: Cambridge University Press, 2010. P. 105-119.

7 Stern S.M. “A Collection of Treatises by ‘Abd al-Latif al-Baghdadr”// Islamic Studies
(Karachi). Vol. I, No. 1 (1962). P. 65.

8 yan Ess J. “The Logical Structure of Islamic Theology”// Grunebaum G.E. (ed). Op. cit.
P. 22.
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“sign,” and dalala, proof in the sense of a scheme with its proper structure. In the
Stoic logic, we can find similarities, not only in the system as a whole but also in
vocabulary. Although we cannot say that the logic of kalam is identical with
Stoic logic, it is possible to make clear the fact that it is built on a Stoic basis.

Stoicism emerged in its time, we know, as the most powerful intellectual ex-
pression of Hellenistic culture, from the beginning of the Hellenistic age c. 300
B.C. to the decline of the Roman Empire in 300 A.D., and had an impact on the
politics, ethics and religion of Islamic civilization and, of course, on Islamic lo-
gicians. The Stoic doctrine of logos played an important role in the Islamic
Umma and Muslim scholars such as Ibn ‘Arabi seem to accept the logos doctrine
as the creative, animating and rational principle and, as such, as the Reality of
realities. To Ibn ‘Arabi, as well as to other Sufis, the reality of Muhammad came
to be identified with logos whose manifestation is to be found in the Perfect
Man. According to it, von Grunebaum portrayed this Perfect Man as an Islamic
logos in whom all the attributes or macrocosm are reflected and maintained that
the Perfect Man is an outward manifestation of the essence of Muhammad.’

In this brief introductory general explanation of the field concerning the rela-
tion between logic and spirituality as viewed by the Sufis, it can be useful to say,
as a general principle, that for the Islamic philosophers, especially those of the
later period, traditional philosophy has always been a way in which the truths of
religion were expressed in terms of intellectual and rational discourse. The truth
reached by traditional philosophy is for the hukama’ an aspect of the truth itself,
of al-Haqq, which is a Divine Name as well as the source of all revealed truth.

If we think of philosophy and rational discourse in this general sense, several
traditional Islamic disciplines can be related to it, these disciplines being kalam,
jurisprudence and Sufism, in particular its intellectual expression which is also
known as al- ‘irfan or gnosis. In the later period of Islamic history, in most of the
Islamic world falsafah became a distinct school, which later disappeared, sup-
planted by kalam and Sufism that started to fulfil its intellectual functions. In
fact, many authors contemporary to Ibn Khaldiin emphasized the importance of
both disciplines as forms of Islamic philosophy.

Besides, the Peripatetic philosophy after Ibn Rushd, the School of Illumina-
tion founded by Suhrawardi and metaphysical and Gnostic forms of Sufism,
closely identified with the school of Ibn ‘Arabi (not to speak of philosophies
related to specific religious forms such as Isma‘ili philosophy), can be labelled
with a general form or rationale, in which the thought of al-Shaykh al-Akbar can
be found as an emerging point in the vastness of the subject. Despite this implicit
acceptance of rational philosophy, we can detect an opposition to falsafah and its
rational tools, such as syllogism, that came mainly from three groups, clearly

? von Grunebaum G.E. Medieval Islam: A Study in Cultural Orientation. Chicago—London,
1966. P. 133.
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differentiated in their purposes: the purely religious scholars concerned with figh,
the theologians, especially of the Ash‘arite school, and certain Sufis, among
whom we find Ibn ‘Arabi.

The opposition of the Ash‘arites to falsafah was much greater than that of the
Mu‘tazilites. The well-known attack of al-Ghazzali (d. 1111) against falsafah is
aimed only at Peripatetic philosophy, especially the rationalistic tendencies
within it. But this criticism was of such a positive nature that it changed the flow
of Islamic intellectual life instead of putting an end to it; and the background
which made possible the spread of the sapiential teachings of Suhrawardi and
Ibn ‘Arabi owes much to al-Ghazzali. However, al-Gazzali himself, despite his
refutation of them, made considerable efforts to keep alive the fields of logical
speculation, which he considered to be a valid way to give new life to certain
points of the Muslim credo.

Ibn Khaldiin said that the early theologians vehemently disapproved of the
study of logic and considered it innovation or unbelief. However, says Ibn
Khaldin, recent theologians since al-Ghazzali decided that logic is not in contra-
diction with articles of faith, even though it is in contradiction with some of the
arguments for them. We know that al-Ghazzali is famous for writing a number of
works dealing with logic. Among these works, we find the text entitled Qistas al-
mustaqim (The Correct Balance) in which the author seeks to demonstrate that
syllogistic logic is found in the Qur’an and is therefore a legitimate tool for use
by Muslim theologians.

The criticism of falsafah on the part of Muslim theologians was, more than
anything else, a creative interplay between falsafah and kalam, which left an
indelible mark upon both of them and later forced the falsafah, as well the Peri-
patetic school, to deal with certain specifically religious issues, while falsafah
influenced ever more the formulation and argumentation of kalam itself. So, the
so-called opposition of kalam to falsafah, far from destroying falsafah, influ-
enced its later course. Moreover, in much of the Sunni world, kalam absorbed
falsafah after the 7th/13th century, with the result that, as already mentioned,
such a figure as Ibn Khaldiin was to call this late kalam a form of philosophy.

In considering these premises, we find in the Qistas of al-Ghazzali how the
philosopher seeks to show that revelation and reason do not conflict, because
revelation incorporates reason. By taking the title of his book from the Qur’an
itself,'’ he wishes to emphasise that the subject matter is indeed Qur’anic. The
logic to be found in the Book comprises variations on the basic form “All A is B;
all B is C; therefore all A is C,” and for each type of syllogism he discusses, he
summarises the logical principle behind it which, in this case, is that a judgment
applying to the more general also applies to the more particular.''

10 Qur’an, 17:35: “Give full measure, when you measure, and weigh with even scales.”
" Whittingham M. “Al-Ghazzali and the Qur’an: One Book, Many Meanings.” Chapter 5,
“Syllogisms as the Steps to Heaven”. London: Routledge, 2007. P. 81-101.
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Although al-Ghazzali seems to have drawn out the basic way by which the
Muslim theologian can unerringly seek out the appropriate tool to interpret and
demonstrate the faith, and considering that the Sufis are the most accurate fol-
lowers of this faith by means of their ifsan, the criticism that some of them lev-
elled at falsafah must be viewed in the light of the nature of Islamic esotericism.
Sufi metaphysics could not become associated with the lesser truth of Aristoteli-
anism against whose inherent limitations it reacted with criticism.

Sufi spirituality tends to take the human intellect as a ladder to the light of the
Spirit, as we can see in Ibn ‘Arabi, ‘Abd al-Karim al-Jilli, Sadr al-Din Qiinaw1
and the like. However, the final result, which is union with God, can only be
reached by means of divine Illumination or fgjalli. From this point of view and
with this spiritual path in mind, we can read in Ibn ‘Arab1’s Fusis al-Hikam that:

“The intellect cannot perceive (the fact of spiritual illumination) by means
of logical investigation, for this sort of perception only exists through divine
unveiling, by which one recognises the basis of the forms of the Universe,
which receive the spirits.”'?

For Ibn ‘Arabi, the intellect shows a kind of weakness since it passes judge-
ment on cause, and that cause is not an effect of the one who is the cause ( illa):

“This is the judgement of the intellect, which is evident. There is only this
in the knowledge of tajalli, and it is that the cause is an effect of whatever it
is the cause. The ruling of the intellect is sound when discernment is clari-
fied. Its limit in that is that, when it sees the matter to be different from what
the logical proof provides, it says that the source ... is not an effect of its ef-
fect, so that its effect would become a cause to it. This is his limit when he
sees the matter as it is, and does not stick to his logical discernment.”"

Ibn ‘Arabi: the thought of a Sufi

Sufism’s criticism of the goals of intellect implies two assumptions: the first
is that in the Islamic revealed tradition itself one can find all that intellect re-
quires since none are more reasonable than the Messengers, and they brought
what they brought in transmission from the Divine Presence. As we read in the
Word of Ilyas of the Fusus, “they confirmed what intellect confirmed.” In addi-
tion to this, the Messengers gave more in that which the intellect alone does not
possess by its perception and which the intellect does not imagine directly.

Secondly, the acknowledgement of intellect’s weakness regarding intellectual
aims implies a high level of knowledge of the rational tradition, of its premises
as well as of its more representative figures, and Ibn ‘Arabi is well aware of it

2 Ibn “‘Arabi. Fusiis al-Hikam. Ed. Abu al-‘Ala ‘Afifi. Beirut: Dar al-Kitab al-‘Arabi, n.d.
P. 23.
" Ibid. The Fass of Ilyas.
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and of the distinction between the two kinds of knowledge. However, the Anda-
lusian Sufi adds another kind of knowledge to his vision of the ways to access
the truth. Having this in mind, we can observe that Ibn ‘Arabi’s purposes are
more universal than the purposes assumed by the Sufis of his time.

In dealing with knowledge, Ibn ‘Arabi starts from three points, in which re-
vealed science, as the cornerstone of the building of human thinking, is superior
to any other kind of knowledge. On a secondary level, he poses human intellec-
tual experience and the tools that are employed in it. This level is followed by
the last one — the degree of the common believer who does not need any form
of proof or argumentation, and whose precedent we find in the Mu‘tazili ‘Abd
al-Jabbar (b. 320/932), who in his Mughni asserts that man finds himself reflect-
ing and does not need an indication (dalfl) to arrive at this knowledge."

Henry Corbin says that these diverse ways from which Ibn ‘Arabi starts can
be found in the revealed verse of the Qur’an (50:37): “Surely in this there is a
reminder in that for every man who has a heart (qalb) or gives an ear (sam ‘) and
is aware (shahid).”"® The man who has the science of the heart is a Sufi and,
among them, the most perfect in the Path. The pupils of the intellectual reason-
ing, those who possess an accurate and ideal sense of hearing, are the followers
of the kalam, al-mutakallimin. For them, knowledge based upon the data of di-
vine revelation is not direct knowledge and is not self-evident, since it must al-
ways be based on reflection and inference. At least, one has to show that his
sources are trustworthy, and, in many cases, one needs to employ argumentation
to deduce the real meaning of the data of divine revelation.

The words of Ibn ‘Arabi referring to the correct use of logical argumentation
are addressed to the mutakallimiin, in light of the above explanation. In the
Fusis, he says:

“When it is said that There is a reminder in that for every one who has a
heart, it is said because the heart is transformed (faqallaba) into various
forms and attributes. He did not say ‘to him who has an intellect,” because the
intellect limits and confines the matter to a single description, but reality re-
fuses to be confined. It is not a reminder for those who have intellect, and
they are those who have creeds, some of which deny others, and some curse
others, and they do not have helpers. The god of the one with a creed does
not have jurisdiction over the god of someone with another creed. The one
who has a creed defends it; he defends what he believes about his god, and
supports it. But what he believes in, does not support him.”'®

" “4bd al-Jabbar. Al-Mughni fi abwab al-tawhid wa ’1-adl. 14 vols. Cairo: Al-Dar al-
misriyya li ’1-ta’[if wa ’l-tarjama, 1958-1965. Vol. XII. P. 5.

" Corbin H. L’Imagination créatrice dans le soufisme d’Ibn ‘Arabi. Paris: Flammarion,
1993.P. 177.

'8 Ibn ‘Arabi. Fusis. The Fass of Shu‘ayb.



208 Sufism and ‘Irfan: Ibn al-‘Arabi and His School * J.A. Pacheco

The Gnostic is the one who has a heart, since he knows the transformation of
Allah in forms by the transformation in shape and it is His word, “anyone who
has a heart,” which transforms the shapes by His transforming. As for the people
of belief, in Ibn ‘Arabi’s view,

“They are the imitators who imitate the Prophets and Messengers in what
they transmitted from Allah. They are not those who imitate the people of
thoughts and those who interpret the transmissions received by tracing them
to their logical proofs. The ones who imitate the Messengers, may Allah bless
them and grant them peace, are the ones meant by His words ‘who have given
ear with a present mind’ to what divine transmissions relate of the sunna of
the prophets.”"’

The arguments of Ibn ‘Arabi, given in the Word of Shu‘ayb, manifest a
knowledge of the logical arguments and rational concepts of the falasifa and the
Mu‘tazilites and show how these concepts and the relevant terminology undergo
the appropriate modifications in the explanations of the Andalusian Sufi. After
saying that the Mu‘tazilites believe that Allah will inflict the punishment on the
rebel should he die without repentance, Ibn ‘Arabi transforms the Aristotelian
concept of substance into a concept that was suitable for the doctrine of wahdat
al-wujid and its related themes in a manner similar to that employed in the texts
of al-Tist, due to the fact that this Sufi doctrine deals with a process that cannot
be explained in the traditional Aristotelian terms of substance. For Ibn ‘Arabi,
there is One Source but it is an intelligible multiplicity in the source of One and

“In the fajallr, it is multiplicity witnessed in the one source, like matter,
which you obtain in the definition of each form. Regardless of the multiplic-
ity of forms and their variety, in fact, it comes down to one substance
(jawhar), which is their matter (hayiila). Whoever recognises himself with
this recognition, recognises his Lord.”'®

The main purpose of this argument consists in the reconstruction of a phi-
losophical scheme in which the notion of substance and the set of conceptual
terms associated with it can be formulated in a new shape that differs from the
Aristotelian view only in its final goals. It is only against this background that we
can understand the refusal of Ibn ‘Arabi to endorse the validity of rational proofs
and argumentations. So says Ibn ‘Arabi to the philosophers and masters of re-
flective thought,

“And among the ancients and the mutakallimiin in their discourse on the self
and its whatness, none of them stumbled on its reality, and logical speculation

' Ibn “‘Arabi. Fusis. The Fass of Shu‘ayb.
'® Ibid.
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can never provide it. He who seeks knowledge of it by means of logical specula-
tion, mistakes tumour for fat and boasts without vigour or substance.”"’

This refutation is based on Ibn ‘Arabi’s conviction that the Divine address
comes according to what agrees with the addressees and what logical reflection
accords it. It does not come according to what unveiling gives. For that reason,
says the Sufi, there are many believers, but the Gnostics who possess unveiling
are few and only they can correctly interpret philosophical assumptions, although
it would imply the use of Aristotelian concepts:

“How excellent is what Allah said about the universe and its changes with
breaths in the new creation in one entity. He said in respect to some, rather to
most of the world, Yet they are dubious about the new creation.” This means
that they do not know the renewal of the affair with breaths. However, the
Ash‘arites have hit on it in some existent things, namely, the accidents. The
Hisbaniya hit on it regarding the entire universe. The logical philosophers
consider them ignorant on it. However, the groups erred. As for the error of
the Hisbaniya, in spite of what they said regarding the change in the entire
universe, they did not notice the oneness of the entity of the substance
(jawhar), which receives this form ... As for the Ash‘arites, they did not
know that the entire universe consists of a collection of accidents (a rad). It
changes in every moment, since accidents do not last for two moments.””’

A profound reflection on the question of the peculiar use by Ibn ‘ArabT of Ar-
istotelian terminology in his arguments against the Ash‘arites needs, obviously,
certain qualifications and clarifications, which are impossible to make in this
paper, since our aim here is only to show the use of a philosophical nature with-
out any significant implications, and because Ibn ‘Arabi only handles Aristote-
lian concepts as a useful tool in his exegesis. However, in some of complex pas-
sages, he is forced to deal with the key terms of Aristotelian thought:

“So when the Ash‘arites define the thing, from their definition follows that it
is [nothing else but] accidents. The accidents mentioned in its definition are its
very substance and its independent reality. Inasmuch as it is a non-essential, it is
not independent. But the sum of what is not independent turns out to be some-
thing independent, like the occupation of space and the receipt of accidents in the
essential definition of an independent essential substance.”'

The acceptance of logical proofs in the Fugiis

In the Word of Ibrahim in the Fugsis we find the similarities described by Ibn
‘Arabi between the two discourses, apparently divergent, but confluent in their

" Ibid.
0 bid.
! Ibn “‘Arabi. Fusiis. The Fass of Shu‘ayb.
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goal as mentioned: “Divine address came according to what agrees with the ad-
dressed ones and what logical reflection accords. It does not come according to
what unveiling gives. For that reason, there are many believers, but the Gnostics
who possess unveiling are few.”** In this assertion, Ibn ‘Arabi seems to be aware
of the fact that logical reflection, and especially the tools of logic, can play a
positive role in preparing the mind for illumination and contemplation. Al-Kind1
asserted that the truth was one and that the instrument of knowledge for both
falasifa and Gnostics was the same; with this premise in mind, the Shaykh al-
Akbar opened the door to logic regarded as a tool with many benefits for the
correct understanding of the Sufi discourse, this tool being expressed by means
of syllogism.

Ibn Sina defined a syllogism in his works on logic, following the teachings of
the Aristotelian school, as a type of proof in which, if its premises are accepted, a
conclusion necessarily follows from them. In order to demonstrate the evidence of
the origin of Creation, and having previously admitted that bringing the world into
existence is based on uniqueness (fardiyya), Ibn ‘Arabi says that uniqueness has
triplicity, which is from three and upwards, because three is the first singular ta-
ken as a whole. From this assertion, we can proceed to the syllogistic argument:

“Thus engendering is based on triplication, i.e. on three, on both sides: the
side of Allah and the side of creation. That applies to bringing meanings into
existence by proofs. The proof must consist of three parts according to a spe-
cial structure and a special condition, and then it will inevitably give a result.
Namely, the thinker constructs his proof from two propositions. Each propo-
sition contains two terms, and so it makes four. One of the four is repeated in
both propositions, in order to link one to the other as in marriage. So, it is
three and not anything else, because one is repeated in both of them. Thus,
what is sought is achieved if they are arranged in this specific way, namely,
that these two propositions are connected to each other by the repetition of
that term, through which triplication takes place. The special condition is that
the ruling (hukm) must be more general than the explanatory principle ( ‘illa)
or equal to is, in order to validate the conclusion. If it is not like that, then it
will give a result which is not true.””

In this text Ibn ‘Arabi seems to expound the “theory” of syllogistic structure,
following closely the explanation given in Aristotle and his commentators on
logic and the description made by Ibn Sina in his Isharat, which distinguishes
the three figures of the categorical syllogism according to the role of the middle
term related to the first figure (known in mediaeval Latin logic as having several
modes named Barbara, Celarent, Darii, Ferio. The vowels in these words refer

22 Ibid. The Fass of Ibrahim.
3 Ibid. The Fass of Salih.
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to the extension of the premise: universal or particular and negative or positive in
each of the propositions).

Syllogistic structure contains three propositions, two of which are premises,
the third being the conclusion. Each proposition comprises two terms, the subject
and predicate. The terms have a quantitative relation, as already said, to each
other. The predicate of the conclusion is the major term and the subject of the
conclusion is the minor term. The term repeated in the premises does not appear
in the conclusion.

After the “academic” explanation made by Ibn ‘Arabi, he proceeds to demon-
strate the reality of the revealed facts and the truth of the conclusion by means of
the syllogistic schema previously explained:

“This is found in the world, like the ascription of actions to the slave,
without ascribing them to Allah or the ascription of engendering, the object
of our discussion, to Allah absolutely. But Allah only ascribed it to the thing
which was told, ‘Be!’ Thus, for example, if we wish to prove that the uni-
verse exists from a cause, we say that every temporally originated (hadith)
thing has a cause. Thus we have the temporally originated being and the
cause. Then, in the other proposition, we say that the universe is temporally
originated. Thus, ‘temporally originated’ is repeated in both propositions.
The third term is ‘the universe.” Hence, it follows that the universe has a
cause, and in the conclusion appears what was mentioned in the first proposi-
tion, that is, the cause. The special aspect is the repetition of the term ‘tempo-
rally originated,” and the special condition is the universality of the explana-
tory principle, because it is what is universal in the temporal origination of
the world from God, that is, the ruling. We therefore make the judgement that
every being which is temporally originated has a cause, regardless of whether
that cause is equal to the ruling or the ruling is more general than the cause,
so that the latter comes under its ruling. Thus, the result is true.”**

It is not our aim now to discuss the correctness of Ibn ‘Arabi’s use of syllo-
gism, because the central argument of Fusiis is beyond this purpose. This logical
tool is present in the work only in order to present logic to the reader, using an
argumentation which is both graphic and familiar to him, and which surely will
help in the acceptance of the revealed truth. Although there is no specific infor-
mation about the original syllogistic reference to Ibn ‘Arabi, it is best to accept
the conviction that, for him, syllogistic logic is the best way and superior to other
forms of reasoning in order to grasp Muhammad’s wisdom related to Allah’s
wisdom itself:

“The first odd number is three, and what exceeds this firstness, of the
odds, comes from three. The Prophet, may Allah bless him and grant him

2 Ibn “‘Arabi. Fusiis. The Fass of Salih.
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peace, is the surest proof of his Lord, so he was given all the words, which
are the names of the Adam’s names. He resembles the proof in its trinity, and
the proof'is a proof of itself. His reality grants the first oddity, which is three-
fold in structure.””

The same can be said about other mathematical references in the two works
of Ibn ‘ArabT here analyzed:

“So things are mixed and numbers appear by the one in the known ranks.
Thus, ‘one’ brought number into existence, and number divides the One. The
ruling of number only appears through the numbered. A part of the numbered
is non-existent and a part of it exists. The thing may be non-existent in rela-
tion to the senses but existent in relation to the intellect. There must, of ne-
cessity, be the number and the numbered. It must grow from one, which
grows because of it. Every rank of numbers has one reality, like nine, for ex-
ample, and ten, and down, and up, without end, and this reality is not a sum,
but the name of the sum of ones is inseparable from it. Two is one reality,
and three is one reality, and so on until the end of these ranks. Even though
the entity of numbers is one, the entity of one of them is not the entity of the
others. ...Whoever recognises what we have related of the numbers, and that
negation is the same as their affirmation, knows that the Real purified from
the creature is the Real assimilated to it, even though the creature is distinct
from the Creator. The affair is the creature/Creator and it is the Crea-
tor/creature. All this is from one entity — or, rather it is one entity and many
entities.””

In this passage, we can see again the same aim demonstrated by means of ar-
ithmetical procedure. However, concerning this discourse, one thinks not only of
the purposes but of the manner in which these purposes are assumed and written.
And, consequently, one can seek an opportunity to mix in the same text two dif-
ferent levels of knowledge: the human and the divine. Perhaps the answer is in
the text itself: “The thing is non-existent in relation to the senses, while it is exis-
tent in relation to the intellect,” or, “Whoever recognises what we have related of
the numbers, and that negation is the same as their affirmation, knows that the
Real purified from the creature is the Real assimilated to it, even though the crea-
ture is distinct from the Creator.” This subject requires a very brief discussion,
which follows.

In al-Farabi’s ceuvre, there is a central concept that constitutes a valid key-
stone in understanding the transition from the level of spiritual truth to the level
of mathematical and logical concepts. The concept presented by al-Farabi is that
of naqla, which in terms of transmission and translation can be generically ren-

5 Ibn “Arabi. Fusiis. The Fass of Muhammad.
% Ibid. The Fass of 1drs.
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dered as transfer.’” The description of the essential character of the transfer can
be found in the text of Kitab al- ‘Ibara. In this regard, De Vaulx writes,

“L’entité transférée est 1’objet de 1’étude, c’est ici le nom. Il est tranféré
d’un support-source a un support-sortie dont les propriétés doivent étre plus
ou moins adéquates a I’entité transférée ou, pour reprendre le vocabulaire du
rapport entre la forme et la matic¢re, ‘congruents’ a elle. Ainsi, la notion
commune du langage courant et la notion spécifique a un art sont dites ici
ressemblantes.”®

So, the nagla is a notion that pertains to a high degree to rupture in linguistic,
logical or temporal continuities, and hints at confusing contiguities in the use of
words as well as in demonstrations.”” Surely, Ibn ‘Arabi is well aware of this
fact, and his integration of the modes of reasoning pertaining to Aristotelian
logic and to the arithmetic tradition becomes a kind of mechanism of logical
transference from the level of theology to the level of rational argumentation. For
this reason, Ibn ‘Arabi explains clearly at the beginning of his arguments the
“canonical” form or scheme, as he does in the theory of syllogism and in the
mathematical concepts of number, avoiding any kind of misinterpretation and,
surely, possible attacks not only from the theologians but, first of all, from the
philosophers and mathematicians.

Mathematics and Logic in the Book of Alif

In this treatise, also known as The Book of Unity, Ibn ‘Arabi tries to explain
the concept of One which accepts no relationship whatsoever but which implies,
nonetheless, the infinity of the possibilities of existence. But the notion of One-
ness is a very complex one and has other related concepts which need explana-
tion and clarification. For this reason, the treatise begins with an introductory
discourse, in which we can see a chain of reasoning in the form of sentences that
can be related to modal logic:

“Unity is the praise of the Unique One for its own Uniqueness.
Uniqueness is the praise of the One for its own Unity.
Singularity is the praise of the Odd for its Oddness.

Oddness is the praise of the Singular for its Singularity.”*

*" De Vaulx d’Arcy G. “La nagla. Ftude du concept de transfert dans I’ceuvre d’al-Farabi” /
Arabic Sciences and Philosophy. Vol. 20 (2010). P. 125-176.

* Ibid. P. 136.

¥ De Vaulx. “La nagla.” P. 125.

3 Ibn “Arabi. The Book of Alif or The Book of Unity. Translated by Abraham Abadi //
Journal of the Muhyiddin Ibn ‘Arabi Society. Vol. 11 (1984). P. 16.
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The conclusion of these related premises is manifested in another set of rea-
soning in the same manner of modal explanation:

“Uniqueness is the praise of the Unique One for its polarity. Singularity is
the praise of the Singular for its evenness. Oddness is the praise of the odd
for its counterpart. However, the praise of the One subsists only for Its own
Unity.”'

Rescher says that, according to the available information, it would seem that
the theory of temporal modalities represents the most significant addition made
by the medieval Arabic logicians to the body of logical material that they re-
ceived from the Greeks, although much work remains to be done before our feet
can be set on firm ground.”” We do not know the origin of the theory of logical
modalities in the philosophical background of Ibn ‘Arabi, but it is clearly dem-
onstrated by the historians of Arabic logic that the first author to treat the subject
profoundly was al-Shirwani, a late medieval Persian scholar presumably of the
early fifteenth century, which obviously makes access to his work impossible for
the Andalusian Sufi.

It is much more probable that he had access to the arithmetical theory of
numbers developed before the age of Ibn ‘Arabi, in which the science of logic,
the problem of the classification of the sciences, the methodology of the sciences
and their interaction with the rest of Islamic culture were all deeply influenced
by the falasifa and its particular modification in Islam. During this early period,
most of the great scientists and mathematicians were also philosophers, so that in
these centuries and even later, we can speak of a simple type of the Muslim sa-
vant who was at the same time philosopher, mathematician and scientist. From
this point of view, we can say that Ibn ‘Arabi benefits from the climate of ra-
tional thought and from the instrument of logical and mathematical reasoning of
Aristotelian and Greek origin which, once developed, were adopted by the vari-
ous Islamic arts and sciences for their own ends and in accordance with the na-
ture of Islam and its teachings.

In order to develop logically the concept of divine Oneness and its proper es-
sence, the masters of Sufism integrated in their explanations mathematical con-
cepts. In al-Andalus, we find Ibn al-Sid al-BatalyawsT (b. 444/1052) who
adopted the theory of numbers to explain clearly the emanation of creatures from
the One and in whose philosophy we can detect the influence of the Rasa’il
Ikhwan al-Safa’. According to the thought of Ibn al-Sid, the transition from the
Divine Ahadiyya to the multiplicity of the creatures is explained by the Plotinian
theory of emanation. The entities derive from Allah in the same manner as num-
bers derive from the first of them, that is to say, from one. Number three does not
derive directly from one, nor does five from two. The case is the same concern-

31 e
Ibid.
32 Rescher N. Temporal Modalities in Arabic Logic. Dordrecht, 1966.
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ing the emanation of the creatures, which are linked in a continual order, the
most perfect of them being nearest to its origin.

In the Book of Alif, Ibn ‘Arabi shows again the demonstrative arithmetical
chain that we have seen in the Fusiis, and his proposal is close to what Ibn al-Sid
had previously exposed:

“There is nothing but the Unique One ... And the number two is none but
the number one, and so are the three, the four, the ten, the hundred, the thou-
sand and to infinity. Nothing exists beside the number one, not even in the
case of multiplicity, since (all that the multiplicity implies is that) the number
one appears in two conceptual degrees, wherefore it is referred to as two;
rather like this: II. Then it appears in three degrees, like this III, wherefore it
is referred to as three. Thereupon, by the addition of one it becomes four, and
then five in the same manner exactly.”*

In making the conceptual transfer, Shaykh al-Akbar says that in the same
way we can understand the nature of the Uniqueness of Allah and the multiplic-
ity of His creatures:

“So then, this is the nature of the Uniqueness of Allah. We are manifested
by His existence; if He were not, we could not be; yet if we were not, it
would not necessitate that He, glory to Him, is not, in the same way that the
non-existence of the five does not necessitate the non-existence of the one.
Since numbers are derived from the one, while the number one is not derived
from them, they are manifested by it, but it does not cease due to their ceas-
ing. This appertains, on the other hand, to the realisation of the Unique One
from the side of the degrees.”*

In the thought of Ibn ‘Arabi, all the structures of the universe are manifest to
us, and no special cognitive procedures seem to be necessary. However, there are
some structures that remain occult or latent and can be known through mathe-
matical tools. The method employed to get this knowledge is referred to as find-
ing “balance” and “correspondence,” and, for this reason, numeric structures are
used by the Great Master in search of mutual structural correspondences. By
using this method, Ibn ‘Arabi describes, in as detailed a way as possible, the
metaphysical and spiritual world, as well as the natural world. The structural
correspondence between the chain of natural numbers and the chain of the cre-
ated existents is also a criterion for the verification of existing knowledge:

“That is why the duplicating of the Unique One by the Unique One does
not yield either a multiplicity or a plurality, for they (the two uniquenesses)

33 Ibn “Arabi. The Book of Alif. Op. cit. P. 21.
** Ibid. P. 22.
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are that which It is in Itself. That is to say, the duplicating of a thing by its
own self does not manifest anything other than itself.”*’

The arithmetical method serves well in the exposition and structuring of al-
ready acquired knowledge but not in the search for new knowledge. The help of
the theory of natural numbers is a criterion for the verification of existing knowl-
edge in matters related to Allah’s world. So, in cognitive spiritual procedures the
structure of this world is taken as an immutable paradigm to be verified by nu-
merical correspondence:

“Let us consider then as an example of that which we have mentioned
above concerning the integers, the multiplication of four by four which re-
sults in sixteen. By posing sixteen, one is actually saying: I have moved the
one four as a whole through each of the units of the other four, or through its
own units. Obviously, the four is a unique reality, and the sixteen is a unique
reality, therefore nothing has stemmed from the Unique One except the
Unique One (and inasmuch as the result is the sum total of all the ‘reflec-
tions’), of necessity it must be sixteen. In the same way, when we consider
the multiplication of seven by eight, which is a case of the multiplication of
different (integers), the sum total which results from them is fifty six. (Again
by positing fifty six) one is actually saying: When I move the seven through
the units of the eight, or the eight through the units of the seven, how many
degrees will appear from the units?, and the inevitable answer can only be
fifty six, which is none but the movement of the Unique One through fifty six
stages and so on, and it is thus that the Unique One is known.”*

Ibn Sta and Suhrawardi had spoken about two kinds of true knowledge —
immediate intuitive knowledge and logical knowledge or, in other terms, “truth-
ful witnessing” and “research.” Awareness of the Unique One by intuitive
knowledge serves, for Ibn ‘Arabi, as an archetype of the direct cognition of the
truth but, bearing in mind that the majority of people are unable to experience
this kind of knowledge, he has to resort to indirect logical cognition, which starts
with basic and unquestionable premises taken from a “lesser” truth delivered by
mathematical and logical procedures.

The importance that Ibn ‘Arabi attaches to the syllogistic method is due to
the fact that, for him, it is a necessary propaedeutic for the correct understanding
of metaphysical and mystical discourse. The doctrines of Ibn Sma and
Suhrawardt demonstrated that logic may be regarded as an incomplete version of
the Real truth, and Ibn ‘Arab1 adopts the same position. So, the knowledge ob-
tained through syllogism is true because it has been demonstrated that there can
be no doubt about its scientific results. The highest stage of truth is to see things

35 Ibid. P. 23.
3 Ibid.
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in Allah and this is an ability of the heart. The intellect, inner sight and the heart
form an ascending hierarchy of organs with their corresponding methods of cog-
nition. Then, knowledge is acquired by moving from premises to a conclusion
under the condition that we may assume the three as a paradigm, because three is
the number of propositions constituent of the syllogistic schema: “The three is
the first of the singular numbers. Accordingly, the singularity which is associated
with the human spirituality contradicts its own uniqueness, because its singular-
ity is established for the Unique One through the progression of the polarity.”’

Ibn ‘Arabi clearly determines the possibility or impossibility for the human
intellect to answer the central question: does any production ever result from a
unique one as such? Ibn ‘Arabi’s answer is that the intellect cannot grasp the
vastness of the problem unless it uses the rational procedures of syllogistic
grounds, since “The majority of the people, who are of those who do not know,
imagine that the production is derived from two existents, and that the singularity
of the Unique One is irrelevant, since in their opinion it results from an existen-
tial ternary (as opposed to a latent ternary), which consists of the two and the
singular itself (wherein the singular is perceived as an independent entity, and
not as the place of manifestation of the Unique One).”**

The intuitive “witnessing” first brings into sight the thing, and then, once in-
side it, discovers the Uniqueness of Allah. By going along the “narrow path,”
that is to say, the path determined by syllogistic method, one can reach the su-
preme goal:

“The same applies to the philosophical premises whose purpose is the
formulation of speculative knowledge by proofs. No proof can be ever for-
mulated except from two premises, where each premise consists of two parti-
cles, of which one of the particles is a predicate of the other. Yet this in itself
does not ascertain a result, for it is similar to our saying, for example, that:
‘The Sultan is a tyrant and Khalid is a man’; even though these are four parti-
cles, as they include no common denominator, there is no conclusion which
may be derived from them. That is to say, when these four cannot be reduced
to three in every respect, due to the Uniqueness (which requires the preserva-
tion of the unique individuation of each particle), they cannot yield a result,
except if one of these four is repeated in the two premises, for then they will
be three and the conclusion possible.”’

The first aim of Ibn ‘Arabi in this proposal is to prevent the reader from mak-
ing any mistake in the correct formulation of the syllogistic procedure, because
the goal is the correctness of the conclusion and so, “It is necessary, if the yield-
ing of a result is to occur, for the formulation to be according to a ‘special face’

7 Ibn “Arabi. 1bid. P. 24.
38 Ibid.
% Ibid.
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(wajh khass), which is that one of the four terms should be repeated in both
premises, so that there will be three and not four terms altogether, as well as ac-
cording to a ‘special condition’ (shart makhsiis), which requires that the deter-
mination (ruling) should be more general than the cause, or at least equal to it,
that is (this latter condition is necessary) if you wish for a result of some advan-
tage, for otherwise the conclusion will be of no consequence.”*

Despite the efforts and strategies deployed by Ibn ‘Arabi in order to manifest
the importance of syllogistic tools, he fears “that you will not comprehend our
explanation until I present you with an example of this principle, which will
demonstrate our exposition as legitimate, so that it will be made easier for your
understanding owing to your familiarity with the laws of religion.”*' Accord-
ingly, the Sufi master goes down to the field of shari‘a, being the common
source of understanding in Muslim daily life and to this statement he applies the
syllogistic scheme. So he says: “If you wish the edict ‘wine is forbidden’ to be
brought into existence, then you should state that ‘wine is an intoxicant,” thus
obtaining these two terms, intoxicant and forbidden (from which another premise
is formed). Next you should restate (the first premise which differentiated the
desired conclusion so that the latter appeared in the image of the two premises)
‘wine in an intoxicant,” and thereby these are (now the two premises which pro-
vide) two terms and (a common denominator which is the term) ‘intoxicant.’
Accordingly, it necessarily follows, and without any contradiction, that wine is
forbidden, that is (with any contradiction) with regard to the (desired) conclusion
only.”*

In an accurate observation of the manner, in which the syllogisms have been
explained, Ibn ‘Arabi repeats and analyzes the formulation, to avoid any doubt
about the canonical structure of the formula and, according to this purpose, he,
like a teacher of the logical art, says to his pupil that “When you examine these
two premises, you will find them composed of three particles in four degrees,
which are the terms ‘intoxicant,” ‘forbidden’ and ‘wine.” Now, as there is no
fourth (particle) except for the repetition of the term ‘intoxicant,” it is the re-
quired common denominator by which the yielding is effected, because its par-
ticularity is its repetition. As for the ruling of the special condition which apper-
tains to this (mode of) coupling, it is that in this case the determination is more
general than the cause, and this is due to the fact that the cause is the intoxication
while the determination is the prohibition, where prohibition is more general
than intoxication, since prohibitions are more numerous than (those which apply
to) either intoxicants or non-intoxicants.”*’

“0 1bid. P. 36.
! bid.
“ Ibid.
“ bid.
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The question of whether the edict is valid or not is a matter which Ibn ‘Arabi
does not enter to elucidate, because “it is a matter which requires another gno-
sis,” since his subject is solely the production which is “the particularised mani-
festation of existence through the being of the Singular Unique One.” Well as-
sured that the result of his explanations have been understood by the student, Ibn
‘Arabi can proceed along with his discourse, since “it has been clarified to you
that all matters and affairs are effects of the Unique One and that it is only He
who is sought.”

Conclusion

We finish our paper by stating that, as it is known, the crowning glory of Ar-
istotelian logic is the syllogistic theory, outlined in the Prior and Posterior Ana-
Iytics, especially in the latter. The purpose of this cognitive tool is to provide the
means whereby knowledge is to be acquired, as we learn from al-Farabi, who
said that it is the strongest and pre-eminent in dignity and authority. Religious
Muslim scholars and theologians generally used rhetorical and poetical syllo-
gisms to persuade the populace, since religion is viewed as an image or reflec-
tion of philosophical demonstrative truth, propounded in language and argumen-
tative forms that can be easily understood by believers.

Ibn ‘Arabi, who was known as “the Plato of his time,” seems to go beyond
this premise despite his manifest criticism of intellectual and rational discourse.
However, having in mind that the luminous skies of illumination and gnosis can
only be reached by fajalli, it is always possible for the Sufi scholars and believ-
ers in general to grasp the Truth with the aid provided by certain logical devices
such as the syllogistic procedure.

According to Ibn ‘Arabi, if our language is to possess cognitive meaning, it
must be defined by the ways in which it is used communicatively. His explana-
tions become, in certain of his works, like The Book of Alif and Fusis al-Hikam,
not a mere metaphysical theory, but a logical rule. Perhaps the Andalusian Sufi
was aware that few persons, Sufis or common believers, care to study logic, be-
cause everybody conceives himself to be proficient enough in the art of reason-
ing. For this reason, Ibn ‘ArabT also teaches logic in its Aristotelian version and
explains difficult concepts, which can become properly familiar by means of
dhawq. By so doing, he shows that he is both a Sufi and an attentive student of
the history of philosophy. His effort to place rational thought in a correct context
is an attitude that rests on his conviction that rational elements of Aristotelian
origin are branches of progressive inquiry and that logical proofs make this pro-
gressive inquiry possible.
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Abstract

This paper proposes that it is too early to say “process philosophy is
dead.” The dipolar and holistic character of this philosophy makes it a
promising trend now and the future—there are still/always potentiali-
ties for every philosophical tradition. Thus, I am trying to show how
Whitehead’s legacy could be appropriated within an entirely different
context, that of a Muslim mystic, Ibn ‘Arabi (1165-1239).

“Along the south of the Mediterranean the Mahometan conquerors
carried Hellenistic thought, as colored by the mentalities of Arabs,
Jews, and Persians, through Africa into Spain. From Spain, the Ma-
hometan and Jewish versions made contact with the Christian version
of Alexandrian culture. This fusion produced the brilliant culmination
of Christian Scholasticism in the thirteenth century; and, in the seven-
teenth century, Spinoza.”

Alfred North Whitehead'

“The issue is not wholly new with quantum physics or Whitehead but
was suggested by some Islamic as well as all Buddhist thinkers long
ago, and by Hume more recently.”

Charles Hartshorne®

“The originality or novelty of Process theism lies not in its overcom-
ing of older views but in its synthesis of diverse traditional views.”

Muhammad Igbal ®

! Whitehead A.N. Adventures of Ideas. New York: Macmillan, 1933. P.133-134. Cf.
“There was a great and wealthy civilisation, Pagan, Christian, Mahometan. In that period
a great deal was added to science”: Whitehead A.N. Science and the Modern World. Simon &
Schuster Adult, 1997. P. 6.

? Hartshorne Ch. Creativity in American Philosophy. Albany: State University of New
York Press, 1984. P. 262.

3 Jgbal M. The Reconstruction of Religious Thought in Islam. Lahore: Javid Igbal, 1944.
P. 34.
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1. Understanding Whitehead Today

The reality is that the process eliminates the philosophers and their texts from
the scene of the history of philosophy. In this paper, I am going to examine the
case of Process and Reality.* Ts it still alive academically, then? At the AAR
meeting, William J. Wainwright declared that “One thing which does seem to me
dead, and this may be regrettable, is process philosophy.” In our age, it is very
common to declare something’s end or death. However, in this case, it seems too
early for the “declaration of death of process philosophy.”

Nowadays, discussions of “open theism” and the revival of panentheism be-
tween scholars are signs that the potentialities of process philosophy have not
been exhausted yet. Process philosophy, even if it succeeds in transforming the
dominant philosophical-theological tradition, will not bring the process to a con-
clusion. On the contrary, it looks forward to its own creative transformation into
something else.® If process philosophy is still part of the philosophical process,
among many other things, the main reason is its dipolar and holistic character.
This point makes this philosophy a promising philosophy now and in the future.
Alongside many different philosophical traditions, this philosophy is accessible
in the so-called postmodern conditions.” For example, the main poststructuralist
French philosopher, Giles Deleuze, re-appropriates Whitehead’s legacy in a dif-
ferent context.® There are also some other studies linking Derrida with White-
head.” In this context, it is not surprising to see a Muslim philosopher trying to
understand Whitehead within an Islamic context.

2. Understanding Whitehead in Islamic Thought

In the Adventures of Ideas, Whitehead refers to Muslim thinkers as the Ma-
hometans, representing the re-created civilization, and writes,

The Byzantines and the Mahometans were themselves the civilization.
Thus their culture retained its intrinsic energies, sustained by physical and

* Whitehead A.N. Process and Reality. New York: The Free Press, 1978.

* “Rethinking Philosophy of Religion: A Dialogue” / American Journal of Theology and
Philosophy. Vol. 28. No. 2 (2007). P. 230.

8 Cobb J.B. and D.R. Griffin. Process Theology: An Introductory. Philadelphia: The West-
minster Press, 1976. P. 137.

"In this context, the title of D.R. Griffin’s last book is really challenging: Whitehead’s
Radically Different Postmodern Philosophy: An Argument for Its Contemporary Relevance.
Albany: State University of New York Press, 2007.

8 Deleuze G. The Fold: Leibniz and the Baroque. Minneapolis: University of Minnesota
Press, 1993. Chapter ‘What is an event?’; Robinson K. (ed.). Deleuze, Whitehead, Bergson:
Rhizomatic Connections. New York: Palgrave Macmillan, 2009.

° Keller C. and A. Daniell (eds.). Process and Difference: Between Cosmological and Post-
structuralist Postmodernisms. Albany: State University of New York Press, 2002.
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spiritual adventure. They traded with the far East: they expanded westward:
they codified law: they developed new forms of art: they elaborated theolo-
gies: they transformed mathematics: they developed medicine. In this final
period of Near Eastern greatness the Jews played the same part as did the
Greeks during the Persian epoch.'

According to Whitehead, fusion within Islamic philosophy produced the bril-
liant culmination of Christian Scholasticism in the thirteenth century; and, in the
seventeenth century, Spinoza.'' These remarks by Whitehead seem challenging,
even today, for the historiography of philosophy:

The records of the Middle Ages, during the brilliant period of Mahometan
ascendancy, afford evidence of joint association of Mahometan and Jewish
activity in the promotion of civilization. The culmination of the Middle Ages
even in Christian lands was largely dependent upon this association. Thomas
Aquinas received Aristotle from it; Roger Bacon received the foundation of
modern science from it. The commercial system of the Italian seaports was a
copy of the activities throughout the preceding Dark Ages, carried on by
Syrians and Jews. The association of Jews with the Mahometan world is one
of the great facts of history from which modern civilization is derived."

If we want to pursue Whitehead’s philosophical gesture, we should ask
whether there is any figure or any tradition in the Mahometan, i.e. Islamic, tradi-
tion, which corresponds to Whitehead’s insights? Certainly, there could be many
answers; but, to mention Muhammad Igbal (1877-1938), Whitehead’s contem-
porary Muslim philosopher, seems a sound beginning.

Muhammad Igbal did not see any difficulty in linking Whitehead’s ideas with
the Qur’an. It might be a surprise that Iqbal finds some of the main Whiteheadian
themes in the Qur’an itself.

We have seen that Professor Whitehead describes the universe, not as
something static, but as a structure of events possessing the character of
a continuous creative flow. This quality of Nature’s passage in time is per-
haps the most significant aspect of experience which the Quran especially
emphasizes and (...) offers the best clue to the ultimate nature of Reality. To
some other verses (3: 190-91; 2: 160; 24: 44) bearing on the point I have al-
ready drawn your attention. '

' Whitehead. Adventures of Ideas. P. 104.

" Ibid. P. 134; Whitehead cannot help himself to confess that Bagdad, at the height of its
prosperity, exhibited forms of human life in many ways more gracious than our own, was
a great civilization: Whitehead. Adventures of Ideas. P. 99-100.

"2 Whitehead A.N. Essays in Science and Philosophy. New York: Philosophical Library,
1947. P. 70-71.

"3 Igbal. The Reconstruction of Religious Thought in Islam. P. 45.
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So, how did Igbal use Whitehead’s philosophy in an Islamic context and,
also, why did Whitehead fit in so well in the Islamic world? In some sense, the
answer is simple: to overcome the crisis which haunts the Islamic thought, Igbal
needed a method to unite the Islamic disciplines that are seen as fragmented.

Thus, the originality or novelty of Process theism lies not in its overcom-
ing of older views but in its synthesis of diverse traditional views."*

Igbal, as a poet-thinker, wanted to link all Islamic sciences such as philoso-
phy, Sufism, theology, etc. Whitehead seemed to him a wonderful medium for
achieving this aim. In The Reconstruction of Religious Thought, not only White-
head, but also Einstein, Bergson, Nietzsche, ‘Iraqi, Beyazid, the Qur’an, etc. ...
appear together in the same paragraph, sometimes on the same line. We might
ask whether Igbal’s gesture was pragmatic/figurative or authentic; but his gesture
seems really authentic. Against all delicacy, it is far from an artificial synthesis;
on the contrary it is creative.

In this context, I am going to concentrate on Ibn ‘Arabi (1165-1239), known
as the greatest master (Shaykh al-akbar) in the Muslim world. I am going to pro-
pose that Igbal’s philosophical gesture is very closely connected with Ibn ‘Arabi.
And also, their texts have some insights which would allow us to read Whitehead
and Ibn ‘Arabi together.

3. Trying to Understand Whitehead through
Ibn ‘Arabi for the Future of Philosophy

It might be helpful beginning to discuss the issue with Charles Hartshorne,
well known Whiteheadian scholar. Within the legacy of Hartshorne, there is an
uncanny reference to Muslim philosophy. Hartshorne cites Omar Khayyam’s
poems,' and comments on them.'® Without any context, he says that:

" Ibid. P. 34.

B Weare ...
But Helpless pieces of the Game He Plays
Upon this Checker-board of Nights and Days;
Hither and thither moves, and checks, and slays,
And one by one back in the Closet lays. (Verse 69)
Oh Thou, who didst with pitfall and with gin
Beset the Road I was to wander in,
Thou wilt not with Predestined Evil round

Enmesh, and then impute my Fall to Sin. (Verse 80) // Hartshorne Ch. Omnipotence and
Other Theological Mistakes. Albany: State University of New York Press, 1984. P. 19.

1® «“The theology Omar knew was Islamic; but Christianity at the time (eleventh century)
was at best ambiguous on the issue of creaturely freedom that Omar was discussing. No theo-
logian was ever more committed to the concept of omnipotence that I, like Omar, am criticiz-
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The medieval doctrine of God’s power was in fact virtually refuted in its
own time, by an Islamic scientist, philosopher, and poet Omar Khayyam,
freely but—as an Arabic scholar has shown—essentially correctly translated
by the superb English scholar and poet Edward Fitzgerald. As so often hap-
pens, the world did not fully grasp what had happened in the publication of
his poem. It could be only a question of time until a new effort would have to
be made to find a better way of interpreting the divine power."’

The most essential sentence in this quote is this: the world did not fully grasp
what had happened in the publication of his poem. So, we have to ask whether
there are more examples in Islamic philosophy regarding which the world did
not fully grasp what had happened?!” This is a challenging question for Western
philosophy. In this context, the example of Omar Khayyam in Hartshorne’s text
seems relevant in the case of Ibn ‘Arabi.

These passages from The Bezels of Wisdom (Fusus al hikam), Tbn ‘Arabi’s fa-
mous book, contain a lot of ideas that continue to exert their influence to this day:

Thus, in a certain sense, it may be said that He is not He and you are not
you. (...) “God cannot be known except as uniting the opposites,” in deter-
mining them through them. He is the First and the Last, the Manifest and the
un-manifest, the Essence of all that is manifest and all that is not yet mani-
fest, even as He is manifesting Himself. Thus, only He sees Him and only He
is hidden from Him, for He is manifest to Himself and hidden from Him-
self.'®

(...) So, O friend, do not know Him in one context and be ignorant of
Him in another, nor affirm Him in one situation and deny Him in another,
unless you affirm Him in an aspect in which He affirms Himself and deny
Him in an aspect in which He denies Himself, as in the verse in which denial
and affirmation of Himself are brought together. He says, There is nothing
like unto Him, which is a denial, And He is the Hearer, the Seer, which is an
affirmation of Himself with attributes attributable to all living creatures that
hear and see."

The final passage of Process and Reality, it seems, could be read with above
quotation in mind:

It is as true to say that God is permanent and the World fluent, as that the
World is permanent and God is fluent.

ing than the Christian Jonathan Edwards. And he thought, with considerable justification, that
he represented the tradition.” Hartshorne. Omnipotence and Other Theological Mistakes. P. 19.

' Hartshorne. Omnipotence and Other Theological Mistakes. P. 18—19.

'8 Ibn ‘Arabi. The Bezels of Wisdom. Trans. Ralph Austin. New Jersey: Paulist Press,
1980. P. 85-86.

" Ibid. P. 191.
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It is as true to say that God is one and the World many, as that the World
is one and God many.

It is as true to say that, in comparison with the World, God is actual emi-
nently, as that, in comparison with God, the World is actual eminently.

It is as true to say that the World is immanent in God, as that God is im-
manent in the World.

It is as true to say that God transcends the World, as that the World tran-
scends God.

It is as true to say that God creates the World, as that the World creates
God.

God and the World are the contrasted opposites in terms of which Crea-
tivity achieves its supreme task of transforming disjoined multiplicity, with
its diversities in opposition, into concrescent unity, with its diversities in con-
trast. In each actuality there are two concrescent poles of realization— “en-
joyment” and “appetition,” that is, the “physical” and the “conceptual.” For
God the conceptual is prior to the physical, for the World the physical poles
are prior to the conceptual poles.?

In these quotations, similarities come up and disappear, a complicated net-
work of similarities overlapping and criss-crossing. “Family resemblance of
thought” might be a good expression to characterize the similarities between
Whitehead and Ibn ‘Arabi.>'

If we look into the issue more closely, there are two concepts that could make
a bridge between them: panentheism and the principle of dipolarity. Hartshorne
includes Igbal in the panentheist tradition.” He says “it is a pleasure to be able to
include a modern Mohammedan, a Moslem panentheist, among our panenthe-
ists.”> In any case, for him, it is inspiring to see the motifs of dipolarity emerg-

0 Whitehead. Process and Reality. P. 348.

' T borrow the term, same thought of family, from Wittgenstein. Cf. Witigenstein L. Phi-
losophical Investigation. Trans. G.E.M. Anscombe. Oxford—Cambridge: Blackwell, 1996.
P. 66-67.

*2 Hartshorne Ch. and W.L. Reese. Philosophers Speak of God. Chicago: The University of
Chicago Press, 1953. P. 17. Hartshorne also begins one of his books with a quotation from
Igbal: Hartshorne Ch. The Logic of Perfection and Other Essays in Neocalassical Metaphisics.
La Salle: Open Court Pub. Co., 1962.

3 Hartshorne and Reese. Philosophers Speak of God. P.294. Cf. “Infinite, not with the
concrete, definite, actual, finite, is the truth missed by Bergson, Peirce, and Dewey, but seen by
James and Whitehead (anticipated by Buddhists and some Islamic thinkers),” Hartshorne Ch.
Creative Synthesis and Philosophic Method. La Salle: Open Court Pub. Co., 1970. P. 122;
“They (like the Jews and Christians) did produce some eloquent exponents of mysticism. But
they seem to have created no philosophical solutions of radical importance for the modern
age,” Hartshorne Ch. Insights and Oversights of Great Thinkers: An Evaluation of Western
Philosophy. Albany: State University of New York Press, 1983. P. 74.
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ing so vividly in this tradition.”* On the other hand, at the beginning of the twen-
tieth century, R.A. Nicholson (1868—1945), the translator of Rumi’s Mathnawi
into English, sees Islamic mysticism as panentheistic:

as regards the pantheistic character attributed by Von Kremer to the Sufism
of which he takes Hallaj as the prototype, I hope to convince you that such a
description is not applicable either to Hallaj himself or to Sufism in general.
(...) so long as transcendence is recognized, the most emphatic assertion of
immanence is not pantheism but panentheism.*

Although Igbal never used the concept “panentheism,” his philosophical sys-
tem seems to be panentheistic. One of the most explicit references to panenthe-
ism in his writings is this:

If time is real, and not a mere repetition of homogeneous moments which
make conscious experience a delusion, then every moment in the life of Real-
ity is original, giving birth to what is absolutely novel and unforeseeable.
“Every day doth some new work employ Him,” says the Quran.?

Our main aim is not to discuss panentheism; but, this concept shows how Ibn
‘Arabi (and his successor, Igbal) could be linked with Whitehead.

The second concept connected with panentheism is the principle of dipolar-
ity. As already shown by David Ray Griffin, the process dipolar notion of deity,
has some affinity with Islamic philosophy.”” Dipolar theism, accordingly, is the
view that God is to be conceived as having an Alpha aspect or nature which is
included within Omega states.” For, in dipolar process theism God is to be un-
derstood as categorically superior to both the Alpha and the Omega side. That is,
God is the union of categorically supreme independence and categorically su-
preme dependence, of categorically supreme activity and categorically supreme
passivity, of categorically Supreme Being and categorically supreme becoming.”’
The dipolar theism can be understood as a way of incorporating a diversity of
otherwise incompatible traditional views within a single coherent conception of
God.”® The operating principle which makes this synthesis possible is the dipolar
concept of God Dipolar; and it stands in some contrast to both classical theism
and classical pantheism. But its real virtue lies not so much in that contrast as in

* Hartshorne and Reese. Philosophers Speak of God. P. 297.

3 Nicholson R.A. The Idea of Personality in Sufism: Three Lectures Delivered in the Uni-
versity of London. Lahore: Sh. Muhammad Ashraf, 1970. P. 36-37.

%8 Jgbal. The Reconstruction of Religious Thought in Islam. P. 50.

7 Cobb and Griffin. 1bid. P. 62.

8 Reeves G. “God as Alpha and Omega: Dipolar Process Theism” // Clarke B.L. and E.T.
Longe (eds.). God and Temporality. New York: New Era Publications, 1984. P. 163.

* Reeves. Ibid. P. 164.

* Ibid. P. 155.
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its ability to make sense of classical views by incorporating them with a larger,
more complex conception of God.”'
In The Bezels of Wisdom, Ibn ‘Arabi writes,

If you insist only on His transcendence, you restrict Him, / And if you in-
sist only on His immanence you limit Him. If you maintain both aspects you
are right, / An Imam and a master in the spiritual sciences. Whoso would say
He is two things is a polytheist, / While the one who isolates Him tries to
regulate Him. Beware of comparing Him if you profess duality, / And, if
unity, beware of making Him transcendent. You are not He and you are
He...” (the emphasis is mine).

The Shaykh often quotes this verse, “Nothing is like Him, and He is the See-
ing, the Hearing” (42:11), as a Quranic proof that God combines the attributes
of incomparability and similarity. The rational faculty has come with one-half
of the knowledge of God, that is, the declaration of incomparability and the ne-
gation of multiple properties in Him. But the revelation brought news of God
by affirming what the rational faculty’s proofs have negated in Him and estab-
lishing what the rational faculty has stripped from Him.*” The right attitude is
that which combines in itself incomparability (tanzih) and similarity (tashbih); in
short, to see the One in the Many and the Many in the One, or rather to see the
Many as One and the One as Many. “Where can I find God?” asks Ibn ‘Arabi
and replies:

Wherever He is present, which is everywhere, since all things are His
acts. But no act is identical with God, who encompasses all things and all
acts, all worlds and all presences. Though He can be found everywhere, He is
also nowhere to be found. He/not He.**

Ibn ‘Arabi is not unique in the Islamic tradition, on the contrary, after him
follows a long tradition in which God could be understood as He/not He, or, in

*' Ibid. P. 167.

% Ibn “Arabi. Ibid. P. 75.

3 Chittick W.C. The Sufi Path of Knowledge: Ibn ‘Arabi’s Metaphysics of Imagination.
Albany: State University of New York Press, 1989. P.73-74 // Ibn ‘Arabi. Futuhat al-
makkiyya. Cairo: Bulaq, n.d. Vol. II. P. 407, line 3.

3% Chittick W.C. The Sufi Path of Knowledge. P. 115. The concept of He/not He is con-
nected with the verse in the Qur’an. It says “You did not throw when you threw, but God
threw” (8:17). For Ibn ‘Arabi, “If you say concerning it, ‘It is God,” you have spoken the truth,
for God says, ‘but God threw.’ If you say concerning it, ‘It is creation,” you have spoken the
truth, for He says, ‘when you threw.” So He clothed and bared, affirmed and negated: He/not
He, unknown/known. ‘To God belong the most beautiful names’ (7:180), and to the cosmos
belongs becoming manifest through them by assuming their traits.” Chittick. The Sufi Path of
Knowledge. P. 114 // Ibn ‘Arabi. Futthat. Vol. II. P. 438, line 20 (reference to the Futtihat
given in W.C. Chittick’s book).
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Hartshorne’s words, as God Dipolar. As an example, I will just mention Fak-
hruddin ‘Iraqi, one of the commentators of Ibn ‘Arabi, who often refers to him.
‘Iraqi writes:

How can You be manifest?
for you are occult always.
Yet how can You be hidden
when You are eternally seen?
Hidden, manifest,

Both at once:

You are not this, nor that—
Yet both at once™

The concept of He/not He has deeply epistemological insights. In the passage
below, Ibn ‘Arabi shows how the concept of He/not He could be an epistemo-
logical gesture:

beware lest you restrict yourself to a particular tenet [concerning the Reality]
and so deny any other tenet (...) Therefore, be completely and utterly recep-
tive to all doctrinal forms, for God, Most High, is too All-embracing and
Great to be confined within one creed rather than another, for He has said,
Wheresoever you turn, there is the face of God, without mentioning any par-
ticular direction. He states that there is the face of God, the face of a thing be-
ing its reality.*®

This philosophical gesture could be called “generalized apophaticism,” that
is, one that is sensitive to all kind of otherness and accepts all kinds of episte-
mologies in order to solve the problem of humanity.

4. Toward a Conclusion: Dipolar Philosophy

This article does not reduce Ibn ‘Arabi to Whitehead (or vice versa); how-
ever, it tries to visualize these thinkers together, without reducing one to the
other. Their philosophical heritage seem to entail this reading: Process philoso-
phy needs other philosophical traditions to carry on with its legacy; and it is also
true that Islamic philosophy needs another engagement to express itself in the
contemporary philosophical scene. Whitehead himself brought many points to-
gether which seem to other philosophers to be contradictory. His trend takes its
power from the “double aspect/dipolar”; that is, he succeeded in creating a phi-

3 Fakhruddin ‘Traqi. Divine Flashes. Trans. W.C. Chittick. Lahore: Suhail Academy,
2001. P. 97-98.
3 Ibn ‘Arabi. The Bezels of Wisdom. P. 137.
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losophy which could always be in a process. This process gives us permission to
make inter-textual study at any time. In the past, we could see almost the exact
philosophical gesture in the wisdom of Ibn ‘Arabi. He seems to endorse this kind
of multivalent readings. While they are still read and mutually contrasted, the
process of their inspiration and influence for the future will never end.”’

7 1°d like to thank the Scientific Research Projects Coordination Unit of Istanbul Univer-
sity for their supporting this project (n. 2967); and also, I’d like to thank Oliver Leaman for his
comments and inspirations.
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MANIFESTATIONS AND PRESENCES
OF EXISTENCE IN IBN ‘ARABI’S SCHOOL
OF MYSTICISM

One of the most basic discussions in ‘irfan nazari (theoretical mysticism), in
the section where its adherents discuss ontology, is the debate surrounding the
degrees of God’s manifestation. The reason for this is that, in the mystic’s view,
real existence, or the reality of existence, is the existence of the Truth (i.e., God)
who manifests Himself in the degrees and mirrors that are the manifold creatures
of the world.

In any case, the Truth, from the point of view of its reality and essential self,
is hidden within the veil of its honor and awesomeness. This magnanimity and
loftiness prevent it from being revealed. In the words of the famous mystic of
Neyshabur, ‘Attar, there is no relation between Him and anything other than
Him:

He always is and always will be the Absolute King;
He is drowned in the perfection of His honor.
He does not display Himself, in that state in which He essentially is.
When will the intellect reach the pinnacle of absolute existence,
where He resides?

It is for this very reason that it is pointless for anyone to spiritually aspire to
attain Him and seeking His presence is to pursue a goal which is impossible to
achieve. The only thing which we can confess is that behind all the limited be-
ings and possible existences there is a Reality that is unlimited and uncondition-
al, that has been manifested in the mirrors that these limited beings are. Behind
the curtain and veils of these conditions and conditional beings, there is the Ab-
solute Truth that has shown its face from behind the Curtains of the Unseen. It is
for this reason that the Being has affectionately said the following, guiding us:

“And God warns you of Himself and God is compassionate to the ser-
vants” (Qur’an, 3/30).
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In this way, with His infinite compassion God has denied creatures permis-
sion to seek that which is impossible to attain.

But this absolute and hidden being reveals itself from the point of view of His
manifestation and descent into the various degrees and levels of His Names and
Attributes that serve as mirrors reflecting His infinite exquisiteness. These
[names and attributes] are the archetypes of the possible beings. In the wake of
this manifestation, the Truth acquires certain properties that lay the ground for
knowledge of Him. Everything that is said about the reality of the Truth must
eventually go back to these limitations. It explains that which is unlimited and
unconditional in the guise and behind the veils of that which is limited. The rea-
son for this is that we cannot find a language that can adequately convey the real-
ity of the hidden persona of the Truth. Nor can we find speech that properly ex-
pands on what is found there. Rather, speaking about that station and level only
increases its ambiguity and elusiveness.

I. The Explanation of the Degrees and Levels
of Existence in the Words of the Great Master,
Sadr ad-Din Qunawi

In his book Nafahat, the Great Master, Sadr ad-Din Qunawi, states that there
are five general levels or mirrors of existence which he describes with the term,
“the Five Divine Presences.” He states that the Truth in an Honorable Mystic
Vision made him realize that the principal degrees of existence can be summed
up in the “Five Divine Presences”:

“The first is the Presence of the Absolute Hiddenness which comprises
the Names and Attributes of God, the Archetypes of Possible Beings, imma-
terial meanings and Manifestations of His Knowledge.

The Second, which stands exactly opposite to the Presence of the Absolute
Hiddenness, is the Presence of Absolute Witnessing and that of sense perception,
manifestation and revelation.

The Third is the Middle Presence that is a combination and isthmus between
the two sides that are the Absolute Hiddenness and the Absolute Witnessing.
This Presence is solely relegated to the All-Encompassing Being, that is, the Per-
fect Man.

The Fourth is the Presence of the Spirits, the Greatest Spirit and the Words of
the High Pen. This stands between the Absolute Hiddenness and the All-Encom-
passing Being.
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The Fifth is the Presence of the Imaginal Realm that is the place of the Di-
vine Scriptures that stem from the Universal Book of the Lord.”'

The words of this perfect mystic are explained as follows: even though in ex-
istence there cannot be found more than one being, which is nothing other than
the existence of the Truth, and even though it is only He who is pure existence,
this existence still has manifestations in the levels, degrees and stations of exis-
tence. The particulars and extensions of these manifestations are unlimited and
uncountable but at the same time they are limited to five Universal Presences. As
a result, the universal realms will also be five in number. The word “Presence”
implies the presence and manifestation of the Truth in its receptacles and the
term “world” (‘alam) means a manifestation and specific degree of the reality of
the Truth’s existence which is present and apparent. Imam Khomeini says the
following in his marginal notes on the Fusis al-Hikam:

“The Five Divine Presences have been named ‘Presences’ since they are
present in the manifestations of God and because the manifestations are reci-
procally in their presence. This is because the worlds are in the presence of
the Lord and it is for this very reason that the Essence of the Truth, from the
point of view of itself, is not named a Presence, since it does not manifest it-
self or make itself present in a presence or a manifestation.”

We can conclude from this explanation that counting the Essence, “the Most
Hidden of the Hidden,” “the Eastern Phoenix,” and the station of “That which
has no name or sign” as one of the Presences is not correct. This is a matter that
has also been mentioned by the commentator on the Introduction of Qaysari to
the F° u_sﬁ_s.3 The reason for this is that, in the view of Imam Khomeini, the level
of the Essence is absolutely hidden and cannot be truly regarded as a Presence.

Therefore, the realm of the Kingdom or Nasit (the Corporeal Realm) is
a manifestation of the Realm of Malakiit and the World of Absolute Imagination.
This realm, in turn, is a manifestation of the Realm of Jabariit (the Kingdom of
Spiritual Power) which is the realm of immaterial beings. Now, this realm is the
manifestation of the Archetypes, which, in a way, are the manifestations of the
Divine Names existing in the Presence that is unity. The Presence that is Unity is
the manifestation of the Presence of Singularity.*

Keeping in mind what Qaysari has stated in his commentary on the Fusiis, we
can conclude that the term “Presence,” according to him, is, in reality, exactly

' Sadr al-Din al-Qiinawr. “Miftah ghayb al-jam‘ wa ’l-wujiid,” in Shams al-Din Ibn Hamza
al-Fanari. Misbah al-uns bayna ’l-ma‘qiil wa ’l-mashhiid. Ed. M. Khajavi. Tehran: Intisharat-i
Mawla, 1374/1995. P. 98.

% Imam Khumayni. At-Ta‘ligat ‘ala Sharh Fusis al-Hikam wa Misbah al-Uns. Tehran:
Mu’assisa-i pasdar-i islam, 1410 L.H. P. 31.

? Dawiid al-Qaysari. Sharh Fusiis al-Hikam. Ed., with the introduction by Seyyid Jalal ad-
Din Ashtiyani. Tehran: Intisharat-i ‘ilmi wa farhanghi, 1375 S.H. P. 450.

*Ibid. P. 38.



The Universal Degrees, Manifestations and Presences of Existence 233

what Qunawi has stated in his Nafahat. There is, however, a divergence between
the two. That difference is that, according to Qunawi, “the Presence of Absolute
Hiddenness” is “the Presence of Unity” that encompasses the Names, Attributes
and Archetypes of Beings. On the other hand, according to Qaysari, this station
only comprises within itself the Archetypes, without enveloping the Names and
Attributes. Sometimes this station is referred to by the term “the World of Mean-
ings” or “the World of Depiction.”

I1. The Five Divine Presences in the Words
of the Perfect Saint, Sa‘id ad-Din Farghani

The Perfect Saint, Farghani, in his Persian commentary on the 7a’iyyah of
Ibn Farid, has also walked along the same lines with the difference that he con-
siders the Presence of the Absolute Hiddenness to comprise the two stations of
Unity and Oneness, or the First and Second Individuations. This great mystic
writes the following in Mashariq ad-Darart:

“The first (of the Divine Presences) is called the ‘Presence and Station of
Hiddenness and Meanings.” This is the Presence of the Essence [, considered
together] with the first and second manifestation and individuation and what-
ever is encompassed by those two, first, of the aspects and viewpoints of the
first [manifestation ?], and, second, of the realities of the Divine and the world.

The second Presence, which stands opposite the first, is the station of Wit-
nessing and sensible beings. This spreads from the Throne of the Merciful to the
World of Dust and encompasses everything that lies between the two. It com-
prises the forms of every genus, species and individual of this Universe.

The third, which comes after the station of the Hidden, in descending order,
is the station of Spirits.

The fourth, which follows the realm of sensible in ascending order, is the Im-
aginal Realm or the Separated Imagination.

The fifth, which encompasses all these stations, if considered in detail, is the
reality of this world and, if taken concisely, the elemental form of the human
being.”’

The aforementioned saint, in his Arabic commentary on the 74 ‘iyyah, entitled
Muntaha al-Madarik, has limited the Universal Degrees to five and has made the
Perfect Man the sixth of these, which is “the Presence of Encompassment.” He
states:

“The Universal Presences are five. Two of these are related to the Truth.
The other three degrees are related to the world and existence. The sixth of
these comprises all of them.

3 Sa‘id al-Din Farghani. Mashariq al-darari. Ed. S.J. Ashtiyani. 2" edition. Qum: Markaz-i
intisharat-i daftar-i tablighat-i islamt hawza-i ‘ilmi-i Qum, 1379/2000. P. 144.
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In order to explain, since these aforementioned stations are the manifestations
and theophanies of the Truth, they cannot be other than the following: either they
are manifestations and theophanies that are only manifest to the Truth itself and
not apparent to the possible beings or they are manifestations that are manifest
both to the Truth and to the possible beings...”

We can conclude from everything that this great mystic has stated that the
Five Divine Presences are the following:

1) The first is the primary level of the Hidden. This is nothing other than
the First Individuation and the Presence of the All-Encompassing Simplicity.

2) The second is the second station of the Hidden, which is nothing other
than the Second Individuation and the World of Meanings (the Archetypes).
This is called “the Presence of Unity.” Together, these two stations of the
Hidden are called “the Presence of Lahiit.”

3) The third is the station of the Spirits which is called “the Presence of
the Jabariit” (the Presence of Spiritual Power) or the World of Intellects.

4) The fourth is the station of the Imaginal Realm, which is known as “the
Presence of the Malakiit” and the World of Souls.

5) The fifth is the station of sensible beings and the Realm of Absolute
Witnessing, that is, the world of bodies. This is known as the realm of Nasiit
(the Corporeal World).

6) The sixth is the existence that encompasses all the other realms. It is
the Perfect Man who holds within his being all other Divine Presences. Of
course, he possesses in a concise manner what they possess in detail. It is for
this very reason that he is also called “the Great Universe.”

It could be said that what Farghani has stated in the Mashariq is exactly what
he says in the Muntaha al-madarik, with the difference that in the former the two
stations of the Hidden were combined in one station. It is for this reason that the
universal and general degrees of existence are five.

II1. The Five Divine Presences
in the View of the Perfect Saint,
‘Abd ar-Razzaq Kashani

The Perfect Saint, Kamal ad-Din Kashani, states in his book on Sufi Termi-
nology that there are five universal Appearances (majali) or Dawns (matali ), in
which the Sun of God’s existence rises, whereas there are six general Stations. It

$ Sa‘id al-Din Farghani. Muntaha al-madarik. Ed. Wisam al-Khitawi. 2 vols. Qum: Eshraq,
1386 S.H. Vol. I. P. 70. Cf. ‘Abd al-Rahman Jamr. Naqd al-nusus f1 sharh Nagsh al-fustis. Ed.
W.C. Chittick. 2" edition. Tehran: Mu’assisa-i pazhiihishi hikmat wa falsafa-i Iran, 1381 S.H.
P.30-31.
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is for this reason that he has placed a difference between what he terms Appear-
ance and what he calls Station. He believes that Station is a term that is more
general than Appearance. The apparent meaning of this is that the term Appear-
ance is the very thing that has been named Presence in the Five Divine Pre-
sences. This Presence signifies and necessitates the presence, manifestation and
theophany of the Truth. This is different from the term “station,” which encom-
passes both that and the station of existence that is not apparent and not manifest.

While explaining the terms’ “The Universal Appearances” (majali), “Dawns”
(matali ‘) and “Seats” (munassat), he says the following:

“These are the manifestations of the Keys of the Unseen. It is for these
‘keys’ that the locks of the closed doors of existence, in between the two
names of the Hidden and the Apparent, have been opened. These appearances
are of five kinds:

The first is the appearance of the Unitary Essence and the Reality of En-
compassment and the station of ‘or even closer’ and the ‘Major Disaster’
(tammat al-kubra) and the Reality of Realities. This is the goal of the goals of
spiritual ascent.

The second is the appearance of the first Isthmus that is the border between
the two seas and the station of ‘the Two Bows,” and is the Presence which en-
compasses all Divine Names.

The third is the appearance of the world of Jabarit (the Realm of Spiritual
Power) and the unveiling and revelation of the Pure Spirits.

The fourth is the appearance of the Malakiit (the Spiritual Kingdom) and the
Heavenly Leaders and the Ulu 'I-Amr (‘Those who carry out the Divine Com-
mand’). These are the beings that exist in the realm of Divine Lordship.

The fifth is the appearance of the Mulk (the World, that is, the Kingdom).
This is manifest through sensible forms and also the wonderful beings of the
‘Alam al-Mithal (Imaginal World). These are the beings who govern the realm of
material existence in the lowest world.”®

In our view, we can interpret what has just been stated about the Appearances
and Presences to mean exactly what the first commentator said in his Arabic
commentary on the 7a’iyyah. This is because the Appearance of the Divine Es-
sence is the First Individuation, while the station of ‘the two bows’ is the Second
Individuation.

The Perfect Master, Kashani, in his Istilahat al-sifiyya, has stated the follow-
ing in his explanation of the term “the Universal Degrees” (maratib kulliyya):

“There are six degrees: The first is the degree of the One Essence. The
second is the station of the Divine Presence or Presence of Oneness. The

" Note that this is a compound but single term (the editor’s note).
8 Abd al-Razzaq al-Kashani. Istilahat al-sufiyya. Ed. M. Hadizade. Tehran: Hikmat, 1381
S.H. P. 53.
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third is the station of the immaterial spirits. The fourth is the station of the
operative souls. This is the Imaginal Realm or the Malakiit (the Realm of Spi-
ritual Kingdom). The fifth is the Kingdom and the Station of Witnessing. The
sixth is the station of the All-Encompassing Being and the Perfect Man that is
the Theophany of all of these various levels and the form in which they all
come together ... the rest of the stations are manifestations of Man, whether
those be stations that are hidden or those that are apparent. And there is no
being gn which the Unity of the Essence is manifest other than the Perfect
Man.”

Kashani also says the following in this book:

“The word Ahad (‘the One’) is a name designated to refer to the Essence
in the aspect that negates the multiplicity of the Names and Attributes, as
well as [the multiplicity of] the relations that these Names and Attributes
have with the creatures and also the conditions that limit them. Also, the term
‘Oneness’ (ahadiyya) is used to refer to the Essence when the aforemen-
tioned multiplicity is subtracted from it. What is more, the term ‘the Oneness
that Encompasses’ (ahadiyyat al-jam‘) means the Essence ‘qua essence’
without taking into consideration whether or not multiplicity has been sub-
tracted from it or has been affirmed for it. Taken in this way, it comprises the
relations that the Presence of the One has with the world.”"°

In this very book, he interprets “the Reality of Realities” (haqigat al-haga’iq)
as meaning the Essence of the One that comprises all other Realities. This is also
called “the Presence of Encompassment” (hadrat al-jam°) and “the Presence of
Existence” (hadrat al-wujiid)."" He also states:

“The Most Comprehensive Isthmus (al-barzakh al-jami®) is the Presence
of Oneness and the First Individuation, which is the root of all Isthmuses. It is
for this reason that it is called the first Isthmus and the greatest and grandest
of them all.”"?

Of course, it is clear that the Presence of Oneness, according to the popular
meaning of this term, is the second Individuation, not the first.

In any case, from the above quotations from the Istilahat al-sifiyya, we can
conclude that the Universal Degrees of Existence are the following:

1) The One Essence or the Most Hidden of the Hidden, which has also
been named the Hidden Person or the Eastern Phoenix. In some cases, it is al-
so called “that which has no attribute or description.”

? Ibid. P. 59.

" 1bid. P. 6-7.

' Ibid. P. 37-38.
2 Ibid. P. 17-18.
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2) The All-Encompassing Unity. In this station, the multiplicity and di-
versity of the names and attributes are negated and therefore from one point
of view this can be considered the Essence Itself. On the other hand, it com-
prises within itself all Divine Names, in a simple way, so that their indivi-
dualities are lost. This station has also been referred to as the station of “or
even closer” and “the Reality of all Realities.”

3) The Presence of Singularity: This is the degree in which the multiplici-
ty of the Names, Attributes and the Archetypes of Creatures are manifested.
This station has been called “[the station of] the two bows.”

4) The level of Spirits and immaterial intellects, which is known as the
Realm of Jabarit (the Divine Power).

5) The station of the Absolute and Separated Imaginal World, which has
been named the Realm of Malakiit (the Spiritual Kingdom).

6) The level of sensible and material beings that is the Realm of Absolute
Witnessing and that has been named the Nasiit (the Corporeal World).

7) The station of the Perfect Man known as the all-encompassing being.

Therefore, in our view, the reason why the aforementioned mystic stated that
the Stations are six is that he regarded two of these stations as one. These two are
the Presence of “the All-Encompassing Unity” and the Presence of “Singularity.”
This is because the Presence of Singularity is an expansion and manifestation of
the Presence of the All-Encompassing Unity. The difference between these two
Presences is simply a matter that lies in the hands of the mystic witnessing them.
This has been reconfirmed in the book Mashariq al-Darart.

The Majalr are limited to five, first of all, because the first station, which is
the station of the Unseen of the Unseen, cannot be considered a Majla at all,
since it is not manifested in the least. Second, since the last station comprises all
of the stations, it also cannot be considered a Majla. It is for this reason that there
are only five Majali, while there are six stations. However, if we do not accept
this difficult explanation, then the stations will be five and the Majalr will be six.

In any case, when we speak of the Hadarat (Divine Presences), we are in re-
ality speaking about stations that are manifested in some way. It is for this very
reason that the station of Ghayb al-Ghuyib (the Most Hidden of the Hidden) is
not considered one of the Hadarat (Divine Presences). The other Maratib (Sta-
tions) are not like this, however, and therefore they can be considered amongst
the Hadarat (Divine Presences). Of course, if we say that the station of
Ahadiyyat al-jam (the All-Encompassing Unity) and the station of Wahidiyyah
(Divine Oneness) are two distinct stations, then the number of Hadarat will
reach six, as it was previously related in the Muntaha al-madarik. If we do not
take this into consideration, then there will only be five Hadarat. The latter
viewpoint has been related in the Mashariq al-darart and in Qaysari’s commen-
tary on the Fusiis.
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IV. The Hadarat (Divine Presences)
in the View of Imam Khomeini

Imam Khomeini in his marginal notes on the Fusis al-Hikam (“The Bezels of
Wisdom”) has mentioned some interesting points that deserve to be taken into
consideration."® There, in brief, he says the following:

1) He mentions that there is a difference between the Hadarat (Divine
Presences) and the ‘Awalim (Worlds). The difference is that the Hadarat
have a relation with the Divine dimension of the Universe, while the ‘Awalim
have a relation with its earthly dimension. Or, to put it in other words, he re-
lates the former to the dimension of the Truth, but the latter to the dimension
of the cosmos. The reason for this is that being present is a quality that is the
sole prerogative of the Truth, while the quality of manifesting something and
being in the presence of something is the quality of creation. As a result,
there will be five Hadarat, in the same way that there are five ‘Awalim.

2) Since the word ‘Alam (World) means that via which something else is
known, each one of the ‘Awalim is a locus, in which one of the Hadarat (Di-
vine Presences) is manifested. In this way, a correspondence is achieved be-
tween them.

3) Keeping in mind what has been stated above, the Hadarat come back
to the Dhat (Essence) and the Asma’ (Names) of the Truth, while the ‘Awalim
go back to the 4 ‘yan Thabita ‘Ilmiyyah wa ‘Ayniyyah (the Archetypes in the
Knowledge of God and the External World).

4) The Hadarat can be arranged in this way:

A. Hadrat al-Ghayb al-Mutlag (the Presence of the Absolute Hiddenness)
or Ahadiyyah al-Dhatiyyah (the Oneness of the Essence), which is the hidden
dimension of the Ism-i A ‘zam (God’s Greatest Name).

B. Hadrat Ahadiyyat al-Jam‘, which is the manifested dimension of the
Greatest Name.

C. Hadrat al-Ghayb al-Mudaf (the Presence of the Relative Hiddenness),
which is the hidden dimension of the Names of God. It can also be called the
station of the Wahidiyyah al-Ghaybiyyah.

D. Hadrat al-Shahadah al-Mudafah (the Relatively Apparent Divine
Presence) that is the manifested dimension of the Names of God. It can also
be called the station of the Wahidiyyah az-Zuhiiriyyah.

E. Hadrat al-Shahadah al-Mutlagah (the Absolutely Apparent Divine
Presence) that is the apparent aspect of the Fayd al-Agdas (the Most Holy
Emanation) and the Fayd al-Muqgaddas (the Holy Emanation).

B Imam Khumayni. At-Ta‘liqat ‘ala Sharh Fusiis al-Hikam wa Misbah al-Uns. Tehran:
Mu’assisa-i pasdar-i islam, 1410 L.H. P. 32.
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In this way, the Five Hadarat (Five Divine Presences) are the following:
Ahadiyyah al-Ghaybiyyah (the Hidden Oneness), Ahadiyyah az-Zuhiriyyah (the
Manifested Oneness), Wahidiyyah al-Ghaybiyyah, Wahidiyyah az-Zuhiiriyyah,
the Fayd al-Aqdas (the Most Holy Emanation) and the Fayd al-Mugaddas (the
Holy Emanation). The five ‘Awalim (Worlds) will be the following: the Wajhat
al-Khass (Specific Dimension) or Sirr al-Wujudr (the Existential Secret), the
Kawn al-Jami* (the All-Encompassing Being) or Insan al-Kamil (the Perfect
Man), the hidden dimension of the 4 ‘van al-Thabitah (the Archetypes), the ap-
parent dimension of the A‘yan al-Thabitah, or the A‘yan al-Thabitah al-
‘llmiyyah (the Archetypes Present in the Knowledge of God) and the 4 ‘yan
Mawjudiyyah al-‘Ayniyyah (the Archetypes Existing in the External World). In
this case, the first world will be a manifestation of the first Hadra (Divine Pres-
ence) and the second world will be a manifestation of the second Hadra, and so
on, until the last of the Presences and the last of the Worlds.

In our opinion, the basis of Imam Khomeini’s view regarding the Worlds and
the Divine Presences is that the meaning of Divine Presence is Hudliir (presence
of the Divine). This is an attribute of the Truth, not of its creatures. It is for this
reason that all of the Hadarat must return to the Hadrat-i Lahuiti or the station of
Divinity (ulithiyyah).

On the other hand, Divine Presence, in the opinion of other well-known mys-
tics whom we have previously mentioned, means the same as Mazhar/Mahdar
(Manifestation). The reason for this is that, according to what can be gathered
from the sayings of experts on theoretical mysticism (such as Qunawi, Farghani,
Fanari, Kashani, Jami and Seyed Haydar Amuli), the meaning of Hadra (Divine
Presence) is Mahdar or Mazhar, not Hudiir (Presence) or Zuhir (Manifestation,
Appearance). In other words, the meaning of this word Hadarat is the
Ta ‘ayyunat (Individuations, Determinations) of Existence that are sometimes
referred to as Maratib (Stations, Degrees) and sometimes as Mazahir (Manifesta-
tions). Here, by way of example, we will quote one of the sayings of the famous
mystic Sa‘id ad-Din Farghani from his Mashariq ad-Darart:

“Some of the Universal Realities serve as Loci for the manifestation of
other Universal Realities, and their Particulars and Corollaries (lawazim), so
that every Reality, be it universal or particular, follower or followed, is re-
lated to one of such Loci, in such a way that if its manifestation is taken into
consideration that Reality would be under the ruling (hukm) of that locus and
its manifestation would occur according to it. These universal realities are
called Degrees (maratib), Worlds ( ‘awalim) and Presences (hadarat).”"*

This is an explanation of the five Divine Presences in the view of Imam
Khomeini, and it is based mainly upon his marginal notes to the Qaysari’s com-

'* Farghani. Mashariq al-darari. P. 143.
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mentary upon the Fusiis al-Hikam. On the other hand, from certain passages in
the Imam’s Misbah al-Hidayah, it can be concluded that the universal Degrees of
existence, apart from the degree of the Hidden Persona (huwiyyah al-ghaybiyyah),
the Hidden of the Hidden (Ghayb al-Ghuyiib) and the level of “That which has
no name or sign or attribute,” are six in number. These are the same six Degrees
that were mentioned in the text regarding the five Divine Presences, quoted from
Farghani’s Arabic commentary upon the 7a’iyyah. Of course, here we are dis-
cussing Degrees, not Appearances. Therefore, the Degrees, according to Imam,
will be the following:

1) The Degree of the Essential Oneness (martabat al-ahadiyyah al-
dhatiyyah) or the Hidden Persona (al-huwiyyah al-ghaybiyyah);

2) The Degree of the Station of All-Encompassing Unity (martabat
ahadiyyat al-jam ), or the Greatest Name of God, or the First Individuation;

3) The Degree of the Unity (martabat al-wahidiyyah) or the Second Indi-
viduation and the Presence of Knowledge and the Archetypes;

4) The Degree of Power (martabat al-Jabarif) and the Commanding
Lights of the Intellects;

5) the Degree of the Spiritual Kingdom (martabat al-Malakit) and the
Dominant Lights of the Soul (anwar al-isfahbudiyyah an-nafsiyyah) and the
Imaginal Forms;

6) The Degree of the Kingdom (martabat al-mulk) and the Nasiit (the
Corporeal World of the Material Beings that have time and place);

7) 7) The Degree of the All-Encompassing Existence or the Perfect Man.

V. The Manner in which the Truth is Manifested
in Degrees and Presences of Existence in the View
of Imam Khomeini

Imam Khomeini in his famous book Misbah al-Hidayah, after mentioning the
Hidden Persona, which is also referred to as the ‘Anga’ al-Maghrib (the Western
Phoenix) and the Station of “That which has no name or sign” (La ism lahu wa
la rasm lahu), points towards the fact that the aforementioned station was not
fathomed by any of the prophets and apostles. This was even so for the Seal of
the Absolute Muhammadan Sainthood or the Seal of Prophecy. Keeping this in
mind, the Prophet said: “We have not known You as You deserved to be known
and we have not worshipped You as You deserved to be worshipped.” Rather,
the Friends of God and the Possessors of Knowledge have admitted that the pin-
nacle of wisdom of the Possessors of Mystical Witnessing, not to mention those
predisposed to purely intellectual discussions, is simply the admission that they
cannot know the Truth as it deserves to be known.
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Imam Khomeini says that the first Manifestation of the Truth is the Most Ho-
ly Effusion.'> This is so even though the first Individuation of the Truth is the
Presence of the Oneness. In the same way, the Holy Emanation is a Manifesta-
tion, not an Individuation.

Therefore, according to his special terminology, there is a difference between
Manifestation (tajalli), which implies becoming apparent (zuhir) and Individua-
tion, which presupposes the Locus of Manifestation and Self-Disclosure. It is for
this very reason that Manifestation is Emanation (fayd), while Individuation is
the Receiver of Grace (mustafid). Because of this we read in the Misbah al-
Hidayah that the first Mustafid (Receiver of Grace from the Most Holy Emana-
tion) is the Ism al-A ‘zam (the Greatest Name of God) or Allah.'

According to what we learn from Qaysari’s commentary upon the Fugsis and
even from the Fusiis itself, the Holy Emanation is a medium between the Divine
Presence of the Unity of the Divine Names and the Presence of Divine Know-
ledge or the World of Meanings and Forms ( ‘dlam al-Ma ‘ani wa ’I-Irtisam)."”
On the other hand, from the words of Imam Khomeini, it follows that the Most
Holy Emanation is a medium between the Hidden Dimension of the Divine Per-
son, or the Hidden Persona, on the one hand, and all Individuations of Essence,
Names and Archetypes, on the other. It begins with the Hidden Oneness (a/-
Ahadiyyah al-Ghaybiyyah) and ends with the World of Meanings and Arche-
types. In the same way, the Holy Emanation (4/-Fayd al-Aqdas) is a medium
between the Station of Divinity, or the Presence of Divine Unity, on the one
hand, and the Individuations of the Possible Beings in the External World, on the
other. It begins with the Enraptured Angels (al-mala’ika al-muhayyamiin) and
ends with the Material World.

It is for this reason that, according to the most renowned mystics, Emanation
(fayd) is a medium between the Truth and Its creation, meaning thereby the Arc-
hetypes Present in God’s Knowledge and the Archetypes of the Beings in the
External World. This has been named ‘Alam (“The World”), Siwa (“[What is]
Other than God”) and Khalg (“Creation”). On the other hand, in the parlance of
Imam Khomeini, Emanation has a more general meaning. This is because, ac-
cording to him, Fayd implies Mutlaq al-Wisata (Absolute Intermediacy) and
Tajalli (Manifestation) between the Truth in the most specific meaning of this
term (al-haqq bi ’I-ma‘na al-akhass), that is the Hidden of the Hidden, and the
Creation, that is the Absolute Individuation (mutlag al-ta ‘ayyun). This includes
the Individuations of the Names of God, which, in the view of most mystics, lie
at the Threshold of the Truth, not at doorsill of the Creation. Therefore, all Indi-
viduations and Presences, from the Oneness (ahadiyyah) and Unity (wahidiyyah)

' Imam Khumayni. Misbah al-Hidaya ila Khilafah wa ’1-Wilayah. Tehran: Mu’assisa-i
nashr wa tanzim athar-i Imam Khumayni, 1376 S.H. P. 16.

' Ibid. P. 17.

17 Qaysari. Sharh Fusis al-Hikam. P. 65.
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to Jabariit, Malakiit and Nasiit, are both Recipients of the Divine Grace and Bes-
towers of it. It is for this reason that Imam also considers the Degree of the First
Individuation of Hidden Unity, which is the same as the the Station of the Great-
est Name, to be both a Granter and a Recipient. In any case, the first Individua-
tion of the Most Holy Emanation is the Presence of Divine Oneness conditioned
with Absoluteness, that is, the Greatest Name that includes within itself all the
Beautiful and Powerful Names of God."®

After the aforementioned Individuation, which is also the first Individuation
of the Most Holy Emanation, Imam Khomeini mentions the second Individuation
of this Emanation. This is none other than the Presence of All-Encompassing
Unity or the Presence of Divine Knowledge. This is also the first instance, in
which Multiplicity manifests itself. This will also be the source of all other mul-
tiplicity that manifests itself in the subsequent degrees.'” Sometimes he refers to
this Degree as the Degree of Divinity (martabat al-uliihiyyah).™

Imam Khomeini also believes other Individuations of the Reality of Exis-
tence to be Individuations created through the Forms of the Divine Names or the
Archetypes (ta‘ayyunat al-kawniyyah bi ’s-suwar al-asma’ al-ilahiyyah aw al-
a‘yan al-thabitah). This Degree is referred to as the Presence of Knowledge, the
Station of Inscription and the World of Meanings. According to his explanation,
God’s Names and Attributes possess effects that are the Realities of the External
Beings. They exist through the Existence of the Truth, not through that of Its
creation. For this very reason, it has been said that the Archetypes “have never
felt the fragrance of existence.” Therefore, their uncreatedness must be viewed as
the uncreatedness of the Divine Essence.”’

God’s Names differ in the aspect of their Comprehensiveness and Being
Comprehended, Universality and Particularity, Priority and Posteriority. It is for
this reason that their Individuations in the Presence of Knowledge are also dif-
ferent. Therefore, the same relations that exist between the Names of God, also
exist between their Individuations. For this reason, Imam Khomeini states in the
Misbah al-Hidayah that the first Individuation in the World of Archetypes or
Individuations (a ‘yan) is the Greatest Name, that is A/lah, which is also the most
Comprehensive of His Names. This is because this Name is the most Inclusive of
all the Names. The Archetype that is derived from the Manifestation and Indi-
viduation of this Name is the Archetype of the Perfect Man. Now, all other Arc-
hetypes fall under the Sovereignty of this one and accept the Divine Emanation
through it.”> In conclusion, the relation between the Archetype of the Perfect

'8 Imam Khumayni. Misbah al-Hidaya. P. 17.
" Ibid. P. 18.

2 Ibid. P. 22.

2 Ibid.

22 bid. P. 30.
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Man and other Archetypes is the same as the relation between the God’s Greatest
Name and His other Names in the Presence of Divine Unity.

Hitherto, we have been discussing the Individuations and the Universal De-
grees of the Existence of the Truth in light of the Degrees of His Essence. After
that, Imam attempts to explain the Contingent Individual Individuations (al-
ta‘ayyunat al-imkaniyyah al-‘ayniyyah) that are related to the beings of the ex-
ternal world. These, in turn, can be divided into the World of Command ( ‘alam
al-amr) and the World of Creation (‘alam al-khalg).”

The first Manifestation of the Presence of the Truth in the Presence of the
Archetypes is the Absolute Will and the Universal Existence that is referred to as
the Holy Emanation, the Existence that is spread upon the Archetypes, the
Breath of the Merciful, the Lordly Breath, the Closest Veil, the Prime Matter, the
Greatest Isthmus, the Station of Coming Near, the Station “or even closer,” the
Muhammadan and Alian Station and in other terms.**

The first Individuation from the Holy Emanation in the External World is
called by the philosophers “the Reality of the Intellect” and by the mystics, the
Reality of the Spirit. Its World is the Presence of the Spirits and the World of
Power that comprises the Latitudinal Commanding Intellects and the Longitu-
dinal Illuminating ones. In order to prove the existence of this degree (the Intel-
lectual Reality), Imam Khomeini presents a special demonstration that one can
find in the Mishah al-Hidayah.* 1 have extensively discussed this matter in my
treatise “Spiritual Sovereignty in the Islamic Mysticism.”*®

After the Station of the Intellect and the Power, comes the Imaginal World
and the Angelic Kingdom. Imam Khomeini refers to them briefly, without going
into detail. One can find valuable discussions regarding this matter in such books
as Misbah al-Uns,”’ Qaysari’s commentary on the F: usiis”® and also in the intro-
duction to Jami’s Nagd al-Nusiis.”’

Regarding the Perfect Man or the All-Encompassing Being, Imam Khomeini
presents an insightful discussion in a certain passage in the Misbah al-Hidayah.
In his marginal notes to the chapter on Idris (Enoch) in the Fusiis, he admits that
there is a correspondence between God’s Greatest Name and His other Names.
Such a correspondence also exists between the Archetype of Perfect Man and the
rest of the Archetypes Present in God’s Knowledge. In fact, the same correspon-
dence exists between the Holy Emanation and the External Created Individua-

* Ibid. P. 44.

*Ibid. P. 45.

*Ibid. P. 59.

% Abii ’l Fadl Kiyashimshaki. Wilayat dar ‘irfan. P. 285.

%" Shams al-Din Ibn Hamza al-Fanari. Misbah al-uns bayna ’l-ma‘qil wa ’l-mashhiid. Ed.
M. Khajavi. Tehran: Intisharat-i Mawla, 1374/1995. P. 179.

8 Qaysart. Sharh Fusiis al-Hikam. Chapter 6 of the Introduction.

» Jam., Naqd al-nusis. P. 52.
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tions, which begin with the Throne of the Intellect and terminate at the Earth of
the Matter. This is because all three realities possess the True Real Oneness (al-
wahdah al-haqqah al-haqiqiyyah). One of them is Principal and Hidden, while
the other is Principal and Manifest. Finally, the third is Shadowy (zill7).*

Therefore, the Universal Degrees of Being (that are referred to as the Five,
Six or Seven Presences) and also the ways of the Manifestation and Appearance
of the Truth (which is the principle and basis of Existence) in the aforementioned
Degrees, according to Imam Khomeini, can be listed as follows:

The Hidden Persona (al-huwiyyah al-ghaybiyyah) — the Most Holy
Emanation (the first Self-Disclosure or Appearance) — the Presence of
Oneness (hadrat al-ahadiyyah: the first Individuation) — the Presence of
Unity — the Archetype of the Perfect Man — the World of Archetypes —
the Holy Emanation — the World of Intellect or the Jabariit — the Imaginal
World or the Malakiit (the Spiritual Kingdom) — the World of Nature or the
Nasit — the Perfect Man (in the Ascending Arc).

In the view of Mirza Mehdi Ashtiyani (which, in reality, is a summary of the
viewpoints of the greatest mystics and sages of all times), the Degrees of Exis-
tence can be understood as Books that are the manifestations of the Divine
Knowledge and Speech. According to him, the first Station of the Divine Scrip-
tures is that of the Divine Quran (which is the basis of all Universal Scriptures,
and the source of all Books of God, and the cause of the entire Tablets of the
Truth and Creation), which is the Presence of Essential Oneness and the Station
of the First Individuation, which is [also] called the Station of Encompassment,
the Reality of Realities, the Muhammadan Reality, the Station of “or even clos-
er,” and the Highest Horizon.

The second of the Stations of the Divine Scriptures is the Presence of Divine
Unity and the Second Individuation, which lies before the subsequent Stations
and is the Station of Encompassment, the Presence of the Cloud, the Second
Isthmus, the Station of the Two Bows, the Wide Mercy and the Radiant Mu-
hammadan Reality. In the parlance of the Quran, it is called Umm al-Kitab (the
Mother of Books).

The third Station from amongst the Stations of the Divine Scriptures is
the Station of the Existentiating Self-Disclosure (al-tajalli al-jjadr) of the Truth,
and the Holy Emanation, and the Universal Providential Existential Mercy
(al-rahmah al-‘ammah al-‘inaiyyah al-wujidiyyah). This is also referred to as
the Existentiating Word, the All-Permeating Divine Will, the Comprehensive
Mercy, the Breath of the Merciful and the Truth Through Which Creation Takes
Place (al-haqq al-makhliig bihi). The fruit of this Self-Disclosure is the manife-
station of what is hidden in the Hiddenness of the Persona of the Truth and what

3 Imam Khumaynt. Misbah al-Hidaya. P. 148.



The Universal Degrees, Manifestations and Presences of Existence 245

is hidden in God’s Knowledge. This Station is also called the Engendered Book
(al-kitab al-takwini) of the Truth, because it is the fruit of the Engendering Exis-
tential Word (kalimah al-wujidiyyah al-takwiniyyah) “Be!” (kun). In other words,
it is the first word that the Contingent Beings heard and that encouraged them to
come into existence. This Scripture and Station can be divided into two types of
Books — the Book of the Horizons and the Book of the Soul. The Book of the
[Human] Soul itself can be divided into four types and stations: 1) the Divine
Intellectual Book of Power (al-kitab al-jabariitt al-‘aqlt al-ilaht); 2) the Book
of the Souls of the Highest Angelic Kingdom (al-kitab al-malakiti al-a‘la’t
al-anfust); 3) the Angelic Book of Imagination and Soul (al-kitab al-malakiitt
al-nafst al-khayali); 4) the Book Written in the Spread-Out Scroll (al-kitab
al-mastir fi "l-riqq al-manshiir), that is, the Prime Matter. The Book of the Soul
can, in turn, be divided in two kinds: the Illiyin and the Sijjin. The ‘Illiyin has
two sub-categories: the Highest ‘7//iyin and the ‘Illiyin.

Now, the text that comprises within itself all of the principal Scriptures of
God is the Most Comprehensive Quran, Which is the Human Being. This is the
Clear Imam (imam al-mubin) and the Clear Scripture (kitab al-mubin). Since the
all-encompassing existence of Man corresponds to the degrees and stations of the
Quran, the inner layers of the Scripture, that is the Quran, are equal in number to
the Quranic existence of the Perfect Man (in other words, to his seven Inner Lay-
ers — or, according to one interpretation, seventy layers).

It is for this reason that the Seven Subtleties (or Subtle Levels) (lata’if) of
Man’s being correspond to the seven Levels of the Book of Existence. Thus, the
Subtlety of Nature in the Presence of Man resembles the Book Written in the
Spread-Out Scroll (i.e., the Material World). Next, the Subtlety of the Soul re-
sembles the Book of Predestination and the Tablet of Erasure and Inscription.
The Subtlety of the Heart corresponds to the Protected Tablet and the Manifest
Book. The Subtlety of the Intellect resembles the Book of the Power (Jabariif)
and the Highest Pen. The Subtlety of the Secret resembles the Book of Divinity
and the Presence of Unity. The Subtlety of the Hidden corresponds to the Pres-
ence of the Essential Oneness, and the Book of He-ness, and the Station of “or
even closer.” Finally, the Subtlety of the Most Hidden resembles the Most Hid-
den of the Hidden.

In this way, the Seven Subtleties of the Perfect Man (which are also called
the Seven Cities of Divine Love) correspond to the Seven Inner Meanings of the
Quranic Existential Scripture.

Hence, it can be concluded that the number of the Divine Scriptures equals
the five or six Presences, or the Seven Great Surahs (sab * al-mathani). In addi-
tion, the Presence of the Perfect Man constitutes the sixth or seventh of them and
comprises within itself the spiritual words and letters of all other Presences. This
Divine Scripture is the last of the Stations of Existence, taken in the aspect of its
Form and its Particular Created Appearance. On the other hand, in the aspect of
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its Spiritual Meaning, Reality, and All-Encompassing Appearance of the Divine
Command, it precedes them all. In fact, it is the principle and source of the per-
fection of all the other books.

Conclusion

In conclusion, we can say that when we scrutinize the writings of Imam
Khomeini it becomes clear that, even though he benefited greatly from the writ-
ings of such great representatives of Islamic Mysticism as Muhy ad-Din Ibn al-
‘Arabi, he was able to present and explain certain subtleties regarding problems
of the Pure ‘Irfan that we are unable to find in the works left behind by other
scholars. He was able to do this in light of the traditions of the 4hl al-Bayt (the
Blessed Family of the Prophet), in particular, regarding the reality of the Cloud,
the Hidden Persona, the Most Holy Emanation, the Muhamaddan Reality, the
Alawian Reality, the Archetype of the Perfect Man and other profound matters in
the field of Theoretical Mysticism.

May God resurrect him with the Divine Prophets and help us comprehend the
lofty teachings of ‘Irfan and the Quran.



3eiin aa-‘Aouaun Uopaxumu
(Kupman, Hpan)

HNPUYNUHBI U JOKA3ATEJIbCTBA
PA3ZHOTJIACUI AXMAJIA AXCA’H
C BO33PEHUSIMU MYXHH AI-TAHA UBH AJI-“APABA

B »T0i1 KpaTKO# cTaThe 51 MOCTaparOCh U3JI0KUTh OCHOBHbBIE MPUYUHBI Pa3HO-
racuii MeXJy BbLAAIOUIMMCS [IMUTCKUM MBICIUTEIEM IIEHXoM AXMagoM
Axca’v u Myxiin an-Jluaom MOH an- Apadu.

Pazymeercs, BCAKHIA, KTO YUTAT TPYABI IIeiixa Axca’u — Hanpumep, «Pem-
ckoe nocnanue» mim «KommenTapuit k ,,Mawa ‘up® Caapei», WA UM TIOJOOHBIE
MPOU3BEHACHUSI — 3aMETHJI ero OTKPHITO BBIPAXEHHOE M YIOPHOE HECOTJIacue
¢ N6H an-‘Apabu, 'azanu m TeMH MBICIUTESIMA, KOTOPbIE B TOM WM HHOM
acreKkTe U B TOW WM MHOW Mepe pa3leistoT ux Bo33peHus. [lleix Axca’u, MOX-
HO CKa3aTh, BCTPEYaET X BO BCEOPYKHUH, BUIS B HAX SBHYIO YIpO3y HCIOBEIye-
MBIM MM LIEHHOCTSIM, W TIPH TIOMOIIHM OPY)KHsI [0Ka3aTelIbCTB IBITaeTCs yCTpa-
HUTH OMACHOCTB, KOTOPYIO T€, IO €r0 MHEHHIO, IPEACTaBIAIOT. Eciam mis Toro,
YTOOBI Jy4Ille MOCTHYL OCHOBY MHPOBO33peHMsSI AXCa’¥M, Mbl CTaHEM MPHIEKHO
n3ydath ero pabotry «TonkoBaHHE BEIHKOIO COBOKYIUISIOIIETO CTPAHCTBHUS
(Lapx asz-sutiapa an-0oxcamu ‘a an-kabupa), TO BCKOpE MOWMEM, YTO CyTb €ro
BO33PEHHUH M B3TJIAI0B 3aKIIOYAETCS B HEYKOCHUTEIBHOM CIIEIOBAHHH MPOPOKY
MyxaMMany U B MOApakaHUM BCEM dJieHaMm ero poxaa. MictuHa ans Axca’w 3a-
KITIOYAeTCs B COTJIAaCHU C HAMH, a JIOKb — B HECOTIACHUH C YETHIPHAINIATHIO CBS-
TeiMH aymamu. [lleix cuurTaer, 4To ero ydyeHHe W MHPOBO33PEHHE HAXOIATCS
B MOJHOM corjiacuu ¢ KopaHoMm W mpenanusiMu Jrofiei u3 poga Myxammana. OH
HEOJHOKPATHO CBEPSJI CBOM MUCTHYECKHE TepeXnBaHUs U BUIeHHS ¢ KopaHom
U MIpeJaHueM U yOexIancs B MX MOJHOM COTJIacHH ¢ mocieTHiuMu. C ero TOUKH
3peHHs, BCSKas MBICIIb U BCSIKOE TOJIKOBAaHME UCTUH MCIaMa M TBopeHus TBopiia,
KOTOpOe COMIIOCH C ITyTH MMaMOB WJIM HaXOTUTCA C HUM B SIBHOM HECOTJIACHH,
SIBIISICTCS TIOTIBITKOM ITOAMEHUTh WM UCKa3UTh JEHCTBUTENFHOCTh U UCTHHHYIO
CYITHOCTh MHUpa, WIH jAaxe OorobopuyecTBoM. VHBIMH CIIOBaMH, 10 MHEHHIO
Axca’u, CMBICT TTPaBWIBHOTO TIOCTIDKEHHUS HCTUHHOM CYIIHOCTH MHUpPa U MyZIpo-
CTH, B KOTOPOH, Mo cioBy bora, Tautcst 6ompiioe 6iaro, 3akii04aeTcs B TOM,
YTOOBI OJFOCTH YHCTOTY IMHMHM3Ma. MEpHIIOM W BECaMH IMOCTEeIHEH, 0 MHEHHIO
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nreiixa, JODKHBI cy)uTh KopaH u nmpenanue, nepenaBaemoe ot poaa Ilpopoka.
Hleiix Axca’u kputnkoBai MOH an-‘ApaOu, y4uBILETro O €ANHCTBE OBITHS U CYy-
IIEr0 U CUUTABIIETo cedsl «IeyaTblo CBITHIX», PYKOBOACTBYSCh UMEHHO ATUMHU
KkpurepusaMu. Kpome Toro, u3 HEKOTOPHIX HaMEKOB MOCIEIHEr0 MOXHO 3aKIII0-
YUTh, YTO TOT, B HEKOTOPOM CMBICIIE, CTaBHJ ceOs BbILIE MeYaTH MPOPOKOB,
a Taoke npuuncist apaoHa K yucay craceHHBIX. [loxose, 4yTo OH Takke Be-
pHII B CBOIO CHOCOOHOCTH BO3HECTHUCH B BBICIIME MHUPBL. IloMHMO 3TOrO, OH
YTBEPIKAa, YTO BUJUT HEKOTOPBIX [IMUTOB B OOJIMKE CBUHEH.

Ecan Obl mogoOHBIM 00pa3oM BBICKa3bIBAJICS YENIOBEK, K CJIOBaM KOTOPOTO
He MPUCITYIIMBAIOTCS JIPyrHe, BO3MOXKHO, 3TO OCTaJIOCh Obl 0€3 MOCIeNCTBHM.
OpHaKo MoJ ero BO3JeiCTBHE IMOMAM KakK OTAENbHblE CYy(pHH W CYHHHUTCKHE
yuensle, Hanpumep Llla‘panu’, Tak U HEKOTOpbIE MIMUTCKHE YUEHbIE, CKIOHHBIE
K MuctuuuiMy, Hampumep Kanm Hypammax HJymTapnz, KOTOPBIE TAKXKeE 3allly-
M €ro, aNIerOpUYecKy TOJKYS €ro BBICKA3bIBAHUS, HAXOAMUBIINECS B SIBHOM
npotuBopeunu c¢ mapuatom. llleiix baxa’n, HeB3upas Ha HEKOTOpBIE CBOU pPa3-
HorJacus ¢ cy(usiMu, Takxke nHoraa xsainui ero. Mysuia Canpa Hlupasu, ucrsi-
TaBIIWi BiusiHUe MOH an-‘ApaOu Bo MHOTMX 00JacTsIX CBOEH MBICIIH, C ITOXBa-
JIOW OT3BIBAJICS O €T0 MHEHHMH O KOHEYHOM criaceHnn dapaoHa, ToBopsi, 4TO OT
9THX CJIOB BEET lyXOM MCTHHBI (0IHaKo, B oTianuue ot MOH an-‘Apabu, oH ocTe-
perayicst OTKPBITO BBICKa3aTh CBOE MHEHHE IO 3TOMY BOINPOCY, YTOOBI HE mepe-
yuTh sBHO Kopany u mpenanuio). Mupza Myxamman Ax6apu, UCIONIB3Ysl ane-
TOpHUIO MpH pa3bope ero BbICKa3bIBAaHHUM, TaKXkKe MBITAJICS MPEICTaBUTh €ro B Ka-
YeCcTBE BEJIMKOTO YYEHOT0, MUCTHKA M uyoTBopla. Kpome Toro, oH, Tak e Kak
¥ JpyrHe yueHble, nbliTaics Beigath VIOH an-‘Apabu 3a miMuTa-AByHaAeCsITHUKA
(HeB3upas Ha TO, YTO MOCNIEAHUH NpUUKCIsI ‘YMapa Oen XaTrrada K 4ncity He-
HOPOYHBIX, TPU TOM, YTO HHYETO MOJ00HOTO He YTBEp)KAAll HHU caM ‘YMmap, HU
KTO-TH00 M3 CYHHHTOB), a TaK)Ke CUMTAl ero, HapaBHe ¢ A0y bakpom, ‘Ycma-
HOM 1 abbacuackum xanupom MyTtaBakkuiieM, ApyroMm boxbnm u obianarenem
BHEIIIHETO U BHYTPEHHEro0 HaMeCTHHYeCcTBa (Toraa Kak MyTaBaKKWII Mperpaaul
JIOCTYM BOABI K Tpo0y MMama XyceiHa, 4ToObl pa3pyIIUTh €ro, a O TOM, KaK OT-
HOCWJINCH K IIHUUTaM JIPYTHE «IOJIOCHD», XOPOIIO U3BECTHO U3 HCTOPHUH).

[eiix Axca’u mojarai, 4To MOMBITKM BbIATh 3a LIMHUTA YEIOBEKa, HUCIOBE-
JIOBABILIET0 MOAOOHBIE BO33PEHHS, CBUIECTEIbCTBYIOT O 320BEHHH COBEPILUBILH-
MH UX JIIOABMH BCSKOTO INMMTCKOTO 3HaHHWsS. MHorue u3 Bo33peHuid MOH ai-
‘Apabu He coriacyloTcs Jaxe ¢ KIIIOYEeBbIMU MOJIOKEHUIMH Hcnnama. Hanpumep,

' “A6x an-Baxxab 6. Axman am-Illa‘pani (897/1492-973/1565) — erunerckuii cyduit
YMEPEHHOTO0 TOJIKa, M3BECTHBIN Kak momyisipusarop uiaei MoH an-Apadu (npumey. nep.).

*Kagn Caititmg Hypamnax Wymrrapit (956/1549-1019/1610) — mmmmrckmit cyduii-
HypOaxmmuT U3 poja Map‘allUTCKUX CailiiIoB, aBTOpP M3BECTHOTO OHOrpauieckoro Tpyra
«Cobpanus Bepyrowmux» (Maooscanuc an-wy munun). B Monomoctu smurpupoan u3 HMpana
B WUnauto, 61 cynbeit B Jlaxope. [o npukasy nmmneparopa [Ixaxanrupa Obl1 U30UT 10 CMepTH
3a OTKa3 OTPEeUbCsl OT CBOUX MIMUTCKHUX BO33PEHHUIT (npumen. nep.).
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BCE CYHHUTHI IOJIATaloT, YTO HUKTO U3 Jrofied He cTouT Bbime [Ipopoka u He
3aHUMaeT 0oJiee BBICOKON CTOSIHKH, YeM OH. Eciu ke Beputh coobinaemomy MoH
an-‘Apabu npenanuto, [Ipopok sikoObI crpammBan y bunana Xabamm: «baro-
Jlaps KakoMy IOCTYTIKY Thl OTIePeIMI MEHsI U JOCTHUT pas Mpekae MeHs, TaK 4To,
rae Obl s HUM CTymal B paro, s CHbILIAJT IIYM TBOUX YAQJISIOIIUXCS IIaroB?».
Bunan otsetun: «O npopok boxwuii! I HUKOrIa He HCIPaXKHAJICS, HE COBEPLINB
[ocjie 3TOr0 MaJloro OMOBEHMS, M S HUKOTJa He COBEpIlal OMOBEHHs, HE CO-
BEPLIMB BCJIEA 3a 3TUM JIBa pak‘aTra MOJHUTBBI M HE MOATBEPIUB, UTO MPU3HAIO
1e0s1 [Tpopokom». Torma Ilpopok ckazan: «Tel onepenun MeHsS STUMHU ABYMS
pak‘atamu». 3atem MOH an-‘Apabu mepecka3blBaeT CBOW COH M TOJKYET €ro
TakUM 00pa3oM, KOTOPBIHA MO3BOJSIET eMy YTBEpXKIaTh, YTO OH SBIsiETCS Meda-
TBIO CBSITHIX, ITPU 3TOM HameKas Ha TO, YTO €r0 CTOSIHKA BBILIE CTOSHKH Me4aTH
npopokoB. OH paccMaTpHBaeT 3TOT BOIPOC B cBoel KHUTe «['eMMBI MyApOCTH»
(Pycye an-xuxam). OH yTBEpXKAAET, YTO, C TOUKH 3PEHUS] CBOEH CBATOCTH, Ie-
YaTh MPOPOKOB OTHOCHUTCA K IMeUaTH CBATHIX TakK ke, KaK, C TOUKH 3peHHUs Mpo-
pouecTBa, MPOPOKH OTHOCATCA K HEMY caMOoMy. TeM caMbIM OH CTaBUT IeyaTb
IPOPOKOB HIDKE MevaTH cBATHIX. OH J00aBISET, UTO CIEAbl ITON CBATOCTH YK€
SBJICHBI B HEM U OH HaJleeTCs, YTO OHU JOCTUTHYT CBOEH MOJHOTHI.

BBuny nmomoOHBIX YTBEpKAEHUI, SBHO MPOTHBOPEYALINX OCHOBHBIM MOJIO-
KEHHSM HcIaMa B LIeJIOM U IIMH3Ma B YaCTHOCTH, IIeilx Axca’m cuMTai, 4ro
cienyeT HaszbiBaTh MIOH an-‘Apabu «yMepTBUTENEM peJUTun» (Mymiim ao-oiin),
a HE «OXKUBHTENEM ee» (Myxiiil ao-0iln).

Crnenyer, ofHaKo, MpU3HaTh, uTo MOH an-‘Apabu obnaman riayOOKHMHU IMO-
3HaHUSIMM BO MHOTHMX HaykaX. OTBeprHyTh €ro Hacjieaue LEeIUKOM — Mpole
IPOCTOr0, HO HEBO3MOKHO OTPHULIATh TOT (aKT, YTO, pa3zbsCHsIsl CBOM (GHiIocod-
CKHE BO33PEHHUS, OH JEMOHCTPUPYET MTy0oKyIo spyauuuio. VHorga oH uznaraer
CBOIO TOYKY 3PEHHsSI TAKMM CIIOCOOOM, KOTOPBIH SIBISIETCSI 0CO00 MpPUBIIEKATENb-
HBIM JUIs JTroOuTeNiell MyapocTH U ¢unocopuu (B TOM YHCIE, COBPEMEHHBIX).
[Iefix Axca’u, Kak mocieaoBarelb yueHus Myxammazaa u ero pojia, mpUiIoKiiI
MHOT'O YCHJINH, YTOOBI MOKa3aTh, 4T0 MOH aji-‘Apabu npeacTaBisieT HCTUHHYIO
CYLIHOCTh Belllei B MpeBpaTHOM BHIe. AXca’v OblJI yBEpPEH B TOM, YTO OOXKECT-
BEHHAas CaMOCTh HEMO3HaBaeMa, MO0 MO3HAIOIIKI 1 MT03HaBaeMOoe TOJIKHBI ObITh
OJTHOKOPEHHBIMH BelllaMH, TOT/Ia Kak MeXy borom u TBapbio HeT HUYero oouie-
ro ¥ OHU HE COYYacCTBYIOT Jaxe B ObiTHH: ObiTHe bora ornnvaercs oT ObITHS
TBapu TE€M, YTO NMPOTHUBOIOJIOXKHOCTH BTOPOro — T.€. HEObITHE TBapH — BO3-
MOYHO NpEACTaBUTh, TOTJa Kak HeObITHe bora He mpenctaBuMo. CnenoBartenb-
HO, ObITHe Bora ecth ObITHE, HE MMeElOIIee HUUEro o0IIero ¢ ObITHEM TBapH, U
pasHULY MEeXIy dTUMH JABYMsl OBITHSIMH HEJb3sl CBECTH K CHIIe U cllabocTH (T.e.
K pa3nuyuy B MHTeHCUBHOCTH. — [lep.). Takum obpa3om, bor u TBaps He co-
Y4acTBYIOT HU B UeM, M YTBEp)KAEeHHE 0 eTuHCTBe ObITHsS bora n TBapn — nox-
Ho. [lo3nanue bora cBoauTtcs k mo3HaHuio Ero atpuGyToB, KOTOpbIE COTBOpE-
HBI U He MpuHauIexat k Ero camoct. Ot aTpuOyThl NPOSIBISIOTCS Ha Pa3sHbIX



250 ®dunocopekuit cypusm: U6H an-Apabu u ero mkona * 3.A. U6GpaxuMu

CTOsSTHKax MyxaMMajzia ¥ ero pojia, Kak CBHIETEeNbCTBYIOT 00 3TOM MepesaBae-
Mble OT HUX TpenaHus u ctuxu Kopana. [Io3ToMy MBI JOJKHBEI TEPECMOTPETH
CBO€ MHEHHE 00 3TUX BEJIMKHUX JIIOJSX M JOJDKHBI TIEpecTaTh CUUTaTh, YTO OHH —
TaKOBBI )K€, KaK BCE OCTaJbHBIE JIIOJM, C TEM JIMIIb OTJIMYUEM, YTO OHU Ooiiee
060orobos3HeHHbBIe, 0oJice CTOMKHE B Bepe W 00MagaroT OOJBIIMM 3HAHHEM, YeM
IpyTHe.

[TpaBUIIBHBINA B3IJISI HA HUX 3aKJIFOYAETCSl B TOM, YTOOBI MPHU3HATh, YTO OHU
3aHUMAOT 0c000€ MECTO M MOJIOKEHHE B YCTPOWCTBE MHpa, MPEANOIOXKHUThH
OTCYTCTBHE KOTOPOT'O HEBO3MOXKHO. VIHBIMHU CIIOBaMH, OHH SIBIISIOTCS HE00XO-
JIMMBIM 3B€HOM B LIETIOYKE HMCXOXKAEHHS MHJIOCTH CO CTOSHKH O0KECTBEHHOTO
JKeNaHus (Mauwiii’a) Ha OCTalbHYIO TBapb. Besikas MunocTh, Oyap TO ObITHE TBa-
p¥ WM 4TO-MMOO JpYyroe, TBOPUTCS M OKa3biBaeTcss borom mocpencrBom My-
Xammaza u ero pojaa. Hambonee coBeplieHHBIMM MeCTaMH TposiBieHHs bora
B (opMe 4YeIOBEYECKOro CYyIIECTBA B 3TOM MHPE M MECTOM MpOSIBICHUS TeX
BHYTPEHHUX CTOSHOK, Ha KOTOpble YKa3bIBalOT MMeHa M aTpuOyTel TBopia,
ABISIFOTCS YeThIpHAALATh YHCTHIX Iyll, TO ecTh [Ipopok, ero nour datrma
U JIBEHA1aTh UMaMOB.

Pazymeercs, u3-3a orpaHUYEHUN, JEHCTBYIOIUX B MECTE NPOSIBJIEHUS, TO ECTh
B 3TOM JIOJIbHEM MMpe, HEe BCE CTOSIHKM MOTYT OBITh BOIJIOUIEHBI B YellOBEYe-
CKHX cymecTBax. OHaKO 3TH YeTHIPHALATH SIBISIOTCS OKHAMHU B HHbIE MUPBI, U
BCE, YTO MOXXET MPOSBUTHCS U3 TE€X MHUPOB B 3TOM MHpE, MPOSBISETCS yepes
HUX. B Hamie e BpeMs Bcsikoe OOKECTBEHHOE MpeoNpesieieHne HUCXOIUT B
9TOT IOJBHUH MUP MPU MOCPETHUYECTBE CKPBITOTO OT JIFOACKKX Ta3 ['ocrnoanna
BpPEMEHHU.

AxmMan Axca’u CUMTAEeT, YTO CKPBIThIE CYIIHOCTH U CTOSTHKH YHCTHIX HMaMOB
SBIISIIOTCS. HEOTHEMJIEMOM YacThbIO YCTPOMCTBA MUpPA M CBSA3YIOLIMM 3BEHOM Me-
x1y Teopuom u TBapbto. CchlUlasich Ha NepeJaBacMble OT HEITOPOYHBIX TNpera-
HUSI, OH YTBEpPXKJAeT, YTO MOCTUYh MHUP TaKHM, KaKOB OH €CTh Ha caMOM Jeje,
MOYKHO TOJIBKO MOCPEICTBOM M03aMMCTBOBAHHOTO y HHMX 3HaHMs, MO0 B jeiicT-
BUTENBHOCTH MOCTUYL MHUP O3HAUaeT MOCTUYb HEKOTOPHIE U3 CTOSHOK. [ToaToMy
Ul HEro HempueMiieMbl npuTs3anus MOH an-‘Apabu Ha TO, YTO OH JIOCTHT CTY-
IIeHHU, Ha KOTOPOH MOXKET CaMOCTOSATENIBHO MOCTUTaTh CYIIHOCTh MHpPa, U IO-
3TOMY YK€ He HYXXIAaeTcsl B MOCPEeIHHYECTBE MMaMOB, 3aMMCTBOBAaHUHU OT HUX
U Apyxx6e ¢ HuMu. Jlaxke KOrJa OH BBIKA3bIBAET NIPU3HATENBHOCTh K HEKOTOPBIM
U3 HUX, OHA COYeTaeTcs C BPaKIEOHOCThIO K MX TOCIEA0BaTeNsIM (HampuMmep,
B yTBEP)KIEHHH, uTOo BoXbM Opy3bsi BUAAT MX B oOpase cBuHeil). BocxBanss
BparoB MMaMoB U KIISHACH B JPYy>kKO€ C HUMH, OH T€M CaMbIM BOJeH-HeBoJeH
IPOSIBJIIET BHYTPEHHIOIO BpaXkIeOHOCTh K CAMHUM MMaMaM.

B cuiy pacnpocTpaHeHHOCTH MOJOOHOTO poJia BO33PEHUH M COIYTCTBYIO-
IIMX UM MHEHHH, OTHO3HAYHO CBUAETENIBCTBYIOLINX O TOM, YTO HCIOBEIYIOIINH
UX COMJICSI C IPOCTOPHOTO ITyTH UCTHUHBI, eHX AXca’u OMOIYMICS MPOTUB 3TUX
B3MJIAJIOB, HACTaWBas Ha TOM, YTO MpPHUHECEHHYI0 MyXxaMMaJoM M €ro pojoM



I[TpuuuHB ¥ JOKa3aTenbcTBA pa3Horaacuit Axmaga Axca’u 251

PENMIUI0 HENb3s MONYYUTh OT APYIrOro, U 4ro YCTPOHCTBO MHpa, COTBOPEHUE
YeJI0BeKa, Hayauo ero ObITHS M ero BOCCTAHOBJIEHUE U OTpeJielIeHHe ero KOHed-
HON cynabOBl, a TakXKe UCTHHHOE MO3HaHMWe (B YAaCTHOCTH, MO3HAHHE TOTO, UTO
M0JIE3HO, a YTO BPEJHO AJIS YeIOBEKa) HE MOXKET COBEPIINUTHLCS MHaYe, Kak yepes
[IOCPEAHUUYECTBO YETHIPHAALIATY YACTBIX AYLI.

Ilepesoo ¢ nepcuockoco A. Duwomca



A.A. JlykameB
(Hnemumym ¢unocogpuu PAH)

UBH APABU U MAXMY /I IHABUCTAPU:
JABA ITIOAXOJA K PEIHEHHIO ITPOBJIEMbI
COOTHOIEHUA EAUHOT'O U MHOKECTBEHHOI'O

Bormpoc 0 cOOTHOIIEHHH €IMHOTO W MHOKECTBEHHOI'O Ha MEpBbIM B3I
KaXeTCs HMCKIIOYHTENBHO JIOTHYECKOH MpoOJIeMoil: Kak BBICTpaUBAeTCsS COOT-
HOILIEHWE KaTeropuii €JMHOr0 U MHOXKECTBEHHOr0o? B aHTUYHOCTH 3TOT BOIPOC
OBLT TECHO CBSI3aH C OHTOJIOTHYECKON MPOOIEMAaTUKOW COOTHOIICHHUS SAHMHOTO U
MHOXKECTBEHHOT'O OBITHSI, HO YXK€e BOIIPOC O TOM, YTO €CTh €UHOE, POXKAAT MHO-
TOYHUCIIEHHBIE CIIOPBI, O YEM CBHUJETENbCTBYET CIEAYIOIUNA OTPHIBOK U3 Mema-
Quzuxu Apucmomens:

«ITapMeHU, Kak TPEICTABIIACTCS, MOHMMAeT €IUHOe KaK MBICICHHOE
(logos), a Menmce — kak MarepuanbHOe. [103TOMY TMEpBEI TOBOPHUT, YTO
OHO OIpaHUYEHHO, BTOPOIt — 4TO OHO OecnpenenbHO; a KcenodaH, koTopsiid
pasbie ux (160 TOBOPAT, 4To [lapMeHU OBLT €r0 YUYSHHKOM) ITPOBO3TIIAIIA
€IIMHCTBO, HAYETO HE Pa3bsCHII W, KOKETCS, He Kacajcs MPUPOMIBI eIMHO-
ro HA B TOM, HH B JPYTOM CMEICIe, a, OOpalias CBOM B30pHI Ha Bce HeOO,
YTBEpKIa, 4TO AMHOE — 3TO Gory»'.

He MeHbIIe copoB BBI3BIBANI M BOIPOC 00 OHTOJIOTMYECKOM CTaTyCe MHOXe-
CTBEHHOro Mupa (Teopus uneil [Inarona u Tuckypc o cymHocTd ApUCTOTENs).

BriocnenctBun, ¢ pa3BUTHEM MOHOTEUCTHYECKHMX PEIHMIHH, IMpoOiiemMa mpH-
o0perna Teosorn4eckoe n3MepeHne: Kak MHOXKECTBEHHBII MU MOT OBITh ITOPOXK-
neH ExnuaeiM boroMm M KakoBbl B3aMMOOTHOIIEHHSI MEXIY MEPBBIM U BTOPBIM.
Mosxet a1 bor coTBOpUTH MHOXKECTBEHHBIH MHP M HE HApyUIUTh TEM CaMBIM
cBoero enuHcTBa? B mcname, rae maess eAMHOOOXHS 3aHMMaeT LEHTPaIbHOE
MECTO KaK B PEJIMTMO3HOM, Tak U B (uitocockoi MBICIH yKa3aHHas Tpobiema
TaKkKe cTajla OfIHOW M3 Haubonee BaXHBIX. HU oIMH M3 MycynbMaHCKHX (uito-
cooB-MeTapU3UKOB He obomien ee B CBOMX moctpoeHusx. Cypusm ke cran
TEYEHHEM, JaBIIUM HOBOE, MHUCTHYECKOE pa3BHTHE KOHIEIIMH abCOIIOTHOTO

' Apucmomens. Metadmsnka // Apucmomens. CoGpaHHe COYMHEHWIT B UETHIPEX TOMAX.
Tom 1. M., 1976. C. 77.
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€IMHCTBA, BBICTYNIMB C HMJEeHd OIHOBPEMEHHOW TPaHCLEHJIEHTHOCTH U HMMMa-
HEHTHOCTH €IMHOTO nepBoHavana. Hanbonee netanbHyto mpopaboTKy 3TOT BO-
npoc MOJAYYHMJ B TPyAax Beduuaiiiiero mpencraButens (uiocodckoro cydus-
Ma — M6H Apabu. Tem He MeHee BuaeHUe mnpobneMbl Benvkum Ileiixom He
CTaNo yHUBEPCAJIbHBIM Il cyuiickoii MeTadusuku. HarmsimHbpM npuMepoM To-
My CIIy’KHT TBOPUYECTBO OJJHOTO W3 HanOoJiee 3HAUUTEIbHBIX aBTOPOB MEPCHICKO-
ro ¢unocodcko-aunakTuaeckoro snoca — Maxmyna ladbucrapu. durypsr MoH
Apabu u [1labucrapu BHIOpaHBI HAMH HE Ciy4aiHO: (uiIocodbl MpHUHAIIEKATN
K OJHOW JyXOBHOW Tpamuuuu — cyhusmy. OOa SBIAIOTCS 3HAYUTENbHBIMUA (H-
rypaMH B MCTOPHH 3TOro TedeHHs. OHM IMOJb30BAIMCH OJHON TEPMHHOJIOTHEH,
a [llabucrapu Ha3biBas IOH Apabu B uKciie aBTOPOB, 10 YbHM paboTaM OH U3ydall
¢dunocoduro cybusma. OnHako B UX GUIOCOPCKUX MOCTPOCHHUSIX OOHAPYKHBAIOT-
Csl CYIIECTBEHHbIE pa3yinuusi. Mbl MpezrnoaraeM, 4YTo OHH MOTYT OBbITh CBSI3aHbI
C TE€M, YTO aBTOPbI Ha YPOBHE KaTEerOpHalbHBIX OTHOLIEHHH B CBOMX Pa3MBILILIe-
HHUSX PYKOBOJCTBOBAJIHMCH PA3IMUHBIMM HMHTYWLMSAMH, YXOISIIMMH KOPHSIMH
emre B gouciamckoe npoiuioe (Mo Apabu siBIsieTCsl OMHUM W3 Hanboee 3Ha-
YUTEbHBIX apadckux ¢uiocodos, llladbucrapn xe npaHel, W3BECTHBIH CBOUMHU
HEePCOSI3BIYHBIMU QUIIOCOPCKUMH OIMAMH).

TBops Ha pybexe XIII-XIV BB., [llabuctapu pacnonarai pemieHUsIMUA HpPo-
OJIeMbl COOTHOILEHUSI €IMHOTO M MHOYKECTBEHHOI'O, TPEIUIOKEHHBIMU B JIOHE
CIOXHMBIINXCS (PUTOCODCKHUX IIKOM Kanama, ganbcaghul’, UIIPaKu3Ma, HCMan-
nu3Ma, cydusma, He TOBOps yKe 0 Ooraroil aHTHYHOHN Tpamuimu. CpeaHeBeKo-
BBIH MO3T-(uitocod OBbLT MpeKpacHo 3HaKOM ¢ Tpyaamu MO6H Apabu u Haien B
ce0e cuJIbl, OTIaBasl JaHb €ro TalaHTy, He CTaTh JUTOHOM Benukoro lleiixa, a,
HAMpOTHUB, MPEIIOKUTh CBOCOOpPA3HOE pPELICHHE YKa3aHHOW MpPOOIeMbI, Mpo-
JIOJKast BO MHOTOM (hHITOCO(DCKO-AMIaKTHUECKY0 Tpaauiuio Canau U ATrapa.

3aKOHOMEPEH BOIPOC: YTO B yueHuu MOH Apabu ObUIO HEMpHEMJIEMO IS
[Tabucrapu?

[Tpu BBICTpaMBaHUM CBOEH OHTOJOrMYECKOW cucteMbl MIOH Apabu OCHOBBI-
BAJICSl Ha TeX )K€ MHTYHMLUSIX, YTO M €ro MPeIIeCTBEHHUKH, a IMEHHO Ha Tpel-
CTaBJICHUHM O BHYTPEHHEM elMHCTBe VICTMHHOTO, a TakKe KOHLENIUU «3HaHUe-
ObITHE» KaK FHOCEOJIOTMYECKOW cTpaTervu, oOHapyKMBaeMOi Ha MPOTSIKEHHUU
BCeil ucTopun cydusma u onpeensiomeii ero cnemuduky’. [IpobaemMy cOOTHO-
IIEHHWs] MHOYKECTBEHHOT'O M eTMHOro ObiTust VIOH Apabu pelaer B paMKax KOH-
LEMIUN «eIUHCTBa ObITUs». BOr 1 MUp TpaHCLEHIEHTHBI IPYT APYTY ¥ BMECTe
¢ teM eauHbl. Ux equHcTBO oOecneunBaercsi CoBepieHHbIM YenoBekoM, KOTO-
pBIi, TONO6HO meperielky (6ap3ax), HAXOOUTCA MEXIy ABYMs MOIIOCaMu Obl-

2 Danvcagha — HarpaBIeHUE MYCYJIBMaHCKON (utocoduu, pa3BUBaBLIEECs IO/ CHIBHBIM
BIIMSTHAEM aHTUYHOH (unocodpun. DTo HampaBIeHUE TAKKE HA3bIBAIOT apaOCKUM MM BOCTOU-
HBIM [IEPUNATETH3MOM.

3 Haceipos H.P. OcHOBaHMs HCIaMCKOro MucTHI3Ma. ['enesuc u somouns. M., 2009.
C. 293, 399; Cmupnos A.B. Benukwuii meix cypusma. M., 1993. C. 76.
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THSI, HE BKIIIOYAsi X B ce0sl, HO SIBIISIETCS «TPEThed BELIbIO», KOTOpas UX 00b-
emunsier’. BOr TONBKO JOTHYECKH MpEIIECTBYET MHOKECTBEHHOMY MHUpY Kak
Abcoutot, a y camoro mporecca Ero mnposiBiieHust B hopMax MHOXKECTBEHHOTO
MHpa He ObUIO Havyaia U He OyJeT KOHIIA, 3TOT MPOLECC eCTh TaKKe M [exe]MrHo-
BEHHOE IMposiBJIeHne bora B KOHKPETHBIX Belax MOCPEACTBOM «BCEJICHUM) «YT-
BEPKICHHBIX BOILTOMIEHHOCTEH» , OTIHYHBIX OT cywmHocty bora: «Mup ecTb He
4TO MHOE, KaK Ero mposiBneHue B ¢popmax ux ,,yInpovYEHHBIX BOIUIOIEHHOCTEN,
BBITHE KOMX HEBO3MOXHO 6e3 Heron®.

31ech BaXKHO ONPEAETHTD, YeM SBISIOTCS «YTBEPXKAECHHBIE BOMIOIIEHHOCTH
C TOYKM 3PEHHS COOTHOILIEHMS €IWHOI'0 M MHOXECTBEHHOIO. «YTBEp)KICHHBIE
BOIIJIOIIEHHOCTH» CYTh Te K€ BEIlM MHOKECTBEHHOTO MMpa, Haxoasmuecs B bo-
re’ ¥ JIMIICHHbIC B3AUMHON MHAKOBOCTH, T.€. HM OJIHA M3 3THX Belleil — He MHas
10 OTHOILEHHUIO K JII00O0H Apyroil yTBepkaeHHOW Bemy. B cuiny mocnenHero,
OHM HE SIBJIIOTCS B MOJIHOM Mepe HU €AMHBIMU, HI MHOXECTBEHHBIMH. MHOXe-
CTBEHHBIMHM OHM HE SIBJISIOTCS, MOCKOJIbKY HaXoIsATcs B eluHoM bore u He Ha-
pYyLIaOT ero BHYTPEHHEEe eIMHCTBO. ENUHBIMM OHM He SBNAIOTCS, MOCKOJBKY
B TOYHOCTH COOTBETCTBYIOT BelllaM MHOKECTBEHHOT'O MHpa, 33 HCKITIOUEHHEM UX
B3aMMHON MHAKOBOCTHU.

[puumaoit mosiBeHwst cnenududeckoil Gumocodckoit kateropuu «yTBep-
JK/I€HHAs! BOTUIOIEHHOCTB)» CTaJ0 CTPEMIICHHE CPETHEBEKOBBIX apabckux (uiro-
cooB TOBOPUTH O BeIIM Kak TakoBoi. B aHTHuUHOW ¢minocodhuu momoOHOE
CTpeMJIeHHE TPHUBENO K MosiBIeHUI0 Teopuu uaen Ilnarona. Omnako Ilnaton
YBHJIEN B «BELIH KaK TAKOBOW» apXeTHIl, a apabo-MycyibMaHckue Gpuinocodbr —
Ty e Bellb', HO 0e3 aTpuOyTOB CYIIECTBOBAHMS HIIM HECYIIeCTBOBaHMs. Tep-

4 Cwm. B Hact. m3n.: M6n ‘Apa6ii. TeMMBI MyIpocTH, ¢. 62—76; Cuupros A.B. Bor-n-Mup n
McTuHa UCTHH: JIOTHKO-CMBICIIOBOH aHaIM3 OCHOBaHMH KoHIenuuu MOH ‘Apabn, c. 41-61.

3 [IpUMEHIMOCTE TePMHHA «YTBEPXKICHHEIE BOMIIOMEHHOCTI» B HACTOSINEE BPEMs HAXO-
nures noa BonpocoM. CoznepkaHue TepMUHA TOBOPUT O TOM, YTO OH HE JIOJDKEH YKa3bIBaTb HU
Ha CYILECTBOBaHHE MpeJMeTa, HU Ha ero HecylleCcTBOBaHMe. B cuily yka3aHHOM NpUYMHBI OH
TaKoKe He JOJDKEH MMETh 3HAaueHHsl «IUI0Tckoro». Ha HacTosMii MOMEHT CyLIEeCTBYIOT JBa
HepeBoJia 3TOro TePMHUHA Ha PYCCKHIl S3BIK: «YTBEpP)KACHHBIC BOIUIOLICHHOCTH» M «IepMa-
HEHTHBIE CyIHOCTHY. OUeBHIHO, YTO HU ONUH U3 HUX HE YIOBJICTBOPSET BIOJIHE 0003HAUCH-
HBIM TpeOoBaHMAM. OJHAKO MOKA B PyCCKOM SI3bIKE HE HAiIeHO JOCTATOYHO TOYHOE COOTBET-
CTBHE TEPMHUHY, Mbl OyAeM IMOJIB30BAThCS MEPEBOJOM «YTBEP)KACHHBIE BOIUIOLIEHHOCTHY,
a0CTparupysch Mpu 3TOM OT KOHHOTAlUH «maoTckoroy». [losicHeHus Taxke TpedyeT U TepMHUH
«YTBEP)KAEHHBII». DTO CIOBO yMOTpeOssieTcss B MEepBOM 3HAUYEHHME IJarojia «yTBEpIKAATb»,
HMPUBOAUMOM B clioBape Jlanst, — «yKpemisiThy.

S Hon “Apabu. Temmst myapocts // Cuupros A.B. Bemvakwit meiix cydusma, c. 173.

7 TakuM 06pa30M, OHH TPAHCIICHACHTHB MHOKECTBEHHOMY MHPY H SBISIOTCS CBOCOOPas-
HBIM aHanoroM Mupa uzaeit [lnarona. OnHako BaXHO BHIETb pa3iMyue: IUIATOHOBCKHE MU
COOTBETCTBYIOT KJIAacCy BEIleH, «yTBEepIKJIeHHbIE BOIUIOIIEHHOCTH» CYTh T€ K€ CaMble BEIlH,
HO HEHHbIE APYT ApYTY.

¥ FoBopst 06 «yTBEPIIEHHOI BOMUIOMEHHOCTH» KaK O BEIIH, MBI HMEEM JIENO C yCIOBHO-
CTbIO, H0O Belllb YK€ ecThb HeUTO cyllecTBylomee. B apabekoii ¢punocopun paznuune Mexgy
MOHATHEM «BEIlb» KaK CyLIMil MpeIMeT U «Bellb» KaK MPeAMET C MepPeMEHHBIM OHTOJIOTHYEe-
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MHHOJIOTHYECKN 3TO MOHATHE 0(QOPMIISIIOCH B CPETHEBEKOBOM MYCYITbMaHCKOMN
¢unocopun B 3aBUCUMOCTH OT KOHTEKCTa PACCMOTPEHUS] KaK «yTBEPXKICHHAs
BOIUIONIEHHOCTB» (<ul (e) Mtk Kak BO3MOXHOE ((S<). OTpunanue e aTpudy-
TOB OBITHS M HEOBITHS JUI «YTBEP)KAECHHBIX BOIUIOIIEHHOCTEW» HEM30eXHO
BJIEKJIO 332 COOOI OTpHWIIAHWE M BCEX OCTAbHBIX aTpUOYTOB, TaK Kak BCE OHH
MpearnoyiaraloT OBITUHHOCTh WM HEOBITHHHOCTh. BMecTe ¢ Tem, kak Obl mapa-
JIOKCAJIHO 3TO HU BBITIIIZENO, IPUCYTCTBYSl B bore B TakoM HeompeneleHHOM
COCTOSTHHM, OyIy4M HEMHBIMH APYT OPYTY, KQXKIas U3 HUX BCE )K€ COOTBETCTBY-
€T OTAENbHOW BEIIM MHOXECTBEHHOro Mupa. OIHAKO, TOCKONBKY yTBEPXKICH-
HBI€ BOIUIOIIEHHOCTH HE XapaKTepH3YIOTCs B3aMMHOW MHAKOBOCTBIO, peObIBas
B GOKECTBEHHOH CAMOCTH’, OHM He 3aKPEILIIOTCA 33 OTHCIbHBIMH BEIAMH:
Kax[Jasi yTBep)KIECHHasl BOIJIOIEHHOCThY, SIBUBLIIMCH BO MHOXKECTBEHHOM MHUpE
B MOMEHT «A» Kak BELIb «a», B MOMEHT «b» MOXET SIBUThCA M KaK BEIIb «a»,
¥ Kak Bellb «O», U Kak jrobas apyras Bemb . B koHTtekcte dumocodun U6H
Apabu 3T0 HazbiBaeTcsd «HoBBIM TBopeHMeM» Wil «/lpixaHrneM MUIOCTHBOTOY.
[Tpn TOM yTBEp>KAECHHbIE BOIIOMIEHHOCTH XapaKTepH3YIOTCS UM KaK HeOBITHIA-
HBIE (Ma ‘0yma), HO BaXHO TIOMHHTB, YTO 3TO — HE yKa3aHHE Ha UX OHTOJOTHYe-
CKHii craryc (B MPOTUBHOM Cly4ae Mbl MOJNY4YHJIH Obl MpoTHBOpeune: B AGco-
moTHOM OblTm bora Haxoammace Obl 007acTh HEOBITHHHBIX YTBEPKICHHBIX
BOTUTOMIEHHOCTEH). TepMUH «HEOBITHUHBIN) (Ma ‘Oyma) ynoTpeOiseTcss s uX
MPOTHBOIOCTABICHUS «OBITHIHBIM BOIUTOMICHHOCTAMY (a ‘UaH Magdacyoa) MHO-
KECTBEHHOTO MHUpa. XapaKTepHCTHKA YTBEPXKICHHBIX BOIUIOIIEHHOCTEH Kak
HEOBITUIHBIX SABJSETCS, OYEBUIHO, HOBOBBeacHHeM MOH Apabu. MoxHO mipe-
MOJIOXKHUTh, YTO 3TO OBLJIO CHETAHO AJISl TOrO, YTOOBI MOJAYEPKHYTh BeChbMa BaXK-
Hyl0 11 Bemukoro I1leiixa n peBoIOMMORHYIO T €r0 BpeMeHH' ' HIIer0 O IBOii-
cTBenHocTH (4:5) Bora u mupa'?. Bmecte ¢ Tem, «paszenus» bora u mup, U6H
Apabu 00bEeUHWII UX B CHCTEMY €IUHCTBA OBITHSA, TJ€ CKPEIUISIOMNM (aKTo-
POM CTaia Tak Ha3blBaeMas «TPEeTbhsl BElIb», Wi MIcTHHA NCTHH, OTOXIECTBIIse-
mas durocopom ¢ Coepmennsiv Yenopexom' .

Wrak, B cooTBeTCTBUU ¢ (punocopckumu B3rasinamu M6 Apabu, HeOBITHIA-
HBIE YTBEp>KAECHHbIE BOILIOIIEHHOCTH yTBepxkAeHbl B bore. beiTne Bemeit MHO-

CKHM CTaTyCOM BBIPaXKaJlOCh TEPMHUHOJIOTHUYECKH: CYIIIEH BEIIH COOTBETCTBOBANIO CIOBO wuldil’,
a TOMY, YTO Mbl Ha3bIBa€M «BOILIOLIEHHOCTBY, — CIIOBO ‘GliH, JOCIOBHO — «IK3EMILISPY.
W waii’, n ‘aiin camu 1o cebe COOTBETCTBYIOT OJHOW pealbHOCTH — CYILEH Belld, HO JIMIIb
‘atiH MOET OBITh KyTBEPKJICHHBIM B borey.

? Salman H. Bashier. Ibn al-Arabi’s Barzakh. The Consept of the Limit and the Relation-
ship between God and the World. N.Y, 2004. P. 61, 131.

10 Ionpobuee cM.: Cmupros A.B. «TepnuMocTs» WM «BCEJO3BOJCHHOCTB»: OMOIHU-
TEJNBHOCTh COJICPIKaHUs M JIOTUKH MOCTpoeHus noHstus / Onucceit. Yenosek B uctopuu. 2004.
M., 2004. C. 205-225; Cmupros A.B. CymHocTs B apabo-mycyiabMaHcKoit ¢unocopun // Ho-
Basi puitocodekas snuuknoneaus. M., 2000.

"' Cwm. mact. usx.: Cuupros A.B. Bor-u-mup i Uctnua nerns, c. 49-50.

"2 Tam sxe.

" Tam sxe.
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AKECTBEHHOT'O MUpPa HECAMOJIOCTATOYHO, OHO 3aBUCHMO OT aOCOJIFOTHOTO OBbITHUS
Bora. EnuHcTBO e MHpo3naHHus obecreunBaeTcs TPeTbeil MO OTHOIICHHIO K
mupy u bory Bemipio — CoepieHHbIM YenoBekom.

ITpu 3TOM B IUCKYpCE O «OBITHM — HEOBITUM» U «MHOXKECTBEHHOM — €JH-
Hom» MIOH Apabu He OTBepraer W MepunareTHYecKol TepMHHOIOTUH, COOTHOCS,

B YaCTHOCTHU, KYTBEPKIACHHOCTH» C ((BOSMO)KHOCTb}O))l4I

«HekoTopble TeOpEeTHKH AOLUIM 10 OTPULIAHUS] BOBMOXKHOCTH, YTBEPXKIast
JMIIb HEOOXOAUMOCTH OJaroapsi caMocT WM Oiaronapst uHomy. Ilo3Has-
Wi JKe UCTUHY YTBEpP)KIaeT BOBMOXKHOCTh M 3HAET YTOTOBAaHHOCTH €€; 3HAeT
TaKoKe 0 BO3MOXKHOM, YTO TaKO€ BO3MOXKHOE M ITOYEMY OHO BO3MOXHO, €CIIH
CaMo k€ OHO HEOOXOIMMO MOCPEACTBOM MHOTO, U OTYEro NPaBUIIBHO Hasbl-
BaTh CHE «MHBIM», O0YCIOBUBIIUM HEOOXOIUMOCTh ero. Bee st monpoOHo-
CTH 3HAKOT JIMIIb 1/136paHH1>1e N3 3HAIOINX BOFa»lS.

Jl1st Hac 31ech BaXKHO HE CTOJIBKO HUCIONIb30BaHKEe BenukuM Illeiixom Tepmu-
HOMOTHH pansicugha'®, CKOTBKO TO, YTO OH COINAIIACTCA C MPEACTABUTEIAMH
ganvcaghvl B yTBEPKASHUH O JBOWCTBEHHOCTH OBITHS (OBITHE BO3MOXHOE U ObI-
THE HEOOXOUMOE).

Ipu atom u s ganscugpa, v s I6H Apadbu Obitne TBopLa U TBOpEHHUS
pazmuunbl. Y W6H Apabu, xak, HanpuMmep, u y MOH Cunel, bor mpusnaercs
€MHCTBEHHbIM HEOOXOIMMO CYLIMM CaMHUM-TIO-cebe, B TO BpeMs Kak TBOpe-
HHe — HeoOxoauMo cyiee Onaroaaps npyromy. OmHAKO €CThb M pazjindue: y
Vo CuHbl BelM MHOXKECTBEHHOTO MHUpa CBSI3aHbI JIPYT C JPYrOM Kay3aJbHO-
CTBIO, CaMa ke 3Ta LeNb NMPUYUH BOCcXoAuT K [lepBonpuunne, a y Vo Apabu
KaXkJasl Belllb CTAaHOBHUTCS HeoOXxomumoii Omaromapsi IlepBornpuunHe U cBsi3aHa
Kay3albHOCTBIO CO CBOEW BOILIOIIEHHOCTHIO, YTBEpXAeHHOM (<wb (ne) B Bore.
CymecrBoBanue Enunoro, bora mis o6oux ¢puiaocopoB NepBUYHO ¥ aBTOHOMHO,
B TO BpPeMs KaK CYIIECTBOBAHNE TBOPEHUSI BTOPUYHO M 00YCIOBJIEHO MEPBONPH-
yrHOW. CBOE CyIeCTBOBaHHE BEIlM MHOXKECTBEHHOT'O MHpa IMoy4aroT oT bora,
HEoOX0MUMO cylero Omarojapsi camomy cebe. Takum oOpa3oM, TOT ¢akT, 4To
BEIllM CYLIECTBYIOT Onarojapsi BHEIIHEH NMpUUYNHe, a He caMu 1o cebe, He JeaeT
UX He-CYIMMH WU UPPEAbHBIMH.

ITpu BHUMarensHOM mpouTeHuH TekcToB LllaGucrapu cTaHOBHTCSI BWJHO,
4TO B OTJENBHBIX BOIIPOCAX OH JUcTaHUUpyercst oT MIOH Apabu, X0oTs U He moj-
BEPraeTr €ro TaKOW Pe3KOM KPUTHUKE, KaK BOCTOYHBIX nepunaTeTnKOB”. B kaue-
CTBE TNpHMepa CKenTHueckoro oTHomeHus Illabucrapu K OTAETBHBIM HIESIM

' Salman H. Bashier. Ibn al-Arabi’s Barzakh, p. 61.

15 Lut. no: Cymuproe A.B. Jloruka cmbicia. Teopus u ee IpHIOKEHHE K aHAIM3Y KIIacCH-
yeckoi apabckoit punocopun u kynsTypsl. M., 2001. C. 350.

' ®anacugpa — npencrasuteny ganbeagpl.

7 Jlykawses A.A. Tlepebie rmas prmocodickoii moamsr «LietHuk Taitusy (Iymuan-u pas)
Maxmyna lla6ucrapu // Umpak. Ne 2. M., 2011. C. 616-645.
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HOoH Apabu MOXHO TPHUBECTH CIeIyIOlIMe CTPOKU W3 ero noamel Ca‘adam-
Have:

Hymaetcs, uro Leiix (161 Apabu. — A.JI.) crapaincs

OmmcaTh BCe TO, 9TO OH YBHAEHT [Booumro] (ks Agé)lg.

ITocKoNbKY [€ro] Kanam He JOTOHSIT €70 (i pdd 53 ol al8)

boutn HCTBepLIbIMI/Ilg 10 3TOW NMPUYMHE HOTU €ro MUCAHUS ()e)a-“v)zo.

DTOT OTPHIBOK MO3BOJISIET HAM MPEANONIOKUTh, YTO He Bce B ydeHun MOH
Apabu 6bu10 mpremiiemo s [lladucrapu. [ns Hero, kak u mis MOH Apabw,
HcTrHHBIM OBITHEM, HEOOXOAUMBIM Ojaromaps-camomy-cebe, sBisieTcs bor.
Opmnako M6H Apabu ganek oT TOro, YTOO0Bl CYUTATh IMITMPHUIECKYIO PEaTbHOCTh
wnto3opHoi. Takxke peanbHa s HETO pa3jieneHHocTh Mupa u bora. [1labucra-
PM K€ 4acTo aKLEeHTUPyeT BHUMaHHe Ha ToM, 4to Enunoe, bor siBnsiercs eanH-
CTBEHHBIM HOCHUTEJIEM OBITHS:

g2l
484. B mupe nem Gvimusi, Kpome KaK 6 NepeHOCHOM cmuicie (s ilae)™
2
Bce ezo oena — [nuww)] uepa u 3ab6asa”!

s mepeuackoro ¢unocoda bor — eanHCTBeHHOE, UTO 00JIagaeT OBITHEM B
MOJTHOM CMBICIIE CJIOBA. BBITHE BCEro OCTAILHOTO KaK CYIIECTBYIOIIECTO HAPSIY C
ENUHBIM «HITFO30PHO»:

469. Cywecmsosanue 08yx Mupos no0o6Ho winiosuu (Jei)=,
AHensioweecs 6 momenm [pebvieanus (sl <y )
sonnowenuem miennocmu (JsJcxe).

'8 Buoen [6oouuio] — 3pumasi, SMIMPHIECKAst pealbHOCTb.

® BoLnu Hemeepdbivu — B OPHT. 1ap3ii0, GYKB. «IPOIKAII».

Y00 o h A VTV e e S 5 el ssm b sl 2L

2! B nepenocrom cuvicne (Madoicdsii) — OIWH M3 BAIOB TIEPCHICKON OSTHYECKOM MeTado-
pyuku ([Llamc ao-Jun Myxammao Hén Kaiic ap-Pasu. CBox npaBuil nepcuackoit noasuu. [lep.
H.IO. Yanucosoii. M., 1997. C. 239). IIpoTuBomnocTaBnsieTcsi MpsSMOMY CMBICTY clioBa ((3a)
(http://www.loghatnaameh.com/dehkhodaworddetail-4cbbe838d42644a8b262e3cb03e135 1 e-
fa.html. 30.01.2011).

2 3nech u manee rwtath u3 «L[BeTHHKA TaitHEy) [IlaGHCTApH MPHBOATCS TO W3JAHHIO:
e YTTe e dase e Alaragi ) mamaal o 4edie b iead dsede gl U1 4c seas
3nech ammo3ust Ha Kopan: «Beap Onmkaiiias sku3Hp — ToIbKo urpa u 3abasa» (Kopan, mep.
N.10. Kpaukorckoro 47:38(36)).

B TonkoBoM cioBape «JIeXxoay» xatidib COOTHOCHTCS ¢ 8axm — «anrasus (http:/www.
loghatnaameh.com/dehkhodaworddetail-1badccd72a1d4613a5a035b7eb4fb495-fa.html.
30.01.2011).

Jlaxumkn, KOMMEHTHPYS JaHHBIN OelT, cchutaercsi Ha «['emmbl Myapoctn» VIOH Apabu:
«Ecnm Muponops10K TakoB, TO 3Hai, YTO T CaM — BUANMOCTb-BOOOpaXkeHHe (xaiians), M Bce
TOOOM MOCTHraeMoe M BBICKa3bIBAEMOE €CTh JIMIIb BUAUMOCTh-BooOpaxkeHue. Mrak, Bce ObITHe —
BUIMMOCTH B BUIIUMOCTH (Xatians ¢hu xatianw), iICTUHHOE ke ObiTne — 310 bory (http:/smirnov.
iph.ras.ru/win/publictn/bezels/g9.htm. 30.01.2011). B nannom Geiite 11labuctapu xapakrepu-
3yeT KaK «BHAUMOCTBY», «(HaHTa3MHHOCTHY caMy ABOWCTBEHHOCTb MHUPOB, YTO MOKA3aTENbHO,
nockosbKy juisi VIOH Apabu 3Ta JBOMCTBEHHOCTb SIBIISIETCS Ba)KHOW COCTaBISIOLIEH cHCTe-
MBI OHTOJIOTHYECKHX B3MJISIOB (CM. B HacT. u3d.: Cuuprnos A.B. Bor-u-mup u VcruHa uctud,
c. 45-47).
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Takxum 00pa3zom, eciii HET HAYETo, CYIIeCTBYOIEro Hapsay ¢ borom, To Best
«HCTOpPHUS MUPO3TAHUS» SBISETCS AMHAMHUKOW BHYTpEHHEH Xwm3HH AOCOIoTa,
TBOPSIIETO «H3 ceOs» U «BHYTpHU ceOs». OIMHAKO 3TO HE AelaeT MUp Uppealib-
HbeIM. bor He TBOpMN wiumo3nto mupa. Cam mup OwlTHiicTBYeT B Bore, a minto-
30pHa UX Pa3JeeHHOCTb.

Beuu sMoupudeckoro Mupa U yTBep>KJIeHHbIE BOTUIOIEHHOCTH COOTHOCSTCS
KaK BHEIIHUH W BHyTpeHHHH acriekTsl Equnaoro Bora. Mcruna (Bor) 3akmodaet
B cebe Bech yHHBEepCYM. OIHAKO 3TO MPUBOIUT K MPOTHBOPEUHIO: BHYTPEHHE
eanHOe OBITHE BKIIOYAeT B ce0s MHOXKECTBEHHBIC BEIIM W, OoJiee TOTO, BEIIH,
HEOBITHITHBIE B CBOGH CAMOCTH " (BcmomHuM, uto y OH Apabu mpobiiema He-
OBITHHHOCTH «YTBEP)KAECHHBIX BOIUIOIIEHHOCTEW)» TaKXkKe SBISIETCSI CIO0XKHBIM
BompocoMm). [Ilabucrapu pemaeT 3Ty mpodiieMy 3a cueT YTBEPKIEHHUS TOTO, YTO
HctrHa He TONBKO 3akiodaeT B ceOe BECh YHHBEPCYM, HO M TPOSIBIISIETCS B
MOJTHOTE B KaXKJOH ero Bemu. M3 3Toro ciemxyer, 9To WILTF030pHOCTh OBITHS OT-
JIeNbHBIX Bellled 3aKJII0YaeTcsl He B TOM, YTO X Ha CaMOM JieJie HET, a B TOM, UTO
ux OBbITHE KaK HEYTO OTAeIbHOE OT VICTUHBI, HEYTO CaMOCTOSITENbHOE €CTh WJI-
mo3usi. x ObiTre u ecth McTuHa:

464. Boucmuny, Hem opyeoeo 6vimusi, kpome Hemunor!
Ckaocu, on — Hemuna, a, ecnu xoueuo, — s — Hemuna.

[Toznanue Mctunbl, Takum obpasom, ais [1labuctapu — BO MHOTOM TO3Ha-
HHUE eJMHCTBA OBITHS B €70 MHOKECTBEHHOCTH:

71. Pazmuiuinenue — osudicenue om noxcho2o k Hemune,
. 25
K suoenuio neozpanuueniozo yenozo (ke S 6 vacmu.

308. Tol — mo mHOMCECMBO, YMO CIMANO BONTOUWEHUEM eOUHCMEA,
Tot — mo eduncmeo, ymo cmano BONIOUEHUEM MHOICECMEA.

26
309. [JIuwwv] mom 3naem smom nymuv", Ko npouten e2o —
Cogepuwiun nymeuiecmsue om 4acmnozo K yeaomy.

B kavecTBe WIUTIOCTpalMK TOTO, KaK 3TO BO3MOXKHO, [Ilabuctapu npuBoaut
MeTtadopy uucen, IPeaCcTaBIsAIOUX B CBOEH COBOKYMHOCTU OECKOHEYHOE MHO-
KECTBO M BMECTE C TeM cocTosmMX u3 enuuuy (1+1+1...), a Takke Metadopsl
TOYKHA W JIMHUHM. DTH 00pa3bl aKTMBHO HCIOIB30BAJINCh B aHTMYHOCTH, a BIIO-
CJIEACTBUM OBIIIM BOCHPHUHATH HcIaMcKoi (umocodueit. ITnotna B cBonx «OH-
HeaJax» akTHBHO KPUTHKYET 3TH MeTa(ophl KaK MCKaXKAIOIIUe MPUHIMIT TPaHC-
LIEHJEHTHOCTH TepBoHauana: «EnuHoe momaraercss enuHbIM B KyJa Ooipmiel

x Bewu, nebvimuiinvle ¢ ceoeil camocmu — BelllM, HE CYLIECTBYIOIIKe camu 1o cede. Hc-
TOYHHUKOM ¥ NPHUUYMHO UX CYIIECTBOBaHUS sBIsieTCs abcomoTHoe ObiTre bora.

2 BaskHO OTMETHTb, YTO B 3TOM €MKOM OMpeeNieHHH aBTOp aKIEHTHPYeT BHUMaHUE Ha
TpexX BOMpOCcax: pa3MbIIUICHHE — AyXOBHas NMpakTuka; McTMHa — eJUHCTBEHHBIH OOBEKT,
JIOCTOHHBINH Mo3HaHusA; VcTHHA 3aKimroyaeTcss B 0COOOM BHIEHMH COOTHOIIEHHS OOILIEro W
Y4aCTHOTO.

28 Naxumkn naet BapuaHT: «[JIumb] TOT 3HaeT 3Ty TaliHy, KTO poLIeN [Ty Th]».



Non Apadbu m Maxmyn lllabucrapu 259

Mepe, HeXKeNd eAWHBI YHCIOBOE €IWHCTBO M €IUHCTBO TOYKH... OHO OOIbIIe
BCeX Belllel, HO He BEJIMYMHOM, a CHJIOH, TaK YTO OHO HEBEIMYMHHO M B CBOEH
cuie... OHo (emquHCTBO ENMHOTO) MOMKHO OBITE MOHATO Kak OeclpenellbHoe He
M3-32 HEM3MEPUMOCTH M HEUCUEPIIaeMOCTH CBOMX BEJIMUYUHBI U YUCIa, HO OJia-
rojapsi HEMOCTHXKMMOCTH (= HEOOBATHOCTH) CBOEH CHJIBDY M Jajee: «KaxIoe
[MHOTOE, @ MHOTOE COCTaBJIEHO U3 MHOTHX,| HE CYIIECTBYET B cebe, HO BMECTE C
WHBIMH U, 3HAYUT, HYy’KIAETCS B MHBIX, TaK YTO 3Ta HYXKIa KacaeTcs KaK KaXIoH
13 YacTel [CI0KHOro CyIlecTBa], Tak U BCETO €ro B nenom»”’. Cam xe Ilnotus
MoJB3yeTcss 00pa3oM JTHHUU (OKPYKHOCTH) W TOYKU JUISA OMFCAHUS COOTHOIIE-
Husi ENMHOTO U MHOKECTBEHHOTO MHpPA, HO TOYKA, CUMBOJIM3UPYIOIIAsl €UHCT-
BO, HAXOJUTCS y HEr0 HE Ha OKPY)KHOCTH, a B ee IeHTpe. Takum obpa3om, oHa
SIBISICTCS. MCTOYHHKOM OKPY)KHOCTH, COXDAHSSI CBOIO TPAHCLCHICHTHOCTB .
Ans-Kuaam npumensier Metadopy COOTHOIICHHUS €IMHUIIBI 1 MHOXKECTBA YHCel
IUTS ULTIOCTPALNU HEPa3PHIBHOCTH €AMHCTBA M MHOXECTBEHHOCTH B AMIIHpHYE-
CcKoif peabHOCTH . OJHAKO Jajiee OH MOC/IE0BATENHHO J0KA3BIBAET, UTO 3TO —
He uctuHHOe EmmHcTBo. [locnmenHee aOGCONIOTHO TPAaHCIEHICHTHO M CBS3aHO
¢ MHOKECTBEHHBIM MHPOM JIHIIIb KaK €ro MepPBOHAYAIIO H MEepPBONPHUYMHA’..

Meradopbl JMHUKM U TOUYKH MBI HaX0oIuM U y cy¢wust Mopaxuma nbH ‘MMpana
aH-Humu, KoTopbli crblman ot an-Xaamamka® clIeyioliee BbICKa3bIBaHHE:
«Touka — ocHOBa (acn) KaKIOH JHHUH, a BCS JTUHUS — 3TO COBOKYITHOCTH TO-
yek. JInHUS He MOXXeT 000WTHCH Oe3 TOUKH, a Touka — Oe3 nuHuU. Beskas mu-
HUsl, TpsiMasl WIK KpUBas, UCXOJIUT UMEHHO M3 TOYKH, a BCE, HA YTO MajJaeT
B3TJISI/T KaXKI0TO M3 HAc, 3TO — TOYKA, PACIIONIOKEHHAS MEXY IBYMsI TOUKAMH.
DTO0 MoKa3aTeNnbCTBO MpOosiBIeHMsI bora Bo BceM TOM, YTO MpeJCTaeT B3TSIAY, U
Ero oOHapysxeHHs B30py BO BCEM TOM, YTO IpencTaeT Boounto. OTTOro s roBo-
pro: ,UTo OFI st HU BHUIIEIN, 5 BIKY B HEM Bora“»’2.

VY lllabucrapu MeI 00HAPY)KUBAEM COUYCTAHUE OMHCAHHBIX MTOIXOHOB!

155. H3 kasicoot mouxu 3moul CLONCHOU OKPYICHOCIU
Toicauu popm obpemaiom guzypy (Sda).

156. IIpu spawgernuu uz Kaxicool mouKu 00paz08anach OKPYICHOCHb,
Ona (xaxnas Touka. — A.J1.) ecmv u yenmp, u ma [mouxa, ymo|
épawaemcs no Kpyay™.

*7 [nomun. 1lecras suneana. Tpakratst VI-IX. Tep. T.I'. Cupama. CIIG., 2005. C. 306.

8 Tam xe, ¢. 310-311.

¥ Anv-Kunou. O nepsoii gpuocoduu (nep. A.B. Caraneesa) // U3GpaHHbIe IPOM3BEICHHS
MmblcauTeneit crpad biamkaero u Cpeanero Bocroka IX—XIV BB. M., 1961. C. 88.

30 Tam xe, c. 104.

! An-Xannamk — OfH U3 MepBBIX Cy(UeB, HAYaBUIMK MOMYJISPU3ALNI0 CyPHUHCKOTO yue-
HHS, 32 Y4TO M TTOJIYYHII TPO3BHUILE «XalUIaJDK alb-Acpapy, T.e. «TpenaiblliK TakH». 3HAMEHUT
cBOMM BbIcKa3biBaHueM « S — Hctunal».

32 [{ur. no: Hacvipos H.P. OcHOBaHHMS MCIaMCKOTO MUCTHIIN3MAa, C. 246—247.

3 Jlannble GeiiThl MoApoOHO paccMOTpeHbl B crathe: Jlykauee A.A. Tlepsble rinaBbl ¢uito-
codckoii moambl «LiBeTHHK TalHbBIY, C. 626.
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C momornipio 00pasza oKpykHOCTH W TouykH [llabucTapu mbITaeTcsi MoKas3ath
OAHOBPEMEHHYIO TPAaHCUCHACHTHOCT MU HWMMAHEHTHOCTHL €AHWHOI'O 60)KeCTBa
MHO>KECTBEHHOMY MHpY. bor ectb AbconoTHOe EMUHCTBO, KOTOPOMY HUYTO HE
psanomnonoxHo. [Toaromy, monodbno Enunomy Ilnotuna, eMy cCOOTBETCTBYET IieH-
TpajbHas TOYKa OKPY>KHOCTH B pa3dupaembix Oeiirax. Bmecre ¢ Tem kaxzaas
Belllb MHOXKECTBEHHOTO MHUpa ecTh npossienue bora: «Cepaie, koTopoe Gmaro-
Japsi IO3HAHUIO YBUIEIO CBET W YMCTOTY,// B Kakmoil Bellu, KOTOPYIO y3peo,
cHavana yBujaeno bora» (Oeiit 83), a moTomy, ocraBasich TOW ke TOYKOW, bor
(GhOpPMHUPYET JINHUIO OKPYKHOCTH, SBJISSACH KaXKI0W TOYKOU Ha HEil.

Ty ke meradopy TOYKH U OKPYKHOCTHM aKTHBHO Hcronb3yeT VIOH Apabw,
u3Jiarasi CBOM OHTOJIOTHUECKHE B3TJIsiibl. Hanpumep, oH nmumer:

«MuponopsIoK B caMOM cebe — Kak [LieHTpajJbHas TOYKa] OTHOCHTEIb-

HO OKPY>XHOCTH U TO, YTO MEXAYy HUMHU. DTa Touka — VICTUHHBIN, mycToTa

BHE OKPY>KHOCTH — HECYIIeCTBOBaHUE (MM CKaXXH: ThbMa), a TO, YTO MEXKIY

3TOW TOYKOM U IIyCTOTOM BHE OKPY>KHOCTH, — BO3MOXKHOE, KaK MbI TO Hapu-

COBAJIM Ha MONAX. MBI B3SJIM TOYKY MOTOMY, YTO OHAa — OCHOBa CYIIECTBO-

BaHMs OKPY)XHOCTH KpyTra: OH MosiBWJICS Onarojaps Touke. Tak e U BO3-

MOYKHOE TOSBUJIOCH TONbKO Onaromaps McruHHomy. Eciau mpennmoiaoxurs,

4TO U3 IEeHTpaIbHON ToukM NMpoBeAeHbl JUHUM K OKPYKHOCTH Kpyra, TO OHU

3aKOHYATCS [Kaxgasi| B [HEKOTOpoii]| Touke. M Bcs OKPYKHOCTh TakUM JKe
06pasom — u3 [uentpaibHoii] Toukm».

OCHOBHOE paziu4ue MeXIy NaHHbIMH nocTpoeHusmMu MOH Apabu u 11ladu-
CTapH 3aKio4yaeTcs B TOM, uTo y MOH ApaOu HeT HpsMOro OTOXKAECTBIIEHUS
teHTpasbHoi Touku (MctuHbl) ¢ Toukamu okpykHoctu. s HlaGucrapu ke
TOUYKH, COCTABIISIOIINE OKPYKHOCTh, CyTh Ta )K€ LeHTpaibHas Touka (Mctuna).
Takum ob6pazom, u3 cioB [llabucrapu ciemyer, yTo Kaxaas OTAEIbHAs Bellb
MHOKECTBEHHOro Mupa — Enunoe, bor. MHOXECTBEHHOCTb XK€ BEIIEH dIMIIUPU-
yeckoro mupa — wuno3us. [losunus MOH Apabu wHas: mpeaMeThl TBapHOTIO
MHpa UMeIoT TBopIia CBOMM HCTOYHHKOM, HO HE TOXKAECTBEHHHI eMy (BCIIOM-
HWM, HACKOJIBKO BakHa Ui MIGH Apabu «IBOiCTBEHHOCTE» Mupa 1 Bora®).

Takum o6pasom, 31ech OOHApYKUBAETCs pa3iuduie B BEICTPAaUBaHUM KaTero-
pHATBHBIX OTHOLIEHUH Mexay EAMHBIM U MHOXeCTBeHHBIM. B o0enx cucremax
¢butocoCKuX B3MIAI0OB OOHAPYKUBACTCS CTPEeMJICHHE K OOBEIUHEHHUIO 3THX
npoTuBononoxuocteid. Onnako i MOH Apabu nporenypa o0beAuHEHHS TPO-
HCXOJIUT B KOTOXKIECTBICHHH BHEMONOXKHOTON *, T.¢. B TAKOM 00beINHEHHH, I7Ie
oO11ee He BKIIIOYAeT B ce0sl acTHOE, a €AMHCTBO MPOTHBOIMOIOKHOCTEH ocylle-
cTBigeTcst 6e3 uX (IPOTHBOMONOXKHOCTEH) cnusiHUA. OMUCHIBAaeTCS 3TO uepes

3 Hon Apabu. Mexxanckue otkposerws. Llut. mo: Cumupros A.B. Jloruka cmbicna, c. 383—
384.

3 Cw. macr. w3n.: Cuuphos A.B. Bor-u-mup u Uctiua ucrun, c. 43-47.

3% Cyupnos A.B. Jloruka cMEIcTa, c. 384.
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HOHsTHE Tepeulelika (6ap3ax), pacCMOTPEHHOE HaMW MpUMEHUTeNnbHO K MOH
Apabu B Havane nanHod crateu. [ns IlaOucrapu ke 3T0 oObenuHeHHE —
MHKOPIOpHpYIOlllee, BKIIOYaoliee B ceOs MPOTHBOIOJIOKHOCTH 0Oe3 ocTaTka
U JIMIIEHHOE WHAKOBOCTU BHYTPH cebs’’. B pesynbrare s [llabucrapu HeT
HHUYero, kpome bora, a B cucreme MIOH Apabu Mup, Oyayuu camoMaHU(ecTaIH-
el boxecTBa, BCce ke SABISIETCS MO OTHOLIeHHI0 K Hemy BHemosoxHOH peaib-
HOCTBIO.

Paznnune mexny cucremamu MOH Apabu u I1labucrapu 0coOEHHO CHIBHO
oOpamaer Ha cebsl BHUMaHHUE, €CIM CPAaBHUTh YXe NPUBEACHHYIO LIUTATy U3
«I'emm myzapocTn», rae Benukuii 1lleiix kpuTukyeT oTAenbHbIX (unocodon 3a
OTpHIIAHUE «BO3MOXHOCTU», U CIeAyIOINe OSHThI U3 M03MBI [ ywan-u pas:

38
102. Ommoeo, umo 6 enazax y ¢unocogpa osounocy™ ",

Heodoymesan on 0 eduncmee gridenus Hemurul.

Takum 00pa3oM, Mbl CTAHOBUMCSI CBHICTEISIMH HENPEIHAMEPEHHON 3a0UHON
«TIOJIEMUKH» MEXIy IByMsl Kiaccukamu. VIOH Apabu KpUTHKYeT OTpHLaHHE
BO3MOKHOCTH KaK OHTOJIOTMYeCKOi kaTteropuu, lllabucrapu >xe Ha3bIBaeT «Ko-
coryia3spIMu» TeX, KTO MPU3HAET Pa3JelIeHHOCTh OBITHS Ha BO3MOXXHOE M HE00-
XOZMMOE.

AbcomtotHoe OviTie (Bor) B cucreme B3risinos llladucrapu npeacrapisier
€MHCTBO CBOET0 BHYTPEHHETO M BHEIIHEro acleKTOB: MHOXXECTBEHHOI'0 MHpa
W YTBEPKIECHHBIX BOIUIOUIEHHOCTEH. VX pa3neneHHOCTh, ABOMCTBEHHOCTh —
winosust (Ju). B efCTBUTENBHOCTH OHU CYTh aCMEeKThl €IUHOrO GOKECTBEH-
HOTO OBITHS, KOTOPOMY HHYTO He DsAONONIOKHO. bonee Toro, naxe 3akirouas

37 OHTONOTMYECKH CAMO MOHATHE «OGBEIHHEHHE) 316Ch — YCIOBHOCTb, HOO B KOHTEKCTE
cuctembl B3rIsa0B [llabucrapu Hedero oObeqUHSTh: B JEHCTBUTEIBHOCTH HET HU JIBOMCTBEH-
HOCTH, HU MHOKECTBEHHOCTH. MHp €CTb HeoTbeMlieMasl YacTh 00KECTBEHHOM LEOKYTHOCTH,
MIpUYEM Takas 4acTh, KOTOpas He HapyllaeT BHYTPEHHEro eMHCTBa 00XkecTBa. Mbl TOBOPHM
00 00beIMHEHNH KaK O MPOLEeIype CMBICIIONOJaratus, T.e. 0 TOM crocode, omarogapsi KOTo-
pomy lllaGucTapu BbICTpaMBaeT ONMUCAHHYIO CUCTEMY KaTeropuaibHbBIX OTHoLIeHHH. Jlornye-
CKH e/IMHOE 371eCh POTHUBOIOCTABICHO MHOXXECTBEHHOMY, HO, €CJIM MBI IIOCMOTPUM, YTO 00b-
e/IMHSET eMHOe M MHOXKECTBEHHOE KaK 00liee, TO YBUIMM, Y4TO 3TO Takke — eauHoe. boiee
BCEro 3Ta TPOUYHAsI CTPYKTYpa, TA€ OJHO M3 YACTHBIX 3aHMMAeT TaKXKe M MECTO OOIIero, Ha-
MMOMUHAET OTHOLICHHS MEXAY MOHATHAMH «man» U «woman» B aHIJIMICKOM W JIp. eBpOIeii-
CKHX SI3bIKax, TJie «man» 00O3HaYaeT M MYXYHHY, W 4YelioBeka (T.e. TO 00lee, YTO JOJKHO
00BEIUHATD MOHATHS «MY)XYHHa» U (OKEHIIMHa»). /laHHOe HaOIIoJeHHe MO3BOJISET MPEaro-
JIOXKHUTh OOIIHOCTh MHTYHULMI MpaHLEB W 3HAYUTEIBHOW YacTH HOCHTENeH 3araJHOeBpOIei-
CKHX S13bIKOB, MOBJIMSIBIINX Ha BHICTPAWBAHHE CXOIHBIX KATErOPHAIBHBIX OTHOLICHHH.

38 Teounoce — noci. «xoce». JIBOeHHE He BCeraa CONPOBOXKAACT KOCOIJIa3he, OIHAKO
kommenTaropbl (Jlaxumku, Cappatusan [ .0 3K o8 (3 Jae¥) milis, 2y deso (paff (uad
AV.m, A VYAE (logd D1 hal asba 7 58 0lis 5 s0e JS3 WA Ga 1371 <Jls3 00 ed]) memator
aKIEHT UMEHHO Ha 9TOM CUMITOMe O(TalIbMOJIOrHYecKOro Heayra. Ota Meradopa UCIob3y-
eTcs JJIsl TOTO, YTOOBI MOAYEPKHYTh, YTO CYOBEKT BUAMT J1Ba 0Opa3a BMecTo ofHoro. 111abu-
CTapu THM YKa3bIBaeT Ha pa3jieliecHue HeOOXOAUMOr0 M BO3MOXKHOTO OBITHSI B apaOCKOM Iie-
punareTusme, B TO BpeMs kak McTrHa equHa U Helennma.
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B cebe OecKoHeuHOe MHOXECTBO Belleil, AGCONIIOT He TepsieT CBOEr0 BHYTPEH-
HEro eIMHCTBA, MPOSIBISSICH B MOJIHOTE B KaXKAOH BEIlIW, MOJOOHO €IUHHUIIE BO
MHOXKeCTBe uuces. JlaHHas OHTOJNIOTHUeCcKasi CUCTeMa TpelcTaBiseT co0ol, Ta-
KUM 00pa3oM, MpeAeibHO 000CTPEHHYIO MHTepIpeTauuto waxads, — «Het 6o-
ra, kpome bora...». B KoHTekcTe naHHOIl cMcTeMBbl OHa Morjia Obl 3By4aTh Kak
«HET HUYero, kpome boray».

[ITabucrapm m3naraer cucteMy cBOMX (HHIIOCO(PCKUX B3TIISAIO0B B KaTErOpHsIX
n oOpazax apabcekoit punmocodun. BMecTe ¢ TeM OH BBICTpanBaeT MPHHINATHAIB-
HO MHbIE KaTeTOPHAJIbHBIE OTHOLIECHUS, YEM T€, YTO OOHAPYKUBAIOTCS B paboTax
OJIHOTO W3 HauboJjiee SIPKUX MpeIcTaBUTENel CpeIHEeBEKOBOM apabckoit duito-
codekoit Mpicnn — MoH Apabu. Eciin mocnennuit 00beqUHsIET MPOTHBOIMIOIOK-
HOCTH (€IMHOE W MHOMKECTBEHHOE) MOCPEICTBOM «TPEThel BEIW», HE BKIIO-
yaroniedl B ceOs NepBble JIBE, TO MEPBBI — BHICTPAHBAET TAKyI0 CHCTEMY, I'/ie
eanHoe, 00pa3HO TOBOPS, «IOTJIOIMAET» MHOXECTBEHHOE, 3aKiIfodast ero B cebe
6e3 octarka. ITo 3Toi MprUMHE MHOXKECTBEHHOCTh KaK TaKOBas MPHU3HACTCS WII-
nto3ueld. OIHAKO TOT MHUP, KOTOPBIA MPUBBIYHO CUYUTATH MHOXECTBEHHBIM —
peasieH. s WIFOCTpay TOro, Kak 3T0 BO3MOHO, 1llabucrapu npuBomut yxe
pa3obpaHHYI0 MeTadopy TOUYKH U OKPYXXHOCTH, YTBEPKAasi TAKUM 00pa3oM, 4To
€IMHOE HE TOJBKO BKJIIOYAET B ce0s OT/AENbHBIC YaCTHBIE BEIH, HO U B MOJHOTE
MPUCYTCTBYET B KaxI0W M3 HUX. Takum obOpasom, lllabGuctapu BeIcTpamBaeT
MOJIETIb YHUBEPCYMa, OECKOHEUHO JIETMMOT0, HO COXPAHSIOIIETO CBOE BHYTPEH-
Hee eIMHCTBO Onarofaps MOJHOMY MposBIeHUI0O EnMuHOro B Kakaoi cBoei yac-
TH. [T0o3TOMY JBOHCTBEHHOCTH MHUPOB U MHOKECTBO BEllEH OKa3bIBAIOTCS MILIIO-
3Mei, XOTsl CaM1 OHH CYILM U BIIOJTHE PEAJIbHBI.

Onwucannplii oaxoxn no3onun [abucrapn u3bexats pspa Gumocodckux
mpo0GJieM, ¢ KOTOPBIMH CTAJIKHBAINCh €T0 MpeAlIecTBeHHUKH. Hanmpumep, B KOH-
TEKCTE €ro CHUCTEMbI KOHIIETIUA W3BEYHOCTH MHpa, 32 KOTOPYIO MOABEPralich
KpUTHKE apaOCKue MEepUIaTeTHKH, He MPOTHBOPEUHT Ujee eIUHOO0XKMUS, a, Ha-
MIPOTHUB, BBITEKAET U3 Hee.

[MonBoas urTor, 0OTMETHM, YTO IPOOJIEMa COOTHOLIEHUS! €IMHOTO U MHOXKECT-
BEHHOT0 ObIIa €7]Ba JIM He OCHOBHOW B (MIOCO(CKOM AMCKYypCe €ellle CO BpeMeH
AHTUYHOCTH, Korja ObutM c(hOPMYJIMPOBAHBI TEOPETUYECKHE OCHOBAHUS 3TOTO
cooTHouIeHus. PanHne mycynbpMaHckne GpuiIocodsl BOCIPHHUMAIN CBSI3b MEXK-
1y eIMHBIM M MHOXECTBEHHBIM KAK B3aHMHYIO 3aBHCHMOCTb . HeCOMHEHHOI
Obuta M Wjesl TPaHCIEHAEHTHOCTH UCTUHHOTO ENMHCTBA MHOXECTBEHHOMY MH-
py*’. Cydusm e mponsBes peBOMOLHIO B ITHX, KA3al0Ch, YCTOABIIMXCS B3IIIA-
Jlax, HayaB BBICTPaWBATh OTHOLICHUS MPEAETBbHON ONM30CTH MEXKIY MHOXKECT-
BEHHBIM MHPOM U TPAHCIIEHAECHTHBIM €My, TIPEXIe «dyKUM» ENuHbIM:

% Anb-Kunou. O niepsoit prmocodum, c. 88.
4 Tam xe, c. 104.
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41
465. Omoenu ceoro asrennocms” om bvimus,
Tot ne ssnseutves uyscum [no omuowenuio k Hemune] —
coenai cebs 3nakomoim!

®dusnocodsl, MbITABIIKECsS OMUCATh ATH OTHOILIEHHUS, CTAIKUBAJIUCh C 00BEK-
TUBHBIMU TPYIHOCTSIMH HEMPOTHUBOPEYMBOTIO ONUCAHHMS MHUCTHYECKOTO OIIBITA.
B utore mMbl MMeeM pa3nH4HbIE BapHaHTHI PEIIEHUS NMPOOJIEMBbI COOTHOILIEHHUS
€JMHOI'0 Y MHOXKECTBEHHOI'O B CPEIHEBEKOBOM HCIAMCKOM MucTHLM3Me. Hau-
0OJIBIINI MHTEpEC TS HAC 3/1eCh MPEICTABISUIA CUCTEMbI B3I 10B MOH Apabu
u lllaOucrapu kak npencraBuTenieil apaOCkoi M HMpaHCKOH KynbTyp. B cBomx
¢GrIocohCKUX TOCTPOSHUSIX OHU HMCXOJAWIIM M3 Pa3HbIX MHTYUIMH, MepBas W3
KOTOPBIX CBSI3aHA C MPEACTaBICHUSMHU O BHEIMOJIO)KHOCTH €IMHOTO U MHOXECT-
BEHHOTO Hauall, BTOpas — C MPeJICTaBIeHUIMH 00 HHKOPIOPUPYIOLIeM 00beu-
HEHUM YaCTHBIX B 00wieM, yTo mpuBeno B ciydae lllabucrapu x orpunaHuio
MHOXKECTBEHHOCTH Kak TakoBoW. CTOJIb pa3Hble pelieHHs NaHHOro (yHAaMeH-
TaJILHOTO BOINPOCA TMO3BOJISIIOT MPEINON0KUTh B apaOCKOil M UPAHCKOM KYyJIbTY-
pax HajMuMe pPAa3IMYHBIX JIOTMKO-CMBICTOBBIX OCHOBAHMIA', OOYCIOBHMBIIMX
(bopMUpOBaHUE OMUCAHHBIX KATErOpHUaIbHBIX OTHOLICHHI.

! Ceoro senennocmv — B wananuax Jaxmmiu n CapeaTHiHA — «BOOGPAKAEMYIO SBJICH-
HOCTb»

b SVl ilin, (a Y dens Cpall wad ¢ 3 A VTAE eSO L sl 258 Gbs T s g S0
ATV e 1) R s

* Mompo6ree o «iornke cmbicia» cM.: Cuupros A.B. Jloruka cMbicTa.
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Aun-Huddapnu

KUTAB AJI-MABAKU®*
(ppaecmenmur)

Beryniienue

B npenpinymem Homepe «Mmpaka» ObuT omyOIMKOBaH nepeBof psna ¢dpar-
MeHToB «Kutab an-maBakud» («KHUM DyXOBHBIX MPEACTOSHHUNA») CpPEeAHEBEKO-
BOro upakckoro cydus Myxammana A6x an-/Ixab6apa an-Huddapu (ym. Bo
BTopoii mon. IV/X B.). Dta pabota, Hapsany ¢ «Kurtad an-myxarabat» («Kuuroi
JIyXOBHBIX HACTaBJIECHHI1»), COCTaBIISIET OCHOBHYIO YacTh IIMCbMEHHOTO HaCIIEIHs
an-Huddapu. [pakTrdyeckn Bo Bcex odepkax mo cydusmy, BIIpodeM, Kak M B
uccienoBaHusX, aH-Huddapy onmceiBaercst Kak aBToOp IBYX YIMOMSHYTBIX HPO-
U3BENICHNWH, XOTS B JIAaHHOM clly4yae «aBTopcTBo» aH-Huddapu ocraercs mpo-
OJeMaTHYHBIM, MTOCKOJIbKY CTPYKTYpa JaHHBIX MPOM3BEICHHUI Oblila CO3/jaHa He
uM'. OJIHAaKO €CTh PsAJ TEKCTOB, KOTOphIe MpuIHchiBaiotcs an-Huddapu. Tak,
OIMH W3 WccienoBareneil ero TBopyecta, Apbeppu (1905-1969), oOHapy)uI

* [lepeBoj ¢ apabCKOTo, BCTYIUTENbHAS CTaThs M KoMMeHTapuii P.B. Ilcxy.

! UsBectHo, uto nocie eMeprn an-Hudibapi oTphIBKH ero TeKcToB GbiTi COGPAHBI H yIIO-
pAZ04EHBl KeM-TO M3 €ro MOoTOMKOB. I103TOMy MBI JIOJDKHBEI TIOHUMATh, Y4TO, HECMOTPsI Ha Ka-
JKYIIYIOCS IIeIBHOCTh TEKCTa, epell HaMU cobpaHue GparMeHToB, OTPaKAIOIIUX MUCTUUECKHI
OIIBIT YeJI0BEKa, OOPETEHHBIH UM B pe3y/IbTaTe HEKOETo TPaHCa B Pa3HOE BpeMs U IIPU pa3iuy-
HBIX oOcTosiTenbcTBaX. B aTOM cMbicie uccnenoBanue aH-Huddapu, moa KoTopsiM MoxeT
MOHUMAThCSl PEKOHCTPYKIIUS €ro B3IVIAZ0B, HEBO3MOXHO B KIACCHYECKOM CMBICIIE 3TOrO CJIO-
Ba: UCCIIEZIOBATEIIb IOCTOSIHHO CTAJIKMBAETCS C HEYIOBHUMOCTBIO 3TOTO TEKCTa U YK TeM Ooee
camoro aBTopa. PaKkTH4YeCKU OH, IPoBepsis Ha cebe Bo3xelicTBre TekcTa aH-Huddapu, nomxen
BMecTO u3ydenus aH-Huddapu npoBoauTs Hekuit caMoaHann3: KakuM o0pa3oM M 4TO UIMEHHO
B TEKCTE BBI3bIBAET TOT MM UHOH 2 hEKT, UTO MOXKET BBI3BATh Ty UM MHYIO PEaKLHIO Y YHTa-
Tens U T.IL



Kutab an-maBakud 265

B 6mbmmotexe Yectep bertn manyckpunt ¢ aBrorpadom aH-Huddapu, koTopsrit
¥ 6bLT MM onyGiukoBaH B 1953 r.%. TIOMHMO 3TOr0 CYyIIECTBYET Sl CTOSHOK,
KOTOpBIE HEe BOMLIH B epBoe n3nanue «Kutad an-masakud» 1953 r., ocymecTs-
neHHoe ApOeppH, HO BCTPEYArOTCSl B HEKOTOPBIX MAHYCKPUNTaX M OMHMCaHHUAX
sToro mpousseenus. I1. Heuita (1925-1980) B 0fHO# M3 CBOMX paGoT’ MOIMBI-
Tajcs JaTh MOJTHOE ONHCAaHHME BCEX TEKCTOB, MPEINOJIOKUTENFHO MPHUHAAJIEeKa-
mux nepy an-Huddapu, kK Koum oH nmpuducisieT U psii HEOONBIINX OTPHIBKOB,
1o (hopMe M CoAep>KaHWIO OTIIMYAIOIINXCS OT JIBYX YHOMSHYTBIX COUMHEHHUH Cy-
¢us: «baby-n-xaBaThp Ba-axKaMHxa», HEOOJIBIIONW OTPHIBOK O TAHHBIX TIOMBICIIAX
cepaua; «Ba-xanuc Makana Gu-n-Kand anuiary-J-XyKm», TpakTar o cepiue; «Ba
MHH Xacauc KalaMuxu (Qu-i-Maxab0a», MaJeHbKUI TpaKTaT O B3aUMHOM JIOOBH
Mexny borom m uemoBexom. JlaHHBIN TpakTar ObLT moapoOHO omucaH Hewita
B crathe «Huddapu u moGoBb-BuEHHE»', KOTOPas TOIBKO IEMOHCTPHDYET
HE0GXOIMMOCT MOTHOTO U TIIATEIBHOTO H3yUeHHs Hacneaus an-Hunpapy’.

B nacrosimem Boimycke «Mimpakay npopoinkaercs myOnukanms GpparMeHToB
«Kurab an-maBakud» an-Huddapu, HUKOTIa paHee He NEpEeBOAMBLIMXCS Ha
pycckuii s3b1K. Cpean NpeICcTaBIeHHBIX CTOSIHOK 0c000 HHTepecHa cTosiHKa «He
ocraBisiii Moero uMeHu», B KoTopoil aH-Huddapu npuBomur cBoeoOpasHbie
«pacCyXICHUS», MPEACTABISIONINE Bepy KaK «OOIMUCHNE BeIleil HEBUINMBIX).
BakxHO OTMETHTB, YTO B KaXJIOM AMANIOre, KOTOPHIH BeaeTcs oT auna bora, yxe
sBJICHA HEeKas JaHHOCTb B JIMIE TJIABHOTO ydacTHMKa — bora, m moromy Bce
COAEPXKUMOE ITOr0 Auajora Yxe 3apaHee 00IaJaeT HEKOTOPOHl CTEHeHbIO
MCTUHHOCTH, a 3HAUUT U YOEANUTEIbHOCTH: NPYTHMMH CJIOBaMH, €CJIM YTO-TO YH-
TaTeI0 HEeMOHITHO WIM OH C YeM-TO HE COTJaceH, caMa MBICIb O TOM, YTO 3TO
CKa3aHO OT Juna bora, BEIHYXAeT €ro «BBICTPaMBaTh» CBOE MBILIJIEHUE, CBOE
BUJICHHE W OTHOIICHHWE K MHPY B COOTBETCTBHH C 3THM TEKCTOM, HIIa CIIOCOOBI
oOpeTeHus coriacusi ¢ TOH MCTHHOM, KoTopas u3pedeHa camuM borom. Takoe
paccyxeHue, TOJHOCTbIO 0a3UpyIolleecss Ha Bepe UYellOBEKa, CTPOUTCS TaKHUM
00pa3om, 4TO OHO Kak Obl pacKphIBaeT B HEM cojepkuMoe auanora. [1ogo0HbIi
«rpuem» (yOeOWTeNbHOCTh TEKCTa 3aBUCHUT OT IOJHOTHI BEPHl PEIMITMEHTA),
KOTOpBIN ucnonb3yercs: aH-Huddapn Bo Bcex ero Tekcrax, CpaBHHM CO 3Ha-
MEHUTBIM OHTOJIOTHMYECKHUM JOKa3zaTelabcTBOM AHcenbMma Kenrepbepuiickoro
(1033-1109), 6azupyrommmMcss Ha camoM moHsTHu bora m Ero cosepmieHcTBa.

% Arberry A. More Niffari // Bulletin of the School of Oriental and African Studies. Vol. 15,
L., 1953. P. 29-42.

* Nwyia P. Exegese coranique et langage mystique. Beyrouth, 1970, p. 354-357.

* Nwyia P. Niffari et I’amour-nazar // Islamwissenschaftliche Abhandlungen. Wiesbaden,
1974. P. 191-197.

* Jlnst Toro 4TOGHI PACKPHITH GOTATHIN MHCTHUECKHH MOTEHIHAT 3TOTO Cy(Hs, SBICHHBI
MPaKTHYECKH B KaXI0H (pase M000r0 U3 TOCTYMHBIX HAM COYMHEHHI, METOJOJIOTHS HCCIIeI0-
BaHHs OJDKHA BKJIIOYATh B ce0sl METOIbI, pa3paboTaHHbIe B Pa3HBIX AUCLHMIUINHAX. [10100HBIH
MEXIUCHMILTHHAPHBIN MOIXOM CBS3aH CO CMBICJIOBOH «MHOTOCIOHHOCTBIO» €ro TEKCTOB W,
YUYHTHIBas OTCYTCTBHE HH(POPMAIMHU O JIMNYHOCTH aBTOPA, SBISCTCS €AMHCTBEHHO aJICKBaTHBIM
croco6oM u3ydeHus TBopuecTsa aH-Huddapu.
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B cnydae ¢ an-Huddapn ydemurenbHOCTh TEKCTa, €ro CMBICIOBas CBI3HOCTh
3aBHCAT OT MOJHOTHI BEPbl YHTATENS, €r0 CIOCOOHOCTH BHICTPauBaTh BHYTPEH-
HIOO JIOTHKY BHEIIHE MPOTHBOPEYMBBIX (h)pa3, ero OTKPHITOCTH ¥ BOCTIPHUMYH-
BOCTH. B NMpOTHBHOM Cilydae TEKCT «3aKpbIBAeTCs» OT yHMTaTelNs, He o0ianaro-
IIEr0 CIIOCOOHOCTHIO WITM JKEJTAHUEM «ITOJIKITIOYUTHCS» K TEKCTY.

B Havane ynmoMsHyTOH CTOSHKM TOBOPHUTCS O JIByX Hpejenax MHpPO3AaHHs,
€ro HayvaJsie ¥ KOHIIE, y KOTOpbIX cTouT Co3zaTenb U 0 KOTopbIx bor HanmomuHaer
4eoBeKy. [IpuMeuarenbHo, YTO MMH K€ M 3aBepllaeTcsl CTOSHKa, o0pasysi, Ta-
KM 00pa3oM, HEKYI0 TeMaTHUEeCKyI0 paMKy aJsl nuanora. OCHOBHOE MOBEJICHHE
3TOH CTOSHKM — NaMsATh UMeHN boxbero, a qaabHeHINi TeKCT — pa3BepThIBa-
HHE YCJIOBHH, OOBSICHEHHE TOTO, KaK 3TO caenaTth, He Buas Ero, Bcerma o Hem
noMHHUTE. OCHOBHOE YCIIOBHE, BBIIBUT'aEMOE B IAHHOM OTpPBIBKE, — 3TO cOCpe-
norounBaHue Ha bore, TpeOyroliee OT 4yenoBeKa MOJHOTO OTCTPAHEHHs OT BCeX
JKeNIaHWH, HaleXH, 3HAHMsS, APYTMMH CIOBaMH, OT BCEro, YTO CBS3BIBAET €ro
C MHpOM, U100 B IPOTUBHOM CJTy4yae 4eJIOBEK JDKET, T.€. CBA3BIBAET CBOE CEpIIIE C
TEM, YTO OTJINYHO OT bora. Takas n0Xb MPUBOANT K TOMY, YTO KaXKAbIH OOBEKT
€ro ycTpemJIeHui oOpaiaercss B HEKyI0 BpaxJIeOHYI0 B OTHOLICHHH YelloBEKa
CHITY, IPENSITCTBYIOIIYIO0 eMy BUAeTh bora. B aToM npuunHa nosiBieHus crpaxa
Kak MpU3HaKa TOTO, YTO YeJIOBEK NOIMYCTHI B CBOE CEpJIE TO, YTO HE JOJDKHO
OBITH JOIMYIIEHO, T.€. KaK NMPU3HAaKa HAJMYKs JDKM B YeloBedeckoM cepaue. 13
TEKCTa CTAaHOBMTCSI SICHO, YTO IIPEOJONIETh ATOT CTpax M JIOKb BO3MOXKHO TPH
MBICIIM O Hayaje U KOHEYHOCTU COTBOPEHHOIO MMpa, colepiKalleil U coOaa3H:
UCKyIIIEHHEe OT 4ero-1ubo COTBOPEHHOro IpeojoneBaeTcs namarbio o ero Cos-
JiaTerne, a Takke 0CO3HaHWEM ero KOHeYHocTH. [Ipuuem rnepBoe mpearnoyTuTeNb-
Hee BTOPOro, TaK Kak BO3BOJIMUT MBICIbL K bory, a Bropoe Bcero-HaBcero ykasbl-
BaeT Ha KOHEYHOCTHb ero TBopeHus. [IpeononeHne MCKyIIeHUs TEepPBBIM CIIOCO-
O0OM CBHIETENLCTBYET O cuile Jr00BHU K bory, B To BpeMsi Kak BTOPOH Crocod —
CBHUJETENIbCTBO CIA00CTU Yel0BEKa, OTBPAIIAIOLIEr0 CBOU B30PHI OT coOIa3Ha
TOJILKO TOT/a, KOTa CBOEH MBICIBIO TIOCTUTAET ero HeCOBEPILIEHCTBO, T.€. TPH-
HYJMTENBHO, a He M3-3a o0BM K bory. TakuMm mapasokcanbHBIM CIOCOOOM aH-
Huddapu nokassiBaer, uTo, qaxxe eciiv 4eJIOBeK He BUIUT cBoero Co3pmaTes, OH
CHOCO0OEH 1 JIOJDKEH Beeraa ITOMHUTB 0 Hewm.

IepeBox ¢ apabckoro BEIMONMHEH 1Mo m3gaHuio: Kutad an-maBaku¢ Ba ia-
miixu Kurtab an-Myxarabat mu Myxamman 6eH ‘A6n an-/Ixad6ap an-Huddapi.
IMox pen. A. Apbeppu. Kénbn: Manmypar an-/Ixaman, 1996.

IlepeBon

13. HamomMmuHaHue

OH OCTaHOBHJI MEHS Tnepea HarIOMMHAHUEM U CKa3aJl MHE! yTBep)KﬂaﬁCﬂ TOJIBKO
TNOCTyIIaHUEM TTOBEJICHHIO, 6yllb TMpaBUJIBHBIM TOJIBKO MOCITYIIAHHUEM 3alIPEHICHUTO.
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Ecnu Thl He NOMYMHMILIBLCS [IOBEJEHUIO |, TO CKIIOHUILbBCS, €CIIA Thl HE MOJ-
YHHUIIBCS [3aIpeIieHIo |, TO COObEIhCs.

He BbIXOAM M3 J0Ma CBOETO TOJBKO Kak KO MHe, U Thl Oyaens moa Moum
MpUKpBITHEM, U S Oyny TBomM noBogoM. He BXoau HUKyIa, KpoMe Kak Ko MHe.
Ecnu Bo¥igems, To Oyzews nox Moum npukpbiTHeM, U S Oy1y TBOMM MOMOLI-
HUKOM.

Sl — bor, kK KOTOpoMy He BXOJAT C MOMOLLBIO TEJ, 1 KOTOPOTO HE MO3HAIOT
C TIOMOIIBIO BOOOPAKESHHSI.

Ecnu 1B mopydaemie MHE B CBOEM 3HaHMM TO, YETO HE BENAEllb, TO Thl
B 3TOM Moii apyr.

Bce, uTo THI BUAMLIL TJa3aMU CBOMMH U CEpALEM, MPUHAAJIEKUT SBHOMY
U CKpBITOMY TIapcTBHiO Moemy. U 51 BeIHYk a0 TeOs 3aCBHIIETEIBCTBOBATH €T0
MIOKOPHOCTbL MHE W ero noJYuHeHue Bedukoenuo Moero Belnyusi Ha OCHOBE
Mo3HaHWs, KoTopoe S yTBepawi mns TeOs, W THI MO3HACHIb €r0 IyTeM CBHIE-
TEIbCTBA, a HE MMyTeM BhIpaxkeHus. S mo3Bosmia Tebe [peoaoneTb| ero u To, 4To
HE BBIBOAWUTCA 3HAHUAMHU, KPOME HETO, U A3BIKaMH, BbIpaXKarolUMHU €ro0. " or-
kpbu1 S TebGe B HeM (T.e. B mo3HaHuu. — P.[1.) cBOM JIBEpH, Yepe3 KOTOpble He
BoiaeT ko MHe TOT, 4ybe Mo3HaHHe S yCWJIUI MEepeHeCeHneM IMO3HAHUS €ro, U
OHO TIepeHecTI0 ero, Ho He Teds, korma S 3actaBuil TeOsl CBUAETEIBECTBOBATE O
HeM, M Korja S He 3acTaBWII €r0 CBHIETEIhCTBOBATh O TeOe. Thl JOCTHT rpaHu-
bl MPUCYTCTBUS M JI0 TOTO, Kak repeno MHo# [oka3ancs] HekTo. U Torma S
CMOTPIO, KTO Thl U OTKYJa Thl BOIIEJ X YTO ThI IMO3HAJ, yTOOBI BOWTH H nouemMy
THI MOXEIIb HECTH.

Ecmu § 3actaBmio TeOsi CBHIETENBCTBOBATH O BCSIKOM OBITHH OJHUM CBHJIC-
TEJIbCTBOM B OJHOM BHUJIEHUH, TO Y MEHs B 3TOW CTOSIHKE [€CTh]| UMs, KOTOPBIM,
€CJIM ThI €ro MO3Haj, BO330BH KO MHE C €ro oMOLLBIO0, @ €CIIU Thl HE MIO3HAJ €T0,
TO BO330BH KO MHE 3KCTa30M 3TOT0 BUICHHUS B CBOMX OEICTBHSAX.

KauectBo 3T0OTO BHACHHUSA B TOM, YTOOBI THI BUEJ BbICOTY U HU30CThb, NJIUHY
U LIMPOTY, U BCE, YTO €CTh B ATOM, U BCE TO, YTO C €ro0 MOMOLIbIO [CYIECTBYET]
B TOM, YTO BO3HUKJIO U MPEOBIBACT, H B TOM, YTO MIOAYUHEHO U JIUTCA. THI CBU-
JIETeTBCTBYEINb JTUIAa BCETO STOrO, BO3BpAaIIas UX B30paMU K caMUM cede, eciu
OH CMOJKET MPHUHATH KaXKAYI0 YaCTUUKY €ro TOJbKO Kak yacTu ero. 1 Tel cBuze-
TEIbCTBYELIb MO3ULMK B30pa, YTBEPHKAAIOLIETO B HEM NMPUCYTCTBUE, MPOCIIaB-
JICHHE ero Kak MOBOPOTa KO MHe MpPOCIaBIEHUSIMH €r0 BOCXBAJICHHUS Kak MpH-
CTalbHO CMOTpsIILEro Ha MeHsl MyTeM BO3BEJIUYMBAHUS, MOPAXKAIOUIUM €ro
BCEM, KpOMe TPYAOIIOOUBOTO B BOCIIOMHHAHWHU €ro. ECITU ThI CBHIETEIBCTBY-
ellb €ro, BO3BpallaoluM J1Lla, To ckaxu: O Becemorymuilt nposiBieHueM cBoei
Bnactu! O Brnazgenen Bcero cuiioii cBoero Morymiecta! Tel Benmukuii, Heompee-
JuMblid. Ecny Tl yBUAMILE €r0 YCTPEMIIEHHBIM U1l BO3BEIMUMBAHUS, TO CKaXHU:
O Munocepansiif, o Munoctussiit! I momto Tebst o Munocepaun TBoem, KoTO-
PBIM s YTBEPXKIAOCh B MO3HAHWK TeOs, M YKpemuia UM rnmoMuHaHue Tebs, BO3-
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BEIIIAs C €0 MOMOIIBI0 YM 10 TOCKH 0 Tebe u BO3BHIMIAs CTOSIHKY, KOTOPYIO
Tr1 moxenaemrs st CBoero TBopeHus nepen CoOoi.

Ecmu Bpyunmms MHe To, 4ero Tl HE 3HAeIlb, TO TOTJa Tl U3 TeX, KTO 00Ma-
JTaeT BIIACTBIO HAJ HUM, Korna Sl mokaxy Tebe 3HaHWE 3Toro. ECiu Tl Bpy4HITh
MHe To, 4TO MO3HAJ, TO MPOMHIITY TeOs Cpein TeX, KOTO S CTBIKYCh.

[Mo3HaHme — 3TO TO, YTO THI Hamel. JIOCTOBEPHOCTh B TTO3HAHUU — 3TO TO,
0 Y€M ThI CBHJIETEILCTBOBAIL.

3Harommii (‘anum) UIIET JoKa3aTelbcTBa MeHs, HO KaxXIoe JOKa3aTelIbCTBO
yKa3bIBaeT TOJNBKO Ha Hero [camoro]|, Ho He Ha Mens. [lo3naromuit (‘apugh)
WIIET T0Ka3aTeIbCTBA MOCPEICTBOM MeHs.

3naHue (‘uim) — 310 MoOe oKa3aTe’abCcTBO I KaXKIOr0 YMa, U OHO B HEM
YTBEpXKIIEHO M YM He 3a0BIBacT €ro, Jaxxe eclii 3a0bUIo camoe ceds, U He TTOKH-
JTaeT OH 3HAHUSI €ro, TaXKe €CIT OTCTPAHMUIOCH.

VY kaxxoi Bl ecThb AepeBbs. JlepeBbst OykB — uMeHna. OcTaBb IMEHA, U THI
OCTABHILb CMBICJIBL.

Ecmu TBI OCTaBHII CMBICIBI, THI — MPHUTOICH UTE MOero mo3HaHuUs.

24. He ocTaBasii Moero uMeHHn

OH OCTaHOBWJI MEHS MEXIy MepBHYHOCThIO CBOETO MPOSBICHUS W KOHEU-
HocThio CBOEro co3umaHus M ckaszail MHe: Eciau Tel He BHOWIIL MeHs, TO He
nokugaii Moero UMeHH.

Ecmu TB1 cTomme mepemno MHOM, Besikas Bemlb Mmo30BeT TeOs. OcTeperuck
CIIyIIaTh €€ CepIIeM CBOMM, HOO €CIU ThHI MOCHYIIALIIb €€, TO 3TO 3HAYUT, UTO
Kak OyJTO THI €/ OTBETHIL.

Ecnu mo3oBer TeOsi 3HaHHE CBOMM COJICPXKAHUEM BO BPEeMsl TBOCH MOJIHTBBI
Y Tl OTBETHIIb €MY, TO ThI OTAEIHICS OT MeHs.

Ecmu 4 cMoTpio Ha TBOE cepie, TO eMy HUHYTO He YTPOXKaeT.

Ecmu 161 BHIUIIE MEHs B CBOEM cepIIle, Thl B COCTOSHUH TEPIICHHS.

Mowu BO3IIO0JIEHHBIE — 3TO T€, Y KOTO HET MHEHHS.

Teno TBOe Mmociie CMEPTH — 3TO MECTO TBOETO Cep/lia 40 CMEPTH.

Korma Tl ouyTnmibcs nepeno MHOHM, f1a He OyzneT psaoM ¢ TOOOH HHUYEro
HWHOTO.

Korpa nHoe craneT nopuuaeMoil MbICIbIO, pail U aji CTaHyT HEAEHCTBUTENb-
HBIMU.

YectHOCTh (Ccu0K) — 3TO KOTHA S3BIK HE JDKET, a MPaBAMBOCTH (cudoii-
Kuiitia) — 3TO KOT/1a He JKET ceplle.

SI3BIK JDKET, KOT/Ia YTBEPIKIaeT TO, YTO He ObLJIO CKa3aHo, U yTBEpXKAaeT TO,
4yT0 He ObuIo cnenano. Ceplle JDKET, KOTAa BEpUT, HO HE JIEHCTBYET.

Jloxs [Takke] cepala — CIyIIaHue JKH.

Besxkast moxp — S3BIK HHOTO, a IeWCTBHTENbHAg MctnHa — 3T0 Moit S3BIK.
Ecmu 41 Bo3kenaro, To Ha HEM 3aroBOPUT [Bce, OyIb TO| KaMEHb MJIH YEeTIOBEK.

Bce, uTo cBsi3biBaeT Te0s1 co MHOM, — 3TO pedb Moero si3bIKa.
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YKemanue — 370 OXKB cepala.

Kenanust — 3T0 BO3/IeNbIBaHNE Bpara B Ka)KI0i BEIIH.

Hanexxna — coceAcTBO ¢ JKellaHUSIMH, a COCEJICTBO — MOCTHKEHUE.

Jns Bcex [map] coceacTBYOMNX — OOIIEHHE.

PeanbHOCTE Hanexkbl B TOM, 4TO S mpuBs3biBato TeOs k CeOe, HO HE K 3Ha-
YEHUIO M He TOCPEICTBOM 3Ha4eHHUs. THl He JOCTHTHENIh ero 0 TeX Mop, MoKa
CTpax He COAOKET TO, YTO OTIMYHO OT HEro.

Sl cnmeman HeMPUTOIHBIM TeOs IUTS BCSIKOH BEIIH, W COTBOPHJ IpETpary
MEXIy TOOOW W HElo, M He Thl YCTPaHUIIb Mperpamy MOCPEICTBOM COMPOTHB-
nieHus ei, u Hanuto Sl Ha TeOs ee mo3op.

Ecmu THI Tommmmbes mns kakod-mubOo BemwM, To I He mOKaxy Tebe nmma
Csoero.

Korma wHOe mpemsaTcTByeT Tebe CBOMM COOJa3HOM, IMOCMOTPU Ha TEPBUY-
HOCTh €T0 CO3UJAHUS, U Thl YBUIMIIE TO, YTO OTTOHSET €ro (T.€. UCKYIIIeHHE) OT
TeOs. Ecnu He yBUAMIIE B TMEPBUYHOCTH €TO CO3WAAHUS, TO MOCMOTPH Ha
KOHEYHOCTh €T0 TPOSIBIICHUS, ¥ THl YBUIUIIb BO3IEPKAaHHOCTH B HEM (T.e. co0-
Jla3He), HO He CMOTPHU Ha 3TO.

[MepBoe — cuia, mocineqaee — cnabocts. [lompocu npomenns y Mens 3a
¢1a00CTh, KOTOPYIO Thl IPEBO3MOT.

Ecnu TeI He Buaume MeHs, To He mokuaai Moero HMeHH.

25. A1 npenea noporux Moux

OH OCTaHOBWJI MEHS M CKa3aJl MHe: 3HaHMe Al TOro, KTo MeHs Buued,
BpEeIOHOCHEE, UeM HEeBEICHHUE.

Jlobpoe neno — GIU30CTh It TOro, KTO He BHUIel MeHs, a sl Toro, KTo
BHIen MeHs, oOpoe Jeso — 3TO 3110.

Korna 11 yBumen Mens, To TBoe Giiaronoiydne B 6e31eiicTBun 6oblile, 4eM
B mokyioHeHuu. Korma Tel He Buaen MeHs, TO TBOe OJaromoilydue B JCSHUH
Ooublle, YeM B O€31eHCTBHH.

Koraa tb1 yBugen Mens, To Tebst oTaenser oT MeHsl Bce TO, YTO Thl BUJUIIIb
WHBIM, 9eM S CBOMMH T1a3aMy U CepALIEM.

[Tonpocu y MeHst ipoltieHns 3a JiessHue cepiia cBoero, u S ynepxy teds ot
€ro H3MECHYHBOCTH.

Hesane cepama — KopeHb A AesHUs Tena. llocemy cMOTpH, YTO THI
ca)kaelllb, 1 CMOTPH Ha Ca)K€HeLl, YeM OH MJIOJOHOCHT.

Pyka Most — Ha cepane. Ecam TBI ynepXwinb ero OoT HEro camoro, He
Oyaeib UM HU OpaTh, HU JlaBaTh, TO MOCAaUIbL Moe MO3HAHUE C ero MOMOIIIbIO,
IUTO KOTOPOTO — BUJICHUE MeHsl.

Botics xopomero aena, KOTopoe pa3pymuT TBou OnaronesHus. M Ooiics
rpexa, KOTOpPbIil COOpYAUT TBOU FPEXHU.

Ecnu Th1 yBuAnbL MeHs, TO Nody4yulllb oT MeHs TO, MOCPEICTBOM YEro Thl
cBOOOIHO JCWCTBYeENIb, ¥ Sl [pU 3TOM| HE OTCYTCTBYIO IS TEOSI.
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Ucnreitanne (6ana’) — 3TO UCHBITAHHWE TS TOTO, KTO BUAeT MeHs: OH He
CMOXXET BblAepkaTh Moe ATUTeNbHOe MPUCYTCTBHE U HE CMOXKET BBIIEP)KATh
paznyky ¢ HUM. Sl — TOT, KTO CBEPTHIBAET U Pa3BEPTHIBAET, U B CBEPTHIBAHUN —
CMEPTE €T0, a B Pa3BePTHIBAHUN — €T0 KU3Hb.

S — npegen goporux Moux: eciii OHH YBUASIT MeHs, TO TUM YCIOKOSATCS.

Tor, k1O He BuAen MeHs, — mpeaen caMoro ceosl.

C Tem, KTO He BUaen MeHs, COBETYICS O CBOMM [BOIpOcCaM] 3TOrO MHUpa,
1 TIOTYCTOPOHHETO, HO CIIEAYH 3a TeM, KTO BHJEN MEHs, U He COBETYICS C HAM.

OO6paieHne 3a COBETOM [MpoucTekaeT]| U3 3a0iyKJIeHHus, a COBET — Harma-
nenue. Tot, kTo Bunen MeHs, Ky/a MOBEAET HACTYIJIEHHE, TOT, KTO HE BHUJEN
MeHst, OTKy1a OH HE CMOXET OBITh aTaKoBaH?

Jpyxu c Tem, KTo He Buael MeHs: OH BbIHECET Te0sl, a Thl BhIHECEIb €ro.
He compoBoxpait Toro, kto Bumen MeHs: OH IMOCPEACTBOM TeOsl OTPEKET BEpy
B TO, Y€M ThI ObLJI C €r0 MOMOIIBO.

Koraa bl yBuaumb MeHst 1 yBUIMIIb TOTO, KTO MeHSI He BUAMT, TO CIPSUb
MeHsT 0T HETo TOCPEICTBOM MYIPOCTH, HOO €CITM THI HE CAeNaellb 3TOTO, OH
noruOHeT U S mpu3oBy TeOs [k oTBeTy] 3a Hero. Ecnu ThI He BuauIIs, MeHs
W BUIUING TOTO, KTO BUAUT MEHsI, TO COXpaHU CBOIO TpaHUILy, HOO THI He [107-
JKeH| BUJIETh MEHs ero BUJICHUEM.

Ecnu 1b1 yBuAMIIE MeHS W yBUAMIIBL TOTO, KTO BUAEA MeHs, To 51 — Mexny
BaMH, BHUMAIO U OTBEYalo.

«Te, KTO ynopeH pajau Hac» — 3TO Te, KOTOpble BUAAT MeHs: HO koraa MeHs
HET, OHU MOKPHIBAIOT CBOM TJIa3a PeBHOCTHIO, YTOOBI HE MpUIaTh MHe coydJacT-
HUKa B CBOEM BHJICHUH.

PeBHOCTH HEe HCTHHHA, TIOKAa HE YHHUYTOXHT JCICHHUE, a JCIICHIEe HEYHUYTO-
)KUMO, ToKa MeHs HeT.

«BoucTrHy, MBI HampaBJiieM HX MO HalllUM MYyTsIM» — BOUCTUHY, MBI pac-
KpBIBaeM MM BO BCSKOH BEIIH CJIE€IBI HAITNX B30POB B HEll.

Ms1 Bcero nuiib MpuUKasaid €il, Korja 3axoTeld ee C MOMOIIbI0 Hallero
JKeJTaHMsI, MBI 3aCTaBHJIM €€ CBHJIECTEIHCTBOBATH MO3HaHHWe. Ecim oHa mo3Hana,
TO MBI CKaXxkeM eil «byab!» 1 oHa Oy/eT B OTBET [Ha HaIll pUKa3)].

26. 51 mouTH He HAKA3AJ €ro

OH ocTaHOBMJI MeHs U ckazan MHe: CamMoe CKOpOoe Ha HaKa3zaHUue — cepalle.

S mouTH He MPOCTHMII €r0 U MOYTH He Hakazai ero.

Eciu Tel npocuilb y MHOro, 4eM I, To Thl Ipujaclib coydyacTHUKa MHe.
Torpa 6eru aBaxpl: Oeru oT Kpeauropa u 6eru ot Moeii pykH.

Ecnu eI mpocuis y ce6st BMecTe co MHOM, TO ThI paBHsielIbcst co MHOM.

$1 — sicHBINA, HO He 111 OOHAPYKEHHUS ¥ He JJIsl €r0 OTPHUILIaHUsI, He [UIs TOTO,
4yT00bl MeHs1 ObLIIO BUIHO, HO U HE Ul TOro, 4TOoObl MeHsl He ObUIO BUIIHO, HE
JUI TOTO, YTO CKJIOHSIET Kay3aTUBHBIA JaM (1am ‘wunna). SICHBIA, U HET B HEM
HHUYEro, KpoMe [Toro, 4To OH| SICHBIH.
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S1 — CKpBITHIN, HO HE OT Yero, He OT, HE OT, He OB, M HE MOTOMY, 4TO, U HE
B, U HE B TOM, YTO, U HE MOCPEACTBOM YEro, U HEe BBEPEHHBINA, U HE MPOTHU-
BOTMOJOXKHBII.

$1 — Bo Besikoil Bemy Oe3 «rae», 6e3 «Tam», 6e3 «KMECTHOCTHY, pa3/ielIeHHOM
U COeIUHEHHOHN. Sl He HaXx0XyCh B 3TOM, U HU OJIHA Bellb HE [HaXOAMTCS]| BO
Mmse. S sBnsito Tebe U YHUYTOXKAKO OT TeOs TO, C 4eM ThI CBA3aH M3 MO3HAHUS,
M OCTaBIIsIO TeOE TO, C YEM THI CBSI3aH M3 3HAHUS. 51 — cTosmuii MexIy ToOoH
n 5TuM ceetoM CBOMM, M 0OHapyXHIIb BIAcTh €0 HaJl COOO MTOCPENICTBOM €ro
i ceos.

Cepale, KoTopoe BUAUT MeHs, — MeCTO Uil HCTIBITaHusl.

Korna 161 Bpyuniis MHe 4T0-HUOYAb, Tl [TEM CaMbIM| MOKOpSEIIb €ro 3TOH
BEIIH.

Bce nnoe — nyTh HMHOTO.

Ecmu Tel Buanmpe MeHs, TO UCIBITAaHUE TBOE — B YHUCIE KaXA0H Beln
U KaXKJasi Belllb — TBOE UCIbITAHUE.

O TOT, Yb€ HCIBITAHHE — KaxJas Bellb, 51 OTBeN HCIBITaHHE OT TeOs Mo-
CPEICTBOM JKM3HEHHOM cuibl. JKu3HeHHas cuila BHYTpPEHHE MpHCYyIla IpeaMeT-
HoctH. [IpeamMerHOCTE — 3TO McHBITaHKE. McnibITanue M )KU3HEHHAs CHJia, €CIIH
THI BUAWIIG MeHs, it Te0s paBHEL UYto m3 HUX S oTBOXKY? OTBOI — HCIHI-
TaHUeE.

Ecmu Tl Buauimpe MeHs, TO HET XU3HEHHOH CHIBI, KpOME KaK BO B30pe
TBOEM, OOpallleHHOM Ha MeHsl, 1 OH — HCIBITaHUE, TaK KaKk B30p TBOMl — Mpo-
THUBOIIOJIOXKHOCTB OIyCKaHUIO [rna3]. [IpoTHBONONOKHOCTE — UCTIBITAHUE.

3aBeca Most — ucnblTaHKe, TBOS 3aBeca — HCIbITaHue. Mosl 3aBeca ycTpa-
HUJIA TBOIO 3aBeCy. Ero yHHMUYTOXKHIIO CHATHE, U ThI BBILIET U3 CBOETO UCIBITAHUS
K Moemy.

3akpotics mocpencTsoM MeHst, kak Sl 3akpbIBaroch nocpeactBoM teds. Kaxk-
Il B3rsiA oOparieH ko MHe, U OH He YBUAMUT y MeHs HUuero, kpome Teos,
u Oyzet obpaieH Ha Tebst. Eciiu oH Oyzaer obpalieH, To IyCTh He YBUIUT Y TeOs
HHUYero, kpome MeHsl.

28. YTo ThI JeJiaelib ¢ NPOCHOOH

OH ocTaHOBUI MEHS U CKa3all MHe: Eciau Tl noknoHsembcst MHe pagy uero-
1160, TO THI pHUJAeIIb MHe coyYacTHHKA.

Besikuit pas, kak paciiupsieTcsi BUJICHUE, CYXKaeTCs BhIpaXKeHHUe.

BrIpaxkeHne — MOKpBIBaJIO, KaK Obl ThI HU MPHU3BIBAT K HEMY.

Ecnu 1 BeIpaBHMBaIO TBOE KadyecTBO M TBOE CepJle TONBKO Ha [OCHOBe]
Moero Bunenusi. M 4ro b1 caenaews ¢ npocb0oii? Pa3zee He nonpocuins Menst
OTKPBITBCS, a Korja Sl oTKporoch, WK nmonpocuillb MeHst ckpbIThesi? Bouctuny,
S nepenonHsito [Tebs].

Koraa Te1 yBuauibs MeHs, To y Tebs OyaeT Bcero ABe MPOChObI: ThI MOMPO-
cumb MeHs B Moe OTCyTCTBHE COXpaHWTh TeOs ainst Moero BHUAEHHS, a IpU



272 ®unocodckuit cyhusm: apyrue mronsl * Au-Huddapu

Moem BuzieHHH ThI HONpOCHITb MeHs, 4TOOBI ThI CKa3ayl deMy-Tu0o «Oynab!»
M 3TO CTaJIo.

Tpetss [pock0a] MOMUMO STHX ABYX — OT Bpara.

B CBoe otcyrcrBre S mo3Bossito Tebe MeTh HamepeHue Moei TpockObl, HO
npu Moewm BuaeHuu S 3ampemaio Tebe npocutb MeHs Hapsaay ¢ Moum Buie-
HHUEM.

Ecnu TB1 Oyzmemms cuntaTh, TO CUMTall BUAECHHE BMecTO oTcyTcTBHA. CyXIe-
HHE KOTOPOTO M3 HUX MpeodiiafaeT npH npocbde?

Ecmu S He oTcyTcTBYRO TpHM THiIe TBOeH, S oTpesaro TeOs OT cTpeMICHHUS
k Hed. Ecnu I He OTCyTCTBYIO IpU CHE TBOEM, TO Sl HE OTCYTCTBYIO U IIpHU
00PCTBOBAaHUH TBOEM.

PemmMocTh TBOA K Mom4aHWIO Tpu MoeMm BHICHMHM — TIperpana, Kak ke
[ompenenuTs TBOXO pemmMMOCTb K] pasroBopy?

PemmmocTs ciydaeTcst TOJIBKO IPH OTCYTCTBHH.

I[ocmotpu Ha Mens B MoeMm OnaroneHCTBHH, mo3Hait MeHs [B TOM, 4TO|
51 naro Tebe [BO3MOKHOCTB| MO3HATH MeHsl.

Tort, kTo He mo3Han Moero 61aroeHCTBUSA, KaK OH [cMOXeT| Giaromgapurhb
Mens?

51 sABNAIOCH TI1A3y W CepALy TOIBKO, KOTAAa YHHUTOXY HX.

Tsl BUIUIIL MEHS B TOM, YTO Thl TOBOPHILB: KaK Thl TOBOpUIG? Thl BUANIIBE
MeHst B cBoeM OecroKoicTBe: Kak Thl OecriokoeH? Thl Buanib MeHsT B HCKY-
LIEHNH: KaK YHHXKEHUE OXBaTbIBaeT Te0s?

ITo3Haii cCBOE COCTOSIHUE U3 UCTOYHUKA.

Ckazan On MHe: Eciu 9TOT HCTOYHUK — maMsITh 000 MHe, OH BEepHET Tebs
Ko MHe.

29. TTokpbIBaJI0 BUIEHUS

On ocranoBun MeHs U cka3ain MHe: HeBe)kecTBO — MOKPBIBAJIO BHICHHUS,
Y 3HaHWE — TOKPBIBAIO BUACHMs. S ABHBII — HET MoKpbIBana [1yis Mens|, u 5
COKPBITBI — HET OOHapykeHus [Mews].

KTo mo3Han mokpsIBano, TOT 6JIM30K K PaCKpPHITHIO.

[MoxpeIBaso 0HO, a MPUYMHBI €r0 Pa3JInYHbI, © OHH — MHOT000pa3HEBIe I0-
KpBIBaja.

Camoe riaBHOe, YTOOBI ThI Y3HAN, KTO Thl, N30paHHBINA WM U3 MaCCHI.

Ecnu n36paHHblii He MOCTyMaeT Kak n30paHHbIN, TO OH MOTHOAET.

3HaHUE TOTO, KTO U3 MAcCChl, TOYTH MIPHUBEJIO €T0 K CIIACEHUIO.

N3bpanHoMy siBisieTcss Moe mposiBlieHHe, KOTopoe 3a00TUTCS 00 WHOM, YeM
OH, HO HE 3a00TUTCS 0 HeM. Mexxay MHOM U TeM, KTO M3 MaccChl, TOJIBKO yCTa-
HOBJICHHE.

W36panHbIii Bo3BpalaeTcst KO MHe MOCpeaCTBOM CBOCH 3a00THI.

O0a OHH HYXIAIOTCS B XO3SMHE, KaK KalnTall ¥ MPHOBLIb.

B Moe oTcyTcTBHE THI MEXAY HUMH.
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[Ipu MoeM BuIeHWH HET HU JIeHET, HA TPUOBLTH.

B Moe otcyTrcTBHe KamuTan — Moe BHIEHHE, a IPUOBUIb €r0 — IOUCK
yOexuIIa B COXpaHEHUH.

Ecnu o1 Oy e uMeTh JeHbI U, TO SI — He oT Tebs, a Tl — He OT MeHs.

IIpocrba — w071, MOKIIOHEHUE KOTOPOTO B TOM, YTO THI MOMHHAEIIbs MeHs
€ro SI3bIKOM.

Bpar xouet ToiabK0 NOMUHATE MEHsI CBOMMU BOCTIOMUHAHUSIMHU.

OTCcyTCTBHE — pOOWHA TOMWHAHWA, BUIEHHE HE MMEeT HU POIWHBI, HU
amsITH.

Ecnu 6yny oTcyTcTBOBaTH, TO BO330BH KO MHe, 1030BH U cripocu MeHsl, HO
He crpamuBaii 060 MHe. Bouctuny, ecnu cnpocuiib 060 MHe OTCYTCTBYIO-
IIero, OH He TpuBeaeT Te0s [ko MHe], a ecnu cipocuits 060 MHe BUISIIETO, TO
OH He cooOIHUT [000 MHe HH1Yero].

BuneHue cBUAETENLCTBYET BUAEHUE U OTCYTCTBYET IJIsl BCETO MHOTO.

3HaHWe U BCe TO, YTO B HEM, — NP OTCYTCTBUH, HE TP BUIICHUH.

HeBenenne — mpenen B 3HaHUU, a y 3HAHUS €CTh TPAHMIIBI, MEXKIY Kaxbl-
MU JABYMsI TpaHULIaMU — HEBEACHUE.

HeBenenue — mnon nosie3Horo 3HaHus, a YJOBJIETBOPEHUE OT HEr0 — IUIOL
MpaBAMBON YHCTOCEPACUHOCTH.

Ecnu Thl cMOTpHILLE HA OTCYTCTBHE OKOM BUAEHHUS, TO YBUAMILB COHO3 HEAYTa
1 JieKapcTBa, 1 Mosi HICTHHA MOTH0JIa, ¥ THI OTOIIEN OT MOero MoKJIOHEHWMSI.

Moe BuJIeHHE HE TOBENEBAET U He 3ampeniaer, Moe OTCYyTCTBHE MOBEIeBaeT
U 3arpelaer.

34. HenepenaBaemoe

OH OoCTaHOBWJI MEHsI Nepell HerepeiaBacMblM M CKasal MHe: To, 4eM Tl
COCPEAOTOUNBACIIBCS, IEPEIABAEMO.

Ecnu Tbl He CBHIETENBCTBYELIb TO, YTO HENEPENaBaeMo, TO Thl pa3dpackl-
BAEIbCS MOCPEACTBOM TOTO, UTO MEPEIaBaeMo.

To, uTo NepenaBaemMo, CKIIOHSET TeOsl K BHICKa3bIBAHUIO, & BICKA3bIBAHHE —
3TO CJ0BO, a CJI0BO — 3TO Xap@, a xapd — 310 cxioHenue. To, uTo Henepena-
BaeMo, CBHJETEJILCTBYET Tebe B KaxI0l BemM Moe Mo3HaHue €l U CBUETENb-
CTByeT Tebe MecTa CBOETO MTO3HAHMS.

BbIpaskeHne — 3TO CKIOHHOCTB, €CIM Thl 3aCBUAETEIBCTBYEIIb TO, YTO HE
U3MEHSTCS, ThI He OyIelIb CKIOHATHCH.

C10BO CKJIOHsIETCS K HaX0XKICHUIO, a COCYLIECTBOBAHHE MIOCPEICTBOM CI0BA
CKJIOHSIeTCS K AyLIEBHBIM JBMKEHHUSIM MOCPEICTBOM H3PEUEHUH.

JlyimeBHble BMKEHUS [, BEI3BIBAEMBIE| TOCPEACTBOM H3PEUEHHUH, — HEBEpHE
COTJIaCHO OTPEIEICHHIO.

He cnymaii Bo MHe T0, 9TO [cBsi3aHO| ¢ XapdoM, He Oepu 3HaHHEe 000 MHe
u3 xapda.
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Xapd GeccrieH cooOmHUTE 0 caMoM cebde, Kak ke oH coodmmT 060 Mue?

A nenato xapd, u A coobmaro o HeM.

51 coobmaro o caMoM cebe ToMy, KOMY TIOXKETIar0 COOOIIUTb.

Y Moero coobIeH s — OTMETKa CBUIETEIbCTBOBAHHEM., KOTOPOI HEeT paB-
HOMH, a cooOIIeHne Moe MPOSBISIETCS] HCKITIOYUTEIBHO B HEM.

Tsl He TpeKpalaenb MucaTh, MoKa CYATACIIb, HO €CJIH Thl HE CUUTACIIh, TO
THI U HE TUIICIIIb.

Ecmu TB1 He Oymemrs cuuTaTh W MHCaTh, TO S Hamemo Teds nojei B Herpa-
MOTHOCTH, TaK KaK HeTpaMOTHEIH [Ipopok He MUIIeT U He CIUTACT.

He numwu u He 6ecnokolicsi. He cuuTail 1 He u3yyaii.

3a00Ta OMKCHIBACT UCTHHHOE M JIOKHOE. V3yueHue cunuTaeT B3sITHE U OCTaB-
JICHHE.

He ot Mens u He Moero nponCcX0oXIeHNs TOT, KTO ONMUCHIBAET UCTHHHOE U
JIOKHOE M CUUTAET B3SITUE U OCTABJICHHE.

Kaxaprii, KTo OUIIET, YNTaeT HAIIMCAHHOE UM, a KaXKJbIii YNTAIOIIMI OLICHU-
Baer’ MPOYUTAHHOE HM.

59. UcTHAa MO3HAHUSA

OH OCTaHOBWJI MEHS Iepell UCTUHOM MO3HaHMs M cKazai MHe: UTo Kacaercs
HACTOSIIEr0 BpeMEeHH, TO MO/ M HaJ U BCE, YTO SIBIEHO — 3TO Mup. M Bech OH, U
Bce, 94TO B HeM, oxkugaer Yaca. U g mpenmucan BceMy eMy W TOMY, 9TO B HEM,
Bepy [B bora] u uctuny Bepsl [B TOM, 9TO| «HET HUYETo Mogo0HOTO EMy».

Bo3bmu B cBugerenu Jxabpauna u Mukauia, BO3bMU B CBUAETEIN TPOH
U HOCHTEJIeH TPOHA, BO3bMH B CBUJIETENIM BCEX aHIEJIOB M BCEX 00JIaalONIUX M0-
3HaHWEM, U Thl YBUIWIIb UCTUHBI €r0 BEpPhbI, KOTOPasi TOBOPUT U CBUIETEIHCT-
BYET, UTO «HET HWYEro momo0Horo EMy», u yBUIUIIE ero 3HaHUE 00 3TOM, KO-
TOpPOE €CTh €ro JI000Bk, a ero IOO0BE K 3ITOMY — €ro 3HaHWe. U Thl YBHIWIIE,
YTO 3TO MpEeIell ero Mo3HAHUS, U 3TO UCTHHA PeamsHocTH. U TH yBUAMIIG, YTO
9TO 3HaHWE UCTUHHOTO BHUJIEHUS, HO He caMo BuaeHue. [TocMOTpH, Kak KasKblii
U3 HUX oxuzaaeT Yaca, OH XKJET JUIIb paCKPLITHUS 3aBEChl ¢ TOro, OH *KAET JIHIIb
cHTUs MokKpbiBana ¢ Toro, a ToT He HeceT CyXJIEeHUM HCTHUHBI BHE 3aBEChHI,
TOJIBKO TTOCpecTBOM Hee. U uTo ke OyIeT, eciu pa3opBarhb 3aBecy.

3aBeca mopBeTcs, a AJs pa3pbiBa [Hy)KHa] CHIIa, y KOTOPOW HET BPOXKIACHHBIX
KaueCTB TBAPHBIX.

Ecmu Obl 3aBeca ObUTa CHATA W HE OBUIO OBl Pa30pPBAHO KHJIMIIE MOJ HUM,
JUIIE Pa30pBETCs, W €CIIM Pa30pBETCs, TO MO3HAHHWE 3HAIOMHUX OyIeT 3a0BITo
W OJICHETCSl OHO B PACTEPSHHOCTH B CBET, KOTOPBIH HECET TO, YTO MPOSIBIIAETCS
mocyie pa3pbiBa 3aBECHI, TaK KaK He HECET MO3HaHUs 3aBECHl TO, YTO MPOSBUIIOCH
TP pa3pbiBE 3aBECHI.

8B TekcTe MCMOMB3yeTCs MACAap OT 4-if TOPO/IBI, BHIPAXKAIOIIEH Kay3aTHBHOCTD: «OpaTh
B CBUJIETENIN».
7
Hrpa cnoB, T.e. cuuTaer.
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61. Ero 3aBer

OH oCTaHOBHI MEHS TIepe]] CBOMM 3aBETOM U cka3an MHe: CoxpaHu 3a coOoi
CBOE MECTO, MHaue BCSAKas BEIIh KOJIEOJIETCS TOCPEACTBOM TeOs.

He nokuneTt €651, Kora Thl HAMIIENb 3TO, YTOOB! UCTIONHUTH, €CIIH UCIION-
HUILB TOCPEJCTBOM 3TOT0, U YTOOBI MEJUINTb, €CITH MEIUTUTh IOCPEICTBOM ITOTO.

TBoe MecTo — 3TO BUJEHHUE, @ OHO — 3TO TO, YTO Thl BUJUIIL MO MEpe MpH-
XO0Ja HOYM U JAHA, TO, YTO Thl BUJUIIL U3 TOTO, KaK MPUXOAUT HOYb U JEHb.
Bouctuny, S moceutato 3T0 B KadecTBe NpeIBECTHHKa Moero mpHCyTCTBUS,
S mocklnaro 3To B KayecTBe NpenBecTHuKa Moero mpucyTcTBusi. M kakum obpa-
30M Sl mpojuieBal0 BEYHOCTh, U KakUM 00pa3oM Sl Mmochuiaio ¢ MOMOIIBIO JTHS,
M KakuM o0pazoMm Sl mockiaro ¢ MoMoIIbl0 HOUW. Thl BUANIIL BEYHOCTh, HO HE
BBIPA)KEHUE B BEYHOCTH.

Menst npociaBiaseT BEUHOCTb, U OHA OJHA U3 XapakTepucTuk Moux. A co-
TBOPWIJI U3 €€ MPOCNIABICHNs HOYb M JE€Hb U MPEBPATHI HX B JIBa MOKpPHIBAIA,
IIPOCTHPAIOILUXCS HA B30PBI M MBICIIH, HA MBI U CEPALA.

Houp u neHp — 3T0 ABa MOKpBIBaJA, pacmpocTepThie Ha Bcex, Koro S co-
TBOpHA. 1 u30pan Teds W MOAHSN HajA JBYMS TOKpPBIBaJIaMH, YTOOBI ThI BUAEN
Mensi. U ecnu bl yBUgUIIb MeHsl, TO CTON Ha CBOEM MecTe npeao MHo#, cToii
nepen MouM BUIEHHEM, a MHAYE BCSIKOE OBITHE TTOXUTHUT TeOsI.

Bouctuny, S mogarMy 1Ba MOKpEIBala, YTOOBI THI yBUAET Mens. S ykpen-
mto Te0sI B BUJCHUH HeOa, KaK OHO pacKalbIBaeTCs, B BUAECHUN TOTO, YTO HUCXO-
IUT ¢ Heba, KaKk OHO HUCXOAUT. M 9TOOBI THI BUJEN, KaK HUAET OT MeHs, KaK HIeT
HOYb U JIeHb, CTOM, ocTaBb MHe Bce, uTo S siBuI Tebe.

Ecnu 1B1 M36pan Opata, OyAb ¢ HUM B TOM, 4TO SIBJIEHO, U He OyIb C HUM
B TOM, YTO COKpPBITO, N0OO y HEro, HoMuMo Te0s, ecTh TaiiHa. Ecnu oH Hamekaer
Ha Hee, M Thl HAMEKHH, HO €CJIM OH Pa3IJIallaeT €€, TO U Thl €€ pasrilacH.

Nms Moe 1 Mo nMeHa — y TeOsi MOM BKJIJIbl, HE M3TOHSH ux, a To S mo-
KHHY TBOE CepALe.

Ecnu 51 nmokuHy TBOe cepaie, cepaie TBoe Oyaer paboM uHoro, yem 5.

Ecnu 1 nokuny TBOe cepAle, OHO He MpU3HaeT MeHs mocie No3HaHus, U OT-
puHeT MeHs nocne Npu3HaHUs.

He ynmomunait Moero nmenn, Hu pa3roBopoM o0 uMeHH MoeM, HU 3HaHHAMHA
00 uMeHn Moem, HU pa3roBOpPOM C TeM, KTO 3HaeT uMs Moe, Hu TeM, YTO Tl
yBHUET TOro, KTo 3HaeT uMsa Moe. Ecnu ¢ To60ii kTo rooput 06 nmMenun Moewm,
ciyiait ero, Ho He cooO1Iail emy.

Ecnu S Bo3:xkenaro, 4yToObI THI [OBLI] ¢ ApyroM, kKak S BO3XKenaro, 4TOOBI
oTanuHOe OT Te0s [O6bu10] ¢ ToOOM, S 06sKy TeOs B Iyle TBOEH BO BpeMs CHa
TBOETO, BO BpeMsi OOJPCTBOBAHUS TBOETO OOS3aHHOCTHIO, KOTOPYIO ThI ITO3HA-
€llb U He OTpULaclllb, U Thl YBUIUIIb MeHs B Hell, U I He CKporoch B HEH OT
Te0sI, YTOOBI THI HE TOBOPUII €1 — «S COBEpILIAI0 paau TeOs», OuHIasi MPOCTpaH-
CTBO Cep/Ila CBOETO.



276 ®unocodckuit cyhusm: apyrue mronsl * Au-Huddapu

BosmoskHo, THI yBUAnIIs MeHs. Borpoc Mexxay MHo# n ToOoii He [MmeeT
OTHOWIEHHS K TOMY], YTO MeX1y ToOOH M 3HaHWEeM, WINM TOOOH M TO3HaHUEM,
w Toboi n JxaOpauiaom, win Mexay To6oit u Mcpaduinom, Mexmay To00# u
OyKBaMH, T MEXIy TOOOW U MIMEHAMH, HITH MEX Ty TOOOH 1 ueM-1uoo [eme].

Ecnu 1h1 Bo3kenaems MeHs, oTOpOCh CBOIO IJIOTCKYIO HyIly, WOO HET
B Moux MMeHax IUIOTCKOM IyllIM, HET LapcTBa IJIOTCKOM AYLIM, HET 3HAHUMU
MJIOTCKOM AYIIH.

65. PadcTBO

OH ocTaHOBWJI MeHs Tiepe] paOCTBOM M CKa3asl MHE: 3Haellb JIM Thl, KOT/a
ThI siBJIsienibess MouM pabom? Torma, koraa S Buky, uro Tel — Moit pad, omnpe-
nensemMblii y MeHs MHoo, HO He ompelensieMblii HU TeM, 4YTO [PHHAICKHNT |
Mmue, HU TeM, uTo [ucxonut| ot Mens. Torna Tel 6yaems Moum pabom. Eciu
THI OyJe1s TakuM, THI Oynems padom bora. A ecnu T Oyzents padbom Bora, Bor
He ckpoeTcs oT TeOs. A eciu ke Thl Oynelb onpenessieM WHbIM, yeM bor, To
ckpoercsi ot TeOs1 bor, HO KorJa ThI BBIIIEIIL U3 3TOTO ONPEAEIEHHs, TOTIa ThI
yBuauiib bora. Ecin ske Tbl Oyneib npeObiBaTh B 3TOM ONpEEIEHUH, TO Thl He
y3puius bora.

PabctBo [3Haumt], uTo THI pab Oe3 ompeneneHus. Ecium ke ThI [CBS3aH] ¢
OTIpeNeTICHHEM, TO Thl CBS3al CBOE€ PaOCTBO CO CBOMM ONpEAEIEHHEM, HE CO
MHo#. A ecnu THI CBs3all CBOE PaOCTBO CO CBOMM OIperelicHreM, He co MHOM,
TO THI pab cBoero omnpexaeneHus, Ho He Mot pal.

PabcTBo crpamamierocs pada MIEeT CoAeicTBUE OT ero crpaxa. PabcTBo Ha-
JICIOIIErocs: paba MIeT MOAAEPXKKY OT ero Haaexsl. PabcTBO mrodsmiero paba
WIIET MOJJIEPIKKY OT ero Jto0BU. PabcTBO rckpeHHero pada uiieT moaaepKKy oT
€ro NCKPEHHOCTH.

Ecnu pab wmimer coneiicTBre HE OT CBOETO IMOBEIMTENS, TO HCKOMOE UM —
€ro IOBEJUTENIb BHE €ro noBenuTens. Eciay oH He MILeT coneicTBHE y CBOETro
MOBEJUTENsI, TO OH yOeraer oT cBoero mnosenurtens. Eciau ke oH UILET conei-
CTBHE y CBOEro IMOBEIHUTEN, OH MPUOIIDKaeTcs K cBoeMy mopenutento. CToii
nepeno MHO#M, 4TOOBI MCKaTh Y MeHs COIEHCTBHUS, a He 4YTOObI HMCKAaTh CO-
neiicteus y Moero 3HaHus, win y ce0s. Torma Te1 Oynenrs Moum pabowm, Oy-
neub y Menst, noiimeris Menst.

51 He TpeOyro oT Tebs pabcTBa BilajeHUs — paOCTBO BIAJCHUS [[pHUHAJIC-
xuT] MHe. 51 TpeOyro oT Tebst Bcero uib pabCTBa NpenCcTosIHUS nepeao MHOi.

Cxaxxu CBOEH COKPOBEHHOW MBICIH: CTOH mpeno MHoi 0e3 [BCsAKOH CBA3H]
¢ ueM-1u00, He panu dero-nm6o. M S caenaro 3a ToOOH orpomHeiiiiee napcTBo,
a 1ol HoraMM TBOMMH BeIHMYaiiliee BIaJeHue.

He oTka3bIiBaiicsi OT 9TOH CTOSIHKHM, OO K Hell mpuberaeTr TBapHas Mpupona
IIPY HECYacThsIX 3TOTO MHpa W IMOTYCTOPOHHEro MUpa, K Heil mpuberaer u ToT,
KTO Buzen MeHs, U TOT, KTO MeHs He BUAEN, U TOT, KTO Mo3HaI MeHs, U TOT,
KTo MeHs He no3Hain. Tex, KTo NpeACTOUT Ha HEW B MUPY, 3HAET COKPOBUILHMLA
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nBepeit ee (T.e. cTosHKN. — P.J1.). W ecny oHM MPHUILTH K HEW U He pa3BsI3ald ee
u cebs1, TO TOJBKO MOTOMY, YTO OHHM IPEACTOSUIA Ha Hel B MUPY, COKPOBHUIIHHUIIA
ee IBepell OCTaHOBUT HX 0e3 Hee.

W mpuner k Tebe OykBa U Bce, UTO OHA [COMEPKUT] B cebe, U Bce, [comep-
Kareecs| B Hei, cTaHeT siBHBIM. W mpuaer k Tebe or Hee Moe umsa u Mou
nMeHa, a B MoeM MMeHHM U Moux uMeHax — Mos Belukas TaiiHa W TaiiHa
Moero nposienerus. 1 npuger x Tebe oT Hee 3HaHHE, a B 3HAHUU — Mowu o0e-
ThI 1 Mow 3aBethl. U puzer k Tebe ot Hee TaiiHa, a B TaitHe Oecena, [oOpamieH-
Hasi] k TeOe, 1 Moit Hamek. OHU OTTOJKHYT Te€OsI OT Hee, HO Thl OTTOJKHHU WX OT
cebs.

S moceutaro Mx K Tebe Kak ucnbITanue (Hakaszanwe. — P.I1.), u 51 maro tebe
3HaTh, 4TO Sl mocnan ux Kak nap, u S ydy teds, kak Tede mocTymnarb, Koraa OH|
MPHUIYT K TeOe Kak n30paHue.

He orranmkuBait ux Oecemoif, n6o THI He cMoXxewrs roBoputh Mcrtuny. Tl
TOJIBKO OTTOJIKHEIIb MX OTBETOM MM H OTBETOM Ha TO, C Ye€M OHHU MPHILIN KO
MHue. U Tel BbIpBELIb CEPALE CBOE OT HUX M OT TOrO, ¢ 4eM OHHU npuuad. Ho
OTpBIBail TOTO, C YeM OHHU MPUILIH, OT CBOETO Cep/la, Moka He Oyaens Mouw,
HO He nXx. Torma Tel Oynems conepkaTh UX, 1 OHH He OyIyT colepikaTb TeOsl.
Tornma Te1 Oy eI BMEIIATh UX, U OHU He OyIyT BMEIIAaTh TeOsI.

locnogp MpUCYTCTBYIOMIMMN, CEpAIIE IMyCcTOe, OBITHE COKPBITOE — 3TO XapaK-
TEPHUCTHKA TOTO, KOTO S CTBIXKYCB.

ITycTh BO3paayloTcs TBOM Tiiaza TeM, 4to Sl nman y3perh Tebe [dacTu] ana:
51 mokaszan Tebe WX, YTOOBI ThI MOT BOCXBaJINTh MeHs, S mokasan Tebe HX,
4T0oOBI THI MOT TMoMuHaTh MeHs, S moka3zan tebe uX, 4ToOBl THI MOTI' TO3HATh
Menst u 6osatecs Mens. Ho S He moka3zan TebOe [4acTh]| ana, moka S He mOKaxy
eMmy ["4acTh] Tebs. S mokaxy Tebe Te [dacTh| ama, [KOTOpHIE SBIAIOTCS| MECTAMH
Moero NoMHUHaHUs, a eMy TIOKXKY Te [d4acTH]| TeOs, [KOTOpbIe SBISIOTCS | MecTa-
Mu Moero B3opa. B cBoem Mminenun f1 He TakoB, uTOOBI coBMecTUTH CBoe
nomuHanue u Coii B30p.

68. YBemanne

OH oCTaHOBWJI MEHS Mepe]l yBelUlaHueM M ckazan MHe: Sl mpenocTteperaio oT
MO3HaHMA, KOTopoe TpebyeT OT TeOsi BepHyTh MOM MO3HAaHUS M U3MEHSET TBOE
4qyBCTBO, MO0 S 3ameyaTaro MocpeACTBOM HX TBOE CepILe.

S npepocreperato Teds OT MO3HAHUS, KOTOPOE apryMEHTHUPYET U He M03BO-
J5ieT, BMEHsIET B 00513aHHOCTB M He 0OpeMeHsIeT, 00s13bIBaeT U He obieryaer. [lo-
cpenctBoM ero Cyaus Bo3bMeT TeOs, a OH crpaBeiiuB. IlocpeacTBoM ero peans-
Ho Oynet Ci10BO, a OHO OKOHYATEIBHO.

[To3nanue He TpeOyeT BEepHYTH ITO3HAHUE, TAaK KaK OHO HE MMEET CHJIBI Bep-
HYTh Ha3aJ: OHO TOJBKO YKpEIUISeT A TOro, B KOM INpeObIBaeT, JBM)KEHHE
B HEBEPUU U pa3Jiope.
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[Tokaiics MHe, HO Thl He pacKaelbCs, TTOKa He OTKpoelbess MHue [my6nny-
HO]. OTkpo¥icss MHe [myOIn4YHO], HO Thl HE OTKPOELIbCs [IMyOJMYHO], MOKa He
Oyperb TeprienuB. byap Teprenus, HO Thl He OyIellb TEPIeTh, IOKa He CTaHelllb
YTUTh.

Bo3BecTr OTKPBITO Ka)I0H BELIM O CBOEM PACKAasHUM, U KakJas Bellb IO-
IPOCHT 3a TeOsI MPOLIEeHNuE.

ITokaiics MHe COBOKYNHOCTBIO BCETO TBOETO 3HAHUS U COCPENOTOYb HA MHe
BCE CBOM IpeJiesIbHbIE 3a00THI.

ITomectn yBemanne Moe Mexay CBOEM KOXeWl M CBOEM KOCTbIO, MEXKIY
CBOMM CHOM M CBOMM OOJPCTBOBAaHUEM.

ITomectn HanoMuHaHKUe Moe B 60JI€3HIX CBOMX HEIOMOTaHUH.

B nHeBHOE BpeMsl BO3BECTH OTKPBITO O CBOEM IOKASIHUM IIOCTOM, a B HOYHOE
BpeMs — [MOJUTBEHHBIM| OJIeHHEM.

Bcranb, 0 Karomumics, 4ToOb! SBUTh ce0s1, U S 0TKporo Tebe ABeph TBOESH pa-
noctd. BeraHb, 0 Karoluiicsi, YTOOBI PelIMTUPOBaTh, U SI OTKpOI TeOe IBEph
TBOCH 3aIIuThl. BCTaHb, 0 Karoluiics, 4ToObl BO33BaTh, U S OTKpOIO Tebe ABEPh
CHSITHS MTOKPOBA.

Bcranb, o karommiics, nepen cBouM yoexuuiem, u S oTkporo Tebe ABepb
YCTaHOBJIEHHS TBOEH 3aIUTHI.

SIBu MeHs Ha cBoeM s3blKe, Kak Sl mposiBUIICS B TBOEM CEpALE, a MHAUe
51 ckporoch OT TeOst TOCPEICTBOM TeOs JKe.

Ecam st cokporoch oT Tebs mocpelncTBoM TeOsl, TO Thl BOCCTAHEUIb IPOTHB
Menst B 11000M ciiydae ¥ Oyjelb OTpulaTh MeHsl B KaXJOM XOpOIIeM Mpe.-
3HAMECHOBAHUMU.

Ecau Tb1 He nposiBUIIbL MeHsl Ha CBoeM si3bIke, TO S He nam Tebe mobesl Haj
TBOMM BParom.

He BcroMuHail u3BMHEHMs, UHa4Ye Oyjaellb NOMHHUTh TO, YTO [MCXOIUT] OT
Hero. He BcriomMuHail TOro, 4To [MCXOIUT]| OT HETro, HHaUe OTBETHUIIb MOCPEICT-
BOM €ro U BBIHJIEIIb U3 HETO.
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Introduction

With the Mongol invasion of the Muslim lands in the thirteenth century, the
task of writing intellectual history of the affected regions has become especially
challenging for the scholars who look beyond the socio-political reality of the
regions. When it comes to the reconstruction of the intellectual climate of the
eastern province of Iran, Khurasan, it is particularly difficult to gather the neces-
sary details for its pre-Mongol period, and almost impossible for the pre-
Ghaznavid era. Yet, it is still worthwhile (and even necessary) to attempt to con-
sider the theological, literary, and common intellectual background of the works
written in this period, for a better grasp of them. Fortunately, in a rare case of
textual survival, we may be able to reconstruct some aspects of the general intel-
lectual climate of the eleventh to twelfth century Khurasan, which was then
home to a great number of prominent Muslim intellectuals.

The Risala of Abi al-Qasim al-Qushayri (d. 465/1072)" is undoubtedly one
of the most widely read texts in the history of Sufism. Already during the life-

" Some of the important introductions to the life of al-QushayrT may be found in the follow-
ing: Badi’ al-Zaman Furiizanfar. Introduction to the Persian translation of al-Qushayri’s a/-Ri-
sala by Abu ‘Alt Hasan b. Ahmad-i ‘Uthmani. Tehran: Intisharat-i ‘Ilmi wa Farhangi,
1381/2002; Ibrahim Basyini. Al-Imam al-QushayrT: Stratuhu, atharuhu, madhhabuhu {7 al-ta-
sawwuf. Cairo: Majma‘ al-Buhiith al-Islamiyya, 1972; Idem. Al-Imam al-Qushayri, Hayatuhu
wa-tasawwufuhu wa-thiqafatuh. Cairo: Maktabat al-Adab, 1413/1992; Idem. “Madkhal” //
Lata’if al-Isharat. Ed. Ibrahim Basyuni. Cairo: Dar al-Katib al-‘Arabi, 1968; Frank R.M. Two
Short Dogmatic Works of Abii 1-Qasim al-Qushayri. P. 2. Edition and Translation of “al-Fusil
f1 l-ustil” // Mélanges 16 (1983): P. 59-94. Pir Muhammad Hasan. Al-Rasa’il al-Qushayriya.
Karachi: al-Ma’had al-Markazi li-1-Abhath al-Islamiya, 1964; Imam Hanafi Sayyid ‘Abd Allah.
Al-Ara’> al-Kalamiyya wa-l-Siifiyya ‘ind al-Qushayri. Cairo: Maktabat al-Thigafa al-Diniyya,
1426/2006; Nguyen M.T. “The Confluence and Construction of Traditions: Al-QushayrT
(d. 465/1072) and the Intersection of Qur’anic Exegesis, Theology, and Sufism (Ph.D. Disser-
tation). Harvard University: May 2009.
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time of its author, copies of this treatise had reached faraway lands. During the
eleventh to twelfth centuries (the fifth to sixth centuries A.H.), his Risala served
as one of the chief sources for practical instruction in Sufi circles. However, little
is still known of the author’s literary, theological, and even Sufi background. For
instance, one wonders: what texts did al-Qushayri have access to while compos-
ing his works, and what were his attitudes toward the divergent currents of
thought existing in the eleventh-century Khurasan?

Fortunately, through the discovery of a manuscript of a hitherto unknown
work, which I would like to call “The Qushayri Family’s Private Treasury,” we
now have access to reliable information on additional details of al-Qushayri’s
intellectual background, including the kinds of sources he may have utilized in
composing his Sufi works, first of all his Risala and Lata’if al-isharat. The ma-
nuscript under discussion in the present article is entitled al-Shawahid wa-I-
amthal and written by al-Qushayri’s fourth son, Abli Nasr ‘Abd al-Rahim al-
Qushayri (d. 514/1120).2

Al-Shawahid appears to be a collection of Abili Nasr’s personal notes regard-
ing things he has heard from his father, Abi al-Qasim al-Qushaer.3 In this work,
one can find rich material on some of the key theological issues that were of par-
ticular concern to his father, with whom Abii Nasr shared most of his own views.
At first sight, the work seems to lack any formal structure in terms of chapter
divisions, and no specific arrangement of the various subjects covered in this text
seems to exist.

Al-Shawahid, which thus appears to be a sort of miscellanea, consists of vari-
ous texts—poems, stories, anecdotes, Qur’anic verses, Hadiths, etc.—that were
in wide circulation among the Sufis until about the fifth/eleventh century. Aside
from gathering these external materials in this work, Abl Nasr also expresses his
own views on certain issues that show him to be more inclined toward dogmatic
theology (kalam) than to Sufism. His adherence to Ash‘ari doctrines is clear
from this work, in complete agreement with the theological stance of both his
father and his teachers.

In this article, I will discuss some of Abti Nasr’s inclinations toward Ash‘art
kalam, on the one hand, and his simultaneous predispositions toward the Sufism
of his father, on the other. This will be done by examining some of the key pas-
sages from the Shawahid and comparing them with the writings of Abl al-Hasan
al-Ash‘ari, Ibn Firak, Ibn Khafif, and Abi al-Qasim al-Qushayri.

? Al-Shawahid wa-l-Amthal. Ayasofia Library, Mss. No. 4128.
3 Ibid., folio 1a: “Kitab al-shawahid wa-l-amthal mimma sami‘ahu al-Imam Abu Nasr ‘Abd
al-Rahim min walidihi...”.
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The Qushayri Family*

Many scholars have long spoken about the significance of Abu al-Qasim al-
QushayrT as a Qur’an commentator,” Hadith scholar,® and prominent Sufi.” How-
ever, much less has been said about him as an Ash‘arT theologian and about his
stance toward the Ash‘arism of Khurasan, which gradually came to prevail over
much of later Iranian Sufism. An assessment of the impact of Ash‘arism on
broader Islamic thought and culture in subsequent times is a task of great scho-
larly import to us still today,® and this must be made on the basis of the earliest
available sources.

We know that the most influential teacher of Abti al-Qasim al-Qushayri, Abii
‘Alf al-Daqqaq (d. 406/1015),” had a great inclination toward Ash‘arism. Clearly,
this could have had a deep impact on Abl al-Qasim’s attitude toward the
Ash‘aris of Khurasan. One of the key strategies that Abi al-Qasim took for rein-
forcing and disseminating his thought in the broader Islamic world was a simul-
taneous advancement on two fronts: building a close relationship with the
Ash‘aris on the one hand and associating with the ruling family of his time on
the other.

* The name Qushayri comes from the family’s ancestor, Qushayr b. Ka‘b. See: Ibn Imad
al-Hanbali. Shadharat al-Dhahab fT akhbar man dhahab. Ed. ‘Abd al-Qadir al-Arna’tt. Damas-
cus: Dar Ibn Kathir, 1406 L.H. Vol. 3. P. 321.

’ Cf. Basyiini. Madkhal // Lata’if al-Isharat. Vol. 1. P. 15-49; ‘Abd Allah b. ‘Alf al-
Maymiuni al-Matirt. Al-Taysir fi ‘Ilm al-Tafstr. (n. p.): Jami’at Umm al-Qura, 1427/2006;
Arnaldez R. Quelques remarques sur le commentaire mystique de Qushayrt: Lata’if al-Isharat //
Annales du Département des Lettres Arabes 6-B (1991-1992). P. 99-106; Arnaldez R. Quel-
ques remarques sur le commentaire mystique de Qushayri: Lata’if al-isharat / Annales du
Département des Lettres Arabes 6 (1995). P. 99-106; Keeler A. Sufi tafsir as a Mirror: Al-
QushayrT the Murshid in His Lata’if al-isharat // Journal of Qur’anic Studies 8.1 (2006). Edin-
burgh: Edinburgh University Press. P. 1-21; Rashid Ahmad. Qur’anic Exegesis in Classical
Literature with Particular Reference to Abu Al-Qasim Al-QushairT: A Critique of His Age and
His Work on the Quranic Exegesis. Lahore: Institute of Islamic Culture, 2006.

¢ Cf. Arberry A.J. Al-QushairT as Traditionist / Studia orientalia Toanni Pedersen, sep-
tuagenario A.D. VII id. nov. anno MCMLIII a collegis discipulis amicis dicata. Copenhagen:
Munksgaard, 1953; Nguyen. The Confluence and Construction of Traditions. P. 324-358.

7 Faqir b. ‘Abd al-Rahman Hanafi (d. 1195/1780), the author of Kitab Qutb al-Irshad
(Bombay) states (P. 673) that he has five isnads for dhikr that go back to al-QushayrT, but he
transmits through only one of them, i.e., via al-Qushayri’s grandson, Abu al-As‘ad Hibat al-
Rahman b. Abt Sa‘id ‘Abd al-Wahid (1076-1151/460-546), from al-Qushayri’s second son,
Abu Sa‘id ‘Abd al-Wahid (1027-1100/418-494) (cited in Furizanfar. Introduction. P. 47-48).
For further information on al-Qushayri’s reputation in India, see Rizvi S.A.A. A History of
Sufism in India. New Delhi: Munshiran, 1986.

8 Shafi‘t Kadkani M.-R. Shi‘t-i Jadwali // Zamina-yi Ijtima‘i-yi Shi‘r-i Farsi. Tehran:
Nashr-i Akhtaran and Nashr-i Zamana, 1386 S.H. P. 412-413. On the continuance of its impact
on modern Iranian society, see Newman A.J. Safavid Iran: Rebirth of a Persian Empire. Lon-
don—New York: 1. B. Tauris, 2006.

% Cf. Chabbi J. Abii ‘Ali Daqqaq // Encyclopaedia Iranica [www.iranica.com].
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As for indications of Abi al-Qasim’s close relationship with the Ash‘arTs, we
must first note his discipleship under Abi ‘Alf al-Daqqaq, a staunch Ash‘ari, and
second, his studies with a major Ash‘ari theologian, Ibn Fiirak, the author of Mu-
Jjarrad Magalat al-Shaykh Abt al-Hasan al-Ash ‘art,'® which is one of the most
important sources we have today for understanding Ash‘ari theology of this pe-
riod. Moreover, Abli al-Qasim’s letter to Sunnis in defense of al-Ash‘ari, entitled
“The Complaint of the Sunnis,”'" also shows his predilection for Ash*arism. Abii
al-Qasim’s constant references to Ash‘ari thought throughout his works'? even
suggest his strong agenda in propagating Ash‘arism.

With regard to Abii al-Qasim’s relationship with the rulers of his time, we see
that even during the decline of the Mu‘tazili rationalism in Khurasan'’ and the
power of al-Kunduri (d. 456/1064),"* al-Qushayri was able to maintain a good
relationship with the Abbasid caliphs in Baghdad on the one hand and with the
local Iranian rulers on the other. He preached from the minbar, or the pulpit, in
the presence of caliph al-Qa’im bi-Amr Allah and found the general public’s
acceptance.'” Moreover, he even traveled in the company of the Seljuk sultan
Tughril Beg (385-455/995-1063),'° which shows his close relationship with the
Seljuks, the local Iranian rulers.'” Also, the respect that al-Qushayri shows to-

' Muhammad b. al-Hasan b. Fiirak. Mujarrad Magalat al-Shaykh Abi al-Hasan al-Ash¢ari.
Ed. D. Gimaret. Beirut: Dar el-Machreq, 1987; idem. Mujarrad Maqalat al-Shaykh Abr al-
Hasan al-Ash‘arl. Ed. Ahmad ‘Abd al-Rahtm al-Sa’ih. Cairo: Maktaba al-Thiqafa al-Diniyya,
1425/2005.

' Shikayat Ahl al-Sunna. Ed. Pir Muhammad Hasan // Al-Rasa’il al-Qushayriyya. P. 1-49.

12 Aside from al-Risala and Lata’if al-Ishardt, his two dogmatic works entitled al-Fusil fi
al-Usil and Luma’ fi al-1 ‘tigad are in complete accordance with Ash‘arT thought.

3 Cf. Gardet L. ‘Ilm al-Kalam // Encyclopaedia of Islam. 2" ed. Eds. P. Bearman et al.
Vol. 8. P. 1141.

" Cf. Ibn al-Athir. Al-Kamil fi ’1-Ta’rikh. Beirut: Dar Sadir, 1386/1966. Vol. 9. P. 526;
Vol. 10. P. 7; Ibn Khallikan. Wafayat al-A‘yan wa-Anba’ Abna’ al-Zaman. Ed. Ihsan ‘Abbas.
Beirut: Dar al-Thiqafa, 5:138.

'3 Basyiini mentions this in his introduction to Laza’if al-Isharat (P. 13), but T could not
find any sources in support of his allusion.

'® For more details on his biography, see Yagiit al-HamawT. Mu‘jam al-Buldan. Beirut: Dar
Ihya’ al-Turath al-‘Arabi, 1399/1979. Vol. 1. PP. 412, 534; Ibn Khallikan. Wafayat. Vol. 7.
P. 156; al-Safadi. A1-Wafi bi-1-Wafayat. Ed. Ahmad al-Arna’Gt. Dar Ihya’ al-Turath al-‘Arabi,
1420/2000. Vol. 13. P. 183; Vol. 17. P. 15; al-Kutbi. Fawat al-Wafayat. Ed. ‘Alt Muhammad b.
Ya‘uz Allah. Beirut: Dar al-Kutub al-‘IImiyya, 2000. Vol. 1. P. 518-520; Ibn Khaldin. Al-
‘Ibar. Beirut: Mua’ssasa al-A‘lami, 1391/1971. Vol. 5. PP. 63, 126.

' According to al-Rafi ‘s al-Tadwin fi Akhbar [Ahl al-‘Ilm bi-] Qazwin. Ed. A. ‘Atardi.
Beirut: Dar al-Kutub al-‘Ilmiyya, 1987. Vol. 3. P. 211, al-QushayrT in 1062/454 was in the
company of Tughril Beg in Qazwin. On account of this historical evidence, it becomes hard to
accept W. Madelung’s assertion of the contention between the Saldjuq ruler and al-Qushayri—
cf. The Spread of Maturidism and the Turks // Actas do 1V Congresso de Estudos Arabes e Isla-
micos 1968 (1971). P. 109-168, reprinted in Madelung W. Religious Schools and Sects in Me-
dieval Islam. London: Variorum Reprints, 1985. Chapter 2. In addition, we know that Tughril
Beg visited three famous saints of Hamadan: Baba Tahir, Baba Ja‘far, and Shaykh Hamsha
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ward the Seljuk vizier Nizam al-Mulk (d. 1095/548) is a further indication of his
multifaceted loyalty.'®

At a time when the rulers persecuted and executed thinkers like Hallaj and
Ibn ‘Ata’'” on the charge of unbelief,”” al-Qushayri’s good relations with both
the local Seljuk rulers and the Abbasid caliphate in Baghdad were of particular
significance. It seems most likely that one of the main causes for the spread of
al-Qushayri’s works?' well beyond Khurdsan and the greater Persia—even as far
as India**—was this very alliance he had with the politicians of his day.

With the help of his family in spreading his thought (of Ash‘arT conviction),
Abi al-Qasim was able to commence a new intellectual trend. The descendants
of Abii al-Qasim al-QushayrT, most of whom were known to be highly learned
and well-respected figures, include: Fatima Daqqaqiyya (d. 480/1087), his wife
and Abu ‘Al al-Daqqaq’s daughter; and his sons who were also highly learned
figures.” The entire Qushayr family seems to have been eager to spread Ash‘ari
thought.

(sic!), and I surmise that al-QushayrT was also present at these meetings. Also, see Muhammad
b. ‘Al b. Sulayman al-Rawandi. Rahat al-Sudiir wa Ayat al-Suriir dar Ta’rikh-i Al-i Saljiiq. Ed.
M. Igbal, with annotations by M. MinuwT. Tehran: Intisharat-i Amir Kabir, 1364/1985. P. 98.

'® The respect seems to have been mutual, for a historical source indicates that when al-
QushayrT and al-JuwaynT entered Nizam al-Mulk’s court, the latter stood up from his throne.
Cf. Ibn al-Athir. Al-Kamil. Vol. 10. P. 209.

' These incidents were supposedly recorded in one of the lost works of Abii ‘Abd al-
Rahman al-Sulami (d. 412/1021), entitled Mihan al-Siifiya. Parts of this book have survived to
this day in al-Dhahabi. Siyar A‘lam al-Nubala’. Ed. Shu‘ayb al-Arna’at. Beirut: Mu’assasa al-
Risala, 1413/1993. Vol. 11. P.534; Vol. 12. P.93; Vol. 14. PP. 489, 525; Vol. 18. P.54;
Vol. 23. PP. 509, 551.

2 «Ope day, the former ruler [i.e., Mahmid of Ghazna] said: “Just for ‘Abbasid pleasure,
and in order to patronize them, I am searching for Qarmatis all over the world, and, whomever
I find I hang...”” — Abi al-Fadl Muhammad b. Husayn Bayhaqi. Tarikh-i Bayhaqi. Ed.
M. Yahaqt. Tehran: Nashr-i Sukhan, 1382/2009. Vol. 1. P. 172.

' Al-Qushayri’s thought was prevalent, even after Ibn ‘Arabi (1165—1240/560-638) be-
came famous. Al-QushayrT’s writings were well known and studied for a while in India. Cf.
Munzawt A. Fihrist-i Mushtarak-i Nuskhaha-yi Farsi-yi Pakistan. Lahore: Intisharat-i Markaz-i
Tahqiqat-i Farsi-yi Pakistan 1363 S.H. P. 1779.

*? Sayyid Muhammad-i Gisidaraz (d. 825/1422), a saint of the Chishtiyya order, well known
as “Banda-Nawaz,” wrote a Persian commentary on the first forty chapters of al-QushayrT’s
Risala. Cf. Sayyid Muhammad-i Gisiidaraz Kh"aja-yi Banda-Nawaz-i Chashti. Sharh-i Risala-
yi Qushayriyya. Ed. Mawlawt Sayyid ‘Ata Husayn. Haydarabad—Dakan, 1361 L.H.

3 References to al-Qushayri’s sons can be found in the following: for Hibat al-Rahman,
see al-Dhahabi. Al-Mukhtasar min ta’rikh Ibn al-Dabithi. Ed. Mustafa ‘Abd al-Qadir ‘Ata.
N.p., 1417/1997. PP. 261, 384; al-Dhahabi. Siyar. Vol. 21. P. 49; Vol. 22. PP. 89, 109. For
Abi Sa‘ld ‘Abd al-Wahid, see al-Sam ‘ani. Al-Ansab. Ed. ‘Abd Allah ‘Umar al-Bartdi. Beirut:
Dar al-Jinan, 1408/1988. Vol. 4. P. 539; Vol. 5. P. 34; al-Hamawi. Mu‘jam. Vol. 1. P.517.
Vol. 2. P. 92. Vol. 4. P. 280; Ibn al-Athir al-Jazar. Al-Lubab f1 Tahdhib al-Ansab. Beirut: Dar
Sadir. Vol. 3. PP. 53, 84; al-Dhahabi. Ta’rikh al-Islam. Ed. ‘Umar ‘Abd al-Salam al-Tadmuri.
Beirut: Dar al-Kitab al-‘Arabi, 1407/1987. Vol. 29. P.202. For Abu al-Muzaffar ‘Abd al-
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Abiti Nasr ‘Abd al-Rahim b. ‘Abd al-Karim b. Huwazin
al-Qushayri: His Life

Among all the descendants of Abii al-Qasim, the most learned and the most
similar to him in various respects seems to have been his fourth son, Abii Nasr
al-Qushayri (d. 514/1120),* or to be exact, Abii Nasr ‘Abd al-Rahim b. ‘Abd al-
Karim b. Huwazin al-Qushayri.”> He was also known by such epithets as “Pillar
of Islam” (rukn al-islam),*® “Chief Imam” (imam al-a’imma),”’ and “Incontesta-
ble Gatherer of Virtues and Excellence” (Jami‘ al-mahasin wa-Il-fada’il bila
mandzi‘).”® He was also known to have been most similar to his father in his
looks as well as in personality” and in the way he preached,” as it were, his
existence was a fragment of his father’s.”!

As already mentioned, he was said to be the most learned descendant in al-
Qushayri’s family,’* and sources show the considerable breadth of his learning.
For instance, he was famous for his special mastery of two fields of traditional
Islamic learning: commentaries on the Qur’an (¢afsir) and the principles of juri-
sprudence (usil al-figh).*> Moreover, at a time when the study of the Hadith
meant the Islamic learning proper and the chief field of Islamic education,” Abi

Mun‘im, see al-Sam ‘ani. Al-Ansab. Vol. 5. P. 400. For Abti Mansiir ‘Abd al-Rahman, see /bn
al-Athir. Al-Lubab. Vol. 1. P. 326.

** He is different from Aba Nasr ‘Abd al-Malik b. ‘Abd al-‘Aziz al-Qushayrt al-Tammar
(d. 228/842), also known as Abt Nasr al-Qushayri. For his biography, see Ibn Hibban al-Busti.
Kitab al-Thiqat. Haydarabad—Dakan: Majlis Da’irat al-Ma‘arif al-‘Uthmaniyya, 1393/1973.
Vol. 8. P.390; Ibn Hajar al-‘Asqalani. Tahdhib al-Tahdhib. Beirut: Dar al-Fikr, 1404/1984.
Vol. 12. P. 230.

% Al-Dhahabr. Tadhkirat al-Huffaz. Beirut: Dar Ihya’ al-Turath al-‘Arabi. Vol. 4. P. 1254;
idem. Siyar. Vol. 19. P. 430. His kunya must be corrected in the following two sources: /bn al-
Athir. Al-Kamil. Vol. 10. P. 587 (wrongly spelled “Abt Sa‘d”) and a/-Kutbi. Fawat. Vol. 1.
P. 651, No. 271 (wrongly spelled as “Abi al-Qasim”).

26 Al-Subki. Tabaqat al-Shafi‘iyyat al-Kubra. Ed. Mahmid Muhammad al-Tanahi1. Dar al-
Hijra, 1413/1992. Vol. 1. P. 118.

" Ibn ‘Asakir. Tabyin Kadhib al-Muftari. Beirut: Dar al-Kitab al-<Arabi, 1404 L.H. P. 308.

28 Al-Yafi‘t. Mir’at al-Janan wa-‘Ibrat al-Yaqzan fi Ma‘rifat Hawadith al-Zaman. Cairo:
Dar al-Kitab al-Islam1, 1413/1993. Vol. 3. P. 113.

¥ Ibn ‘Imad. Shadharat. Vol. 3. P. 321; al-Sarifini. Al-Muntakhab min al-Siyaq li-Ta’rikh
Nisabir. Ed. Khalid Haydar. Beirut: Dar al-Fikr, 1414 L.H. P. 354; Ibn Salah. Tabaqat al-
Fuqaha’ al-Shafi‘Tyya. Ed. MuhyT al-Din ‘Ali Najib. Beirut: Dar al-Basha’ir al-Islamiyya,
1992. No. 204, Vol. 1. P. 546.

30 l-Yafi 7. Mir’at al-Janan. Vol. 3. P. 113,

3! Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546; Ibn Asakir. Tabyin. P. 308.

32 Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546.

* Ibn Asakir. Tabym. P. 308; al-Kutbi. Fawat. Vol. 1. P. 651; Ibn Salah mentions that he
studied tafsir and usil al-figh with his father. See Tabagat. No. 204. Vol. 1. P. 546.

3 From this point of view, anyone who cannot think orthodoxly is a heterodox, and that is
why a great scholar like Avicenna “does not have anything of science (= Hadith)” and thereu-
pon “because of his philosophical opinions, May God not forgive him!” Cf. al-Dhahabi. Mizan
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Nasr was famous as a muhaddith, i.e., a Hadith transmitter,”> well respected
among his numerous teachers and students.

Yet at the same time, he was also referred to as a mutakallim,*® ie., a dog-
matic theologian, due to his frequent recourse to the works of al-Ash‘ari, as well
as of Imam al-Haramayn al-Juwayni and of his own father, Abt al-Qasim al-
Qushayri, both of whom were prominent Ash‘ari thinkers. Moreover, Abli Nasr
was a first-rate jurisprudent (fagih) in Shafi‘i law.’” In the field of the Arabic
language, he was a known grammarian®® and such a master of the Arabic voca-
bulary®® that even after his death his work in this field continued to be quoted.
Furthermore, thanks to his poetic gifts and exceptional memory,*’ his name came
to be recorded in literary collections as that of an articulate and eloquent*' littera-
teur (adib)® or even of a poet (sha‘ir).”® Moreover, just as his father did in his
youth, Abii Nasr familiarized himself with the exact sciences and arithmetic.*
In Nishaptir, he was so highly respected that he even led the prayer for the cele-

al-I‘tidal. Ed. ‘Ali Muhammad al-Bijaw1. Beirut: Dar al-Ma‘rifa. Vol. 1. P. 539; Ibn Hajar al-
Asqalant. Lisan al-Mizan. Beirut: Mu’assasa al-A‘lami, 1390/1971. Vol. 2. P. 291.

35 Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546.

% Ibn ‘Imad. Shadharat. Vol. 4. P. 54; al-Tilimsant. Nafh al-Tib min Ghusn Andalus al-
Ratib. Ed. Ihsan ‘Abbas. Beirut: Dar Sadir, 1997. Vol. 2. P. 550.

" In old Islamic usages, al-madhhab may refer to jurisprudence (figh), and al-khilaf to
dogmatic theology (kalam). Abi Nasr had studied jurisprudence (or madhhab) with Imam al-
Haramayn al-Juwayni.

8 Al-Tilimsant. Nath al-Tib. Vol. 2. P. 550.

% Al-Shawkanf. Nayl al-Awtar. Beirut: Dar al-Jil, 1973. Vol. 7. P. 315, counts Abiu Nasr
among the great lexicographers like al-JawharT and al-Firtizabadi (the compiler of al-Qamiis).

4 Ibn al-Athir. Al-Kamil. Vol. 10. P. 587 (he recorded 50,000 poems and stories); al-
Sam ‘ani. Al-Ansab. Vol. 2. P. 121; al-Yafi 7. Mir’at al-Janan. Vol. 3. P. 211; al-Subki. Tabaqat.
Vol. 7. P. 163; Ibn al-Jawzi. Al-Muntadam fI Ta’rikh al-Mulik wa-l-Umam. Beirut: Dar Sadir,
1358 L.H. Vol. 9. P. 222.

' Al-Tilimsant. Nafh al-Tib. Vol. 2. P. 550; Ibn Imad al-Hanbalr. Shadharat. Vol. 4. P. 45;
Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546; al-Subki. Tabaqat. Vol. 7. P. 160; Al-Tadwin.
Vol. 2. P. 259 (Abu Nasr was corresponding with Ahmad b. Muhammad al-Adib, well-known
as Balak al-Quzbur).

* Ibn Kathir. Al-Bidaya wa-I-Nihaya. Ed. ‘Ali Shiri. Beirut: Dar Thya’ al-Turith al-‘Arabi,
1408/1988. Vol. 12. P. 232.

# Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 222; al-Sam‘ani. Al-Ansab. Vol. 1. P. 357 (Abd
Nasr’s poetry about Ayk, Bushtanagan, and Farakhk, three pleasant locations near Nishapiir,
has been preserved); ibid. Vol.2. P.121; idem. Adab al-Imla’ wa-l-Istimla’. Ed. Sa‘ld
Muhammad al-Lahham. Beirut: Maktabat al-Hilal, 1409/1989. P. 111; Ibn al-Athir. Al-Lubab.
Vol. 1. P. 310; /bn Salah. Tabagat. Vol. 1. PP. 210, 548 (regarding the poem he recited at the
funeral of al-Juwayni’s father); a/l-Dhahabi. Ta’rikh. Vol. 36. P. 187 (Abii Nasr responsed to a
question by a poem. Another of his poems is recorded there wrongly and should be corrected to
“olaet) dlady ¥ duadlly / Lo b Sl sy Gilasy B W): gl-Safadi. AI-Wafi. Vol. 18. P. 200; al-Kutb.
Fawat. Vol. 1. P. 652; Ibn ‘Asakir. Tabyin. P. 167; al-Subki. Tabaqat. Vol. 6. P. 148; Vol. 7.
P. 163 (about his poems in praise of Imam al-Haramayn al-Juwaynt).

* Ibn “‘Asakir. Tabyin. P. 167.
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brated Hadith scholar and Sufi, Abid al-‘Abbas Shaqani (d. 1112/506)"
on his death.*® All this suggests (1) Abii Nasr’s elevated status during his time
and (2) that he was better known as a religious scholar-encyclopedist than as
a Sufi master.”” ** However, there are indications of his personal inclination to-
ward49asceticism, as he apparently liked the practice of seclusion (khalwa) as
well.

Little information remains of Abd Nasr’s childhood, apart from the fact that
he was the first among al-Qushayri’s children to become a prominent figure
within the family outside the blood line of al-Daqqaq,>® the father of Abu al-
Qasim’s first wife Fatima. Apparently, Abli Nasr was a child of another wife of
al-Qushayri’s.”' Abii Nasr’s mother was not as well known as the famous Fatima
al-Daqqaqiyya, nor did she have the same intellectual or spiritual capacity as
Fatima. Hence, there is no mention of her name in the historical sources. We
only know that she is a daughter of Ahmad b. Muhammad al-Jarfi al-Saladhi>
(or al-Charkhf al-Baladi™). Unfortunately, we do not have any information about
the date of her death either. Even though Abi Nasr was the fourth child,>* al-
Qushayri the father paid a special personal attention to him while raising and
educating him;> for instance, he personally taught him the Arabic language,*
which was one of the most fundamental fields of Islamic learning and the mas-
tery of which was a sign of cultural sophistication. Stenography was another skill
that Abt Nasr acquired in his childhood, and apparently it was thanks to this skill

* al-Dhahabi. Siyar. Vol. 19. P. 244.

* al-Sam‘ani. Al-Ansab. Vol. 3. P. 442.

#" Muhammad b. Munawwar, Shaykh Abi Sa‘id’s grandson, narrated that Abi al-Ma‘ali
al-Qushayr (i.e., Abli al-Qasim’s grandson) had said: “There was a gathering (majlis) in Abu
Sa‘id’s khanigah in Nishapir, in ‘Adn1 Kuban/‘Adni Kuyan alley, and [ was there with my two
uncles Imam Abt Nasr and Imam Aba Sa‘id and all prominent Sufis and leaders were there.”
Cf. Muhammad b. Munawwar. Asrar al-Tawhid fi Magamat Shaykh Abt Sa‘id. Ed. M.-R. Sha-
fi‘T Kadkani. Tehran: Nashr-i Agah, 1367/1997. Vol. 1. P. 376. He mentions that among the
prominent figures present was Abti Sa‘ld al-Qushayri. Cf. ibid. Vol. 1. P. 377.

* Al-QushayrT’s principal disciples were Abii al-Qasim’s second son, Abi Sa‘id ‘Abd al-
Wahid al-Qushayrt (418/1027-494/1101), and his own wife Fatima al-Daqqaqiyya. Cf. Sayyid
Muhammad Niirbakhsh. Mushajjara, quoted in Furiizanfar. Introduction. P. 53.

* Ibn Salah. Tabaqat. No. 204. Vol. 1. P. 546; al-Subki. Tabaqat. Vol. 7. P. 163.

% Ibn “Asakir. Tabyin. P. 308.

31 Al-Subki wrongly claims that all al-Qushayri’s sons were from Fatima al-Daqqaqiyya.
Cf. Tabaqat. Vol. 7. P. 163.

32 Al-Sarifini. Al-Muntakhab. No. 1093. P. 363. He writes that Abii Sa‘id ‘Abd al-Malik b.
Ahmad b. Muhammad al-Juraft al-Saldhi is the uncle of al-Qushayri’s children: wa-huwa khal
awlad Zayn al-Islam.

% Furiizanfar vocalized his name in this way. See idem. Introduction. P. 48.

** Al-Subki. Tabaqat. Vol. 7. P. 161.

%> Al-Tilimsan. Nafh al-Tib. Vol. 2. P. 550.

%8 Ibn ‘Asakir. Tabyin. P. 308.
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that he was able to preserve his father’s writings for the next generation, having
read these texts in the presence of his father himself.”’

In his youth, Abii Nasr went through a carefully structured curriculum of stu-
dies under the supervision of his father, and then, after his death, under the guid-
ance of al-Juwayni. Al-Qushayri the father had such a great respect for Imam
al-Haramayn al-Juwayni (419-478/1028-1085)® as to affirm: “If Imam al-
Haramayn were to proclaim prophecy today, just because he said so, it would not
be necessary for him to display miracles [to prove his prophecy].”*’ Apparently,
Abil Nasr first studied Hadith with his father,”” and after his death, with al-
Juwayni.’' There are also some indications that in the year 445/1053% or
452/1060,* Abia Nasr studied Hadith under the guidance of Abu Bakr al-
Bayhaqi. After his father’s death, Abt Nasr hurriedly attached himself to Imam
al-Haramayn and attended the latter’s lessons until he learned madhhab and
khilaf®* Night and day he attended to Imam al-Haramayn, and the latter also
allowed himself to spend most of his time with Abi Nasr.®> This suggests both
the intellectual prominence of Abii Nasr at the time and his anticipated bright
future in the eyes of Imam al-Haramayn. Despite his young age, Abl Nasr at-
tained such a high degree of learning that even his own teacher, Imam al-
Haramayn quoted Abii Nasr.® In continuation of the tradition of his father, Abi
Nasr held gatherings (majalis), which were quite well attended.” The gatherings
for preaching (wa z) are of special interest to us, since Abli Nasr took Imam al-
Haramayn to these gatherings with his own students.®® After this period of his
life, Abli Nasr becomes more famous. The study of jurisprudence marked the

57 Al-Rafi‘i. Al-Tadwin. Vol. 2. PP. 165, 442; Vol. 4. P. 101 (Sahl b. ‘Abd Allzh al-Sarraj
narrated al-Qushayri’s al-Tahbir fi tadhkir—a book on the divine names—through Abt Nasr).

*® For his biography, see al-Dhahabi. Siyar. Vol. 18. P. 468; Ibn al-Dimyafi. Al-Mustafad
min Dhayl Tarikh Baghdad. Ed. Mustafa ‘Abd al-Qadir ‘Ata. N.p., 1414/1997. P. 130; al-
Sam ‘ani. Al-Ansab. Vol. 2. P. 129; Ibn al-Athir. Al-Kamil. Vol. 10. P. 145; Ibn Khallikan.
Wafayat. Vol. 3. P. 167; Ibn Kathir. Al-Bidaya. Vol. 12. P. 157.

% Ibn al-Najjar al-Baghdadi. Dhayl Ta’rikh Baghdad. Vol. 1. P. 46.

¢ Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 222.

' Ibid.; Ibn al-Kathir. Al-Bidaya. Vol. 12. P. 232.

2 Abii Bakr al-Bayhaqi. Hayat al-Anbiya’ ba‘da wafitihim. Ed. Ahmad b. ‘Atiyya al-
Ghamidi. Medina: Maktabat al-‘Ultim wa-1-Hikam, 1993. P. 68.

% Idem. Al-Jami fi’'l-Khatam.

8% Ibn Imad. Shadharat. Vol. 3. P. 321; al-Yafi 7. Mir’at al-Janan. Vol. 3. P. 113; al-Kutbi.
Fawat. Vol. 1. P. 651; al-Tilimsant. Nath al-Tib. Vol. 2. P. 550; Ibn ‘Asakir. Tabyin. P. 308;
Ibn Qadi Shuhba. Tabaqat al-Shafi‘iyya. Ed. Al-Hafiz ‘Abd al-‘Alim Khan. Beirut: ‘Alam al-
Kutub, 1407 L.H. Vol. 1. P. 286 (usil, furii’, and khalaf).

% Ibn al-Salah. Tabaqat al-Fuqaha’ al-Shafi‘iyya. Ed. Muhyi al-Din ‘Al Najib. Beirut: Dar
al-Basha’ir al-Islamiyya, 1992. 1:547; al-Suyuti. Tabaqat al-Mufassirin. Ed. ‘AlT Muhammad
‘Umar. Cairo: Maktaba Wahba, 1976/396. P. 55; Ibn Qadi Shuhba. Tabaqgat 1:286.

% Ibn Qadr Shuhba. Tabaqat 1:286; Al-Subki. Tabaqat 7:163.

5 Ibn al-Athir. al-Kamil 10:587.

8 A1-Yafi 7. Mir’at al-Janan 3:113.
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end of his program of studies in Nishapir, and, having mastered it, he decides to
go on a hajj to Mecca.”’

Abii Nasr’s travels after his departure from Nishapir look as follows.”” On
his way to Mecca he first traveled to Baghdad, reaching it sometime in
469/1076.”" Then he continues on to Mecca, where his youngest brother, Abii al-
Muzaffar ‘Abd al-Mun‘im b. ‘Abd al-Karim al-Qushayrt (445/1053-532/1137),
seems to have joined him.”” From Mecca he travels back to Baghdad. Thence, he
goes on another Aajj back to Mecca with the noble people that Amir al-Hajj had
entrusted to him. For a third time, he makes his trip back to Baghdad. From
Baghdad, he is summoned to Isfahan, where Nizam al-Mulk was residing. From
Isfahan, he travels to Qazwin and then finally back to Nishaptr.

The fitna of the son of al-Qushayrt

The key events in Abli Nasr’s life were the preaching sessions (majalis al-
wa z) that took place during his sojourn in Baghdad. His propagation of Ash‘ari
doctrines at these gatherings eventually provoked the Hanbalis to revolt against
him. Regarding this affair, various superficial speculations have been made, one
of these being the view that it was a fitna, which suggests a major strife between
two parties: (1) the defenders of fashbih, i.e., the Hanbalis and Karramis; and (2)
the advocates of tanzih, i.e., the Ash‘aris and the Shafi‘is.

The Hanbalis, who regarded Baghdad as their home base, viewed the
Ash‘aris and the Shafi‘Ts as outsiders from Khurasan.”® Ibn ‘Asakir, who is one
of the most important defenders of Ash‘arism, describes the behavior of the
Hanbalis thus: “Hanbalis have the habit of exaggerating on the sunna, and they
record things that have nothing to do with the sunna out of their fear of entering
into a fitna.”™ Nizam al-Mulk” seems to have invited Abii Nasr to preach in
Baghdad.” This propagation of Ash‘arT thought in such an important place as the
Nizamiyya was a severe blow to the Hanbalis. While the scholars in Baghdad did
not believe Abii Nasr to be sufficiently erudite,”’ once the general public had

 Ibn al-Salah. Tabaqat 1:547; Ibn al-Najjar. Dhayl Ta’rikh Baghdad 1:91.

0 Al-Yafi 7. Mir’at al-Janan 3:210; al-Subki. Tabaqat 7:161; al-Dhahabi. Siyar 19:425.

" Ibn al-Athir. al-Kamil 10:104; al-Dhahabi. Tatikh 31:34; Ibn al-JawzI. al-Muntadam
9:222 (without mentioning the date).

" Ibn al-Najjar. Dhayl Ta’rikh Baghdad 1:91; al-Subki. Tabaqat 7:193.

" Ibn AbT Ya'li. Tabaqat al-Hanabila. Ed. Muhammad Hamid al-Faqi. N.p., n.d.: Dar al-
Ma‘rifa. Vol. 2. P. 239; Ibn al-Jawzi. Al-Muntadam. Vol. 8. P. 305.

™ Ibn ‘Asakir. Tabyin. P. 163.

5 Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 221.

78 Ibn al-Jawzi. Al-Muntadam. Vol. 8. P. 305; Ibn al-Athir. Al-Kamil. Vol. 10. P. 104; al-
Yafi‘i. Mir’at al-Janan. Vol. 3. P. 210; al-Subki. Tabagat Vol. 7. P. 161; Ibn Qadi Shuhba.
Tabagqat. Vol. 1. P. 286.

7 Al-Yafi 7. Mir’at al-Janan. Vol. 3. P. 210; Ibn ‘Asakir. Tabyin. P. 308; al-Subki. Tabaqat.
Vol. 7. P. 161; Ibn Imad. Shadharat. Vol. 3. P. 321.
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accepted him, the Hanbalis started to revolt against him out of the fear that they
might lose supporters in Baghdad. Among the supporters of Abti Nasr were two
famous individuals. The first was Shaykh al-Shuyiikh Abt Sa‘d Ahmad b. Mu-
hammad Diist-Dada Nishabiiri (born in 407 or 409 and died in 477 or 479 A.H.),
who showed such complete support for him’® that Abii Sa‘d’s ribar in Baghdad
came to be attributed to Abti Nasr.”” Aba Sa‘d saw the revolt to be in a volatile
situation.*® The second famous supporter of Abii Nasr is Abii Ishaq al-Shirazi (d.
476/1083)*' ¥ who was one of the most important advocates of Abii Nasr.*® In
the end, from the fact that Aba Ja‘far al-Hashimi, a chief Hanbali, died in prison
due to his sedition against Abli Nasr, we can surmise that he was the one who
caused the fitna in the first place, and this whole affair came to be recorded as
“the fitna of the son of al-Qushayr1.”*

As for the reasons for the Hanbalis’ skirmish with Abii Nasr in Baghdad, the
following observations can be made:

1) Abt Nasr’s defense of al-Ash‘arT: Abii Nasr showed his clear allegiance to
Ash‘arism even at all those gatherings.*> The fima was also because of the
Ash‘arT beliefs of Abi al-Qasim al-QushayrT and Imam al-Haramayn al-Juwayni,
his two teachers.® The fitna among the Hanbalis and the Ash‘aris first broke out
in the month of Shawwal.”’

2) His defense of Shafi‘T: a fitna also broke out between the Shafi‘ls and the
Hanbalis, who denounced Shafi‘T and his companions.®

3) His refutation and denial of tashbih: Abt Nasr rejected and severely criti-
cized the HanbalT inclination toward tashbih,” as the Hanbalis of Baghdad at the
time propagated the view that God has legs and teeth, sits on a donkey in the
form of a youth with braided hair, with his reins made of gold,”® while his speech

™ Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 221; al-Tilimsan. Nafh al-Tib. Vol. 2. P. 550.

™ Ibn al-Salah. Tabaqat. Vol. 1. P. 547.

%0 Al-Tilimsant. Nafh al-Tib. Vol. 2. P. 550.

$' Ibn al-Athir. Al-Kamil. Vol. 10. P. 104.

82 One day, when Abti Nasr was sitting near Abu Ishaq al-Shirazi, he noticed that some-
thing was in the latter’s mouth. When Aba Nasr asked, he understood these were two salty tab-
lets that Abu Ishaq was keeping in his mouth for austerity. Cf. Ibn al-Salah. Tabagat. Vol. 1.
P. 305; al-Dhahabt. Ta’rikh. Vol. 32. P. 155.

% An eminent Shafi‘T jurist. For his biography, see al-Dhahabi. Siyar. Vol. 17. P. 353; al-
Safadi. A-Wafi. Vol. 6. P. 69; Ibn Kathir. Al-Bidaya. Vol. 12. P. 30.

% al-Dhahabi. Ta’rikh. Vol. 31. P. 326.

8 al-Safadi. Al-Wafi. Vol. 18. P. 200; al-Yafi 7. Mir’at al-Janan. Vol. 3. P.210; Ibn al-
Dimyati. Al-Mustafad. P. 119; Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 222.

% Al-yafi 7. Mir’at al-Janan. Vol. 3. P. 210; al-Tilimsant. Nafh al-Tib. Vol. 2. P. 550.

8 Ibn al-Jawzi. Al-Muntadam. Vol. 8. P. 305.

% Ibn ‘Asakir. Tabyin. P. 309.

% Al-Subki. Tabagat. Vol. 7. P. 163.

* Ibn ‘Asakir. Tabyin. P. 309.
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is like the sound of a thunder or a neighing horse.”’ The doctrinal proximity of
the Hanbalis with the Karramis in the fashbih of God provided a rare occasion
for the two groups to work together in their continued and increasing resistance
against Abi Nasr.

On the basis of what was said above, it is clear that the “the fitna of al-
Qushayri” must be called “the fitna of the Hanbalis” instead.

On his way back to his hometown Nishaptr, Abli Nasr passed through
Qazwin.”” In Nishapiir, he devoted himself to teaching and preaching until the
end of his life.”” He also interacted with prominent figures there, for some of
whom he even led the funeral prayer, including Abt al-*Abbas al-Durayr al-Razi
(d. 510/1116)** and Abia Sa‘d ‘Abd al-‘Aziz b. ‘Abd Allah al-Nagib al-Safi
(d. 512/1118).” Abi Nasr continued to teach Hadith until 512/1118, i.e., two
years before his death,” at his home.”’

At the end of his life, Abii Nasr became unable to speak,” except for the
verses of the Qur’an.”” On Friday, 22™ of Jumada II, 514 A.H. (December 24,
1120) in Nishapr, at nearly eighty years of age, Abii Nasr al-QushayrT passed
away.'” His younger brother, Abii al-Muzaffar ‘Abd al-Mun‘im (445-532/
1053—-1137) led the funeral prayer for him. The grandeur of Abl Nasr was so
vast that even those living in distant lands also mourned for him, as far away as
in Baghdad, in the ribat of Shaykh al-Shuyiikh Abid Sa‘d Ahmad b. Muhammad
Dist-Dada.'”" Abii Nasr’s tomb in Nishapir is located at the family graveyard of
the Qushayris now known by their family name,'* and he lies next to the tombs

! Ibid.

2 Ibid.; al-Subki. Tabaqat. Vol. 7. P. 161.

% Ibn al-Salah. Tabagat. Vol. 1. P. 504; al-Safadr. Al-Wafi. Vol. 18. P. 200; al-Yafi 7.
Mir’at. Vol. 3. P.210; al-Kutbi. Fawat. Vol. 1. P.651; al-Tilimsani. Nafh al-Tib. Vol. 2.
P. 550.

% Al-Sarifini. Al-Muntakhab. P. 126.

% Al-Sarifini. Al-Muntakhab. P. 382.

% Al-Subki. Tabagat. Vol. 1. P. 118.

7 Al-Kutbi. Fawat. Vol. 1. P. 651.

% Al-Yafi 7. Mir’at. Vol. 3. P. 210; al-Tilimsani. Nafh al-Tib. Vol. 2. P. 550; al-Dhahab.
Al-“Ibar. Vol. 2. P. 403.

% Al-Tilimsani. Nath al-Tib. Vol. 2. P. 550; al-Subki. Tabagat. Vol. 7. P. 163.

1 1bn al-Salah. Tabaqat. Vol. 1. P. 504; Ibn al-Jawzi. Al-Muntadam. Vol. 9. P. 221; Ibn
‘Imad. Shadharat. Vol. 3. P. 321; Ibn Kathir. Al-Bidaya. Vol. 12. P. 232. All sources are un-
animous on this date.

" Ibn  al-Athir. Al-Kamil. Vol. 10. P.587; Ibn al-Jawzi. Al-Muntadam. Vol. 9.
P.221.

12 41-Farist. Al-Mukhtasar min Kitab al-Siyaq li-Ta’rikh Nisabir. Ed. M.K. Mahmidi.
Tehran: Nashr-i Mirath-i Maktiib, 1384/2005. No. 1994: “He was interred in their personal
tomb, in Bab al-‘Azrah, which was well-known by them.” Also see: al-Yafi ‘7. Mir’at. Vol. 3.
P.211; Ibn ‘Imad. Shadharat. Vol. 3. P. 322.
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of Abi ‘Alf al-Daqqaq and Abi al-Qasim al-Qushayri.'” This graveyard is si-
tuated in Bab-i ‘ Azra—one of the old parts of Nishapir.'*

His Works

In his works, Abii Nasr shows great admiration for his father and al-Juwayni.
However, while he has great admiration for al-Juwayni, as we shall see, he also
rejects some of the latter’s views on occasion.'” Also, Aba Nasr adds marginal
notes on his father’s books, providing additional explanations for his argu-
ments.'® This is an indication of the independence of Abii Nasr’s thought from
that of his father. Soon after Abii Nasr’s death came the fitna of the Ghaznavids
(548/1153).'7 Against such a turbulent period of political and theological dis-
putes in Khurasan and at the same time in the glorious shadow of his famous
father, Abt Nasr and his renown gradually became effaced or went largely unno-
ticed, rendering his works almost inaccessible. Below is a list of the works he
composed.

1) Al-Taysir fi-I-Tafstr,'® also called al-Majmii* fi-I-tafsir wa-I-ta’wil,'” is
undoubtedly a work of Abii Nasr, not of Abii al-Qasim, his father.''’ This was a
commentary on the Qur’an that resembled the typical styles of usilr and kalamt
commentators more than the allusive Sufi style of his father. This view is further
supported by the quotations it contains (see below). We do not have any infor-
mation about the date or circumstances of the composition of this work, except

' Muhammad b. Khalifa-i Neyshabiri. Ta’rikh-i Nayshabir. Ed. M.-R. Shafi‘i Kadkani.
Tehran: Nashr-i Agah, 1375/1996. No. 2794. He refers to the tombs of these prominent figures
in Nishapiir and also mentions their names: Shaykh-i ‘Alam Abd ‘Al Daqqaq, Ustad Abu ‘I-
Qasim Qushayri, Imam Ahmad-i Maydant (d. 518/1124), Imam ‘Ali-i Wahid1 (468/1076),
Shaykh Farid al-Din ‘Attar (627?/1230?), Shaykh Mahmad-i TabasT (sic!), Shaykh Majniin-i
Awliya’ (sic!), Shaykh Majd al-Din Baghdadi (d. 607/1210 or 616/1219).

"% Muhammad b. Khalifa-i Neyshabiri. Ta’rikh-i Nayshabir. No. 1071. P. 118; Bab al-
‘Azra is also mentioned elsewhere in this book: No. 961, 976, 1025, 1071, 1124, 1387, 2722,
2780, 2796; al-Sam ‘ani. Al-Ansab. Vol. 1. P. 333; Vol. 2. P. 330; Vol. 3. PP. 176, 373; Vol. 4.
P. 187 (al-‘Azr1); Sarifini. Al-Muntakhab. P. 53, in which the author refers to al-Suytiri’s
school in Bab al-‘Azrah; Ibn al-Athir. Al-Lubab. Vol. 2. P. 338; al-Suyiti. Lubb al-Lubab fi
Tahrir al-Ansab. Beirut: Dar Sadir. P. 179. Therefore, “Bab ‘Arza” cited in Al-Ansab, Vol. 5.
P. 332, should be corrected.

195 Al-Zarkashi. Al-Bahr al-Muhit fi Usal al-Figh. Ed. Muhammad Muhammad Tamir.
N.p., 1421/2000. Vol. 3. P. 352.

1% 1 will synchronize some of these at the end of the article.

7 Cf. Ibn Khallikan. Wafayat. Vol. 4. P.238; Ibn al-Athir. Al-Kamil. Vol. 11. PP. 184,
378.

1% Cf. Nguyen. The Confluence and Construction of Traditions. P. 245; Béwering G. The
Light Verse: Qur’anic Text and SGfT Interpretation // Oriens 36 (2001). P. 137, note 97.

1 MS Ahmed I No. 91 (quoted in Al-Murshid al-Wajiz. P. 231).

% Nguyen. Confluence. P. 250-251.
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that his daughter’s husband, Abii Hafs ‘Umar b. Ahmad al-Saffar (d. 1158/553)
dictated this zafsir in Baghdad in 1147/542, playing a role in its publication.'"!

I1) A treatise that was used by Abi Sa‘d al-Saffar in composing his Kitab al-
Arba in.

III) A short work, consisting of ten parts, containing Hadiths that he received
(kharraja) from his brother Abii al-Muzaffar ‘Abd al-Mun‘im, from his forty
teachers in Hadith.

IV) Al-Muwazzah fi-I-Furii ‘. A work on furi * al-figh (this work may be iden-
tical with the work called al-Murshid).'"

V) Al-Murshid.'" The title alludes to one of al-Juwayni’s books, Kitab al-
irshad ila qawati‘ al-adilla fi usil al-i ‘tigad, showing Abu Nasr’s clear sympa-
thy towards al-Juwayni.

VI) Al-Magamat wa-1-Adab"'* (perhaps another name of al-Shawahid wa-I-
Amthal).

VII) Al-Shawahid wa-l-Amthal. Some of the passages of this book can also
be found in al-Subki and Ibn ‘Asakir, which suggests that this book was availa-
ble to them. During the next few centuries, there is no mention of this work until
the time of Isma‘il Pasha al-Baghdadi.''> However, he mistakenly attributes this
work to Abu Nasr ‘Abd al-Rahim b. Nafis b. Wahban al-Sulami al-Haditht
(d. 617/1220)"° and stores the manuscript in the Aya Sophia. This misattribution
is clearly due to the similarity of their personal names and kunyas. Al-Shawahid
is a collection of stories and sayings that Abi Nasr heard from his father. There
are also indications of the influence of some earlier literary works.''” As for the
Sufi texts written before his time, we know of a book of a slightly similar charac-
ter, entitled al-Amthal wa-I-istishhadat, written by Abi ‘Abd al-Rahman Sulami
(d. 412).""® In the introduction to the latter work, Sulami clearly indicates that he
wrote this book in order to record the sayings of the Sufis who, when asked
about their states, responded by a line of poetry that belonged to someone else.'"”
Sulam1’s book contains stories and poems, representing a genre of writing that

" Ibn al-Najjar al-Baghdadi. Dhayl Ta’rikh Baghdad. Vol. 5. P. 22; al-Subki. Tabaqat.
Vol. 7. P. 242.

"2 gl-Zarkashi. Al-Bahr al-Muhit. Vol. 1. P. 13; Vol. 3. P. 352.

"3 Ibn Hajar al-Haythami al-Makki. Al-Fatawa al-Hadithiyya. Beirut: Dar al-Fikr, n.d.
P. 79; al-Zarkashi. Al-Burhan. Vol. 2. P. 177; al-Suyiti. Al-Itqan. Vol. 2. P. 489.

" Al-Zirikiz. Al-A‘lam. Vol. 3. P. 346.

"5 Jsma ‘il Pasha al-Baghdadi. 1dah al-Makniin. Vol. 2. P. 59; idem. Hadiyyat al-*Arifin.
Vol. 1. P. 560.

"% 4l-Dhahabi. Siyar. Vol. 22. P. 148; Ibn al-Dimyati. Al-Mustafad. P. 120; al-Hamawi.
Mu‘jam al-Buldan. Vol. 1. P. 149; al-Safadi. A1-Wafi. Vol. 18. P. 241.

"7 For actual examples of this, see for instance, Abi Tammam. Al-Hamasa, and al-
Tha ‘alibi. Al-Tamthil wa-1-Muhadara.

"8 published in Abii ‘Abd al-Rahman al-Sulamt. Sufi Treatises. Eds. G. Béwering and
B. Orfali. Beirut: Dar el-Machreq, 2009. P. 87-116.

"% See Sulami. Al-Amthal wa-l-"Istishhadat / Sufi Treatises. P. 87, paragraph 421.
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can be situated between Sufism and belles-lettres such as one could rather title it
al-Istishhad wa-I-Tamaththul. 1t is quite likely that AbQi Nasr based his a/-Sha-
wahid wa-I-Amthal on this work by Sulam.

Al-Shawahid wa-I-Amthal lacks chapter divisions. It is not clear whether Abt
Nasr intended to preserve his work in this form, or he was planning to later pro-
duce a final version in which the material would be arranged by subjects or di-
vided into chapters. In the unique manuscript of this work we possess, the con-
tent has an intricate structure while covering various subjects. There is no appar-
ent logical order in this structure, except that roughly every three to seven para-
graphs deal with a single subject, which is mentioned in the opening paragraph
of this collection. Such manner of presentation is somewhat reminiscent of the
structure of preaching sessions (majalis al-wa ‘z), which is aptly described by the
expression, “Speech brings forth another speech” (al-kalam yajurru al-kalam).

The tradition of majalis, or gatherings, has existed since before the fifth/
eleventh century in the everyday culture of people in Khurasan. No doubt such
long tradition has had a great historical and literary impact on the content of al-
Shawahid, which for instance contains a line of supplication in an older form of
Persian, Hazar sal bizi (“May you live for a thousand years!™),'”* which were
later translated into Arabic as ‘Ish alf ‘am (“Live for a Thousand Years”). Fur-
thermore, al-Shawahid also contains expressions that appear to be in the
Khurasani dialect of Persian and the dialect of western Persia (Fahlawiyat).

The significance of al-Shawahid wa-I-Amthal as a Sufi text is also considera-
ble. Aside from complementing the views presented in Abu al-Qasim al-
Qushayri’s Risala and Lata’if al-Isharat, the substantial content of this work
allows it to stand on its own, with materials no less significant than those found
in his father’s Risala or other major Sufi works, such as Sulami and Khwaja
‘Abd Allah Ansari’s Tabagat al-Sifiyya, or Hyywirt’s Kashf al-Mahjib. In fact,
al-Shawahid possesses unique literary beauty and elegance that mark much of
Iranian Sufism. Thanks to Khwaja Ansari, we know, for instance, that “Abt al-
Qasim Qushayri was Abii “‘Alf Daqqaq’s son in law and disciple, and he used to
attend the latter’s gatherings and could quote a lot of his sayings.”'?' Many of
these quotations are extant in al-Shawahid and can therefore be reconstructed.
There are also other materials from Abu al-Qasim’s gatherings that have sur-
vived]ir; this work, because Abli Nasr constantly refers to them throughout this
book.

120 For example, see al-Tabari. Jami‘ al-Bayan. Ed. Khalil al-Mis. Beirut: Dar al-Fikr,
1415/1994. Vol. 1. P. 603.

121 gl-Ansari. Tabaqat al-Siifiyya. Ed. ‘Abd al-Hayy Habibi. Tehran: Furiighi, 1380 S.H.
(reprint). P.539; ibid. Ed. Muhammad Sarwar Mawlayi. Tehran: Nashr-i Tas, 1386/2007.
P. 543; Jami. Nafahat al-Uns. Ed. Mahmiid ‘Abid1. Tehran: Ittila‘at, 1370/1991. P. 297 (with-
out the phrase wa Sukhanan-i way bisyar dasht).

122 Abii Nasr mentions this as wa-su ‘ila radiya Allah ‘anhu.
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Al-Shawahid can be regarded as a specimen of the genre of magamat-nama,
as it was developed by al-Daqqaq and Abi al-Qasim al-Qushayri. One of the
earliest works in this genre found in Khurasan is the book devoted to Abl Sa‘ld
Abit al-Khayr and composed by his grandson Jamal al-Din Abt Rah (fl. ca. 537),
who recorded Abt Sa‘id’s sayings. We may in fact consider this magamat-nama
devoted to Abl Sa‘id, as well as the Asrar al-Tawhid (both books were com-
posed by Abt Sa‘id’s grandsons), an internal reaction to Abu Nasr’s al-Shawa-
hid from within the Sufi circles in Khurasan, testifying to a certain sense of riva-
Iry among them.

In fact, a close investigation of the content of the Asrar al-Tawhid shows
that, among the number of anecdotes that are quoted from Aba Sa‘id in the Asrar
al-Tawhid, more than thirty speak about Abu al-Qasim al-QushayrT and his ob-
edience to Abl Sa‘id. This clearly shows the presence of a powerful external
motive that drove Abl Sa‘id’s grandchildren to make up many of these anec-
dotes about their master to aggrandize his status, while no historical basis can be
found for most of these stories. This implicit rivalry may have to do with the
contrasting tendencies of the two parties: strongly Khurasani tendencies of the
family of Abii Sa‘id and Baghdadi characteristics of the Qushayri family.

Al-Shawahid also indicates Abl Nasr’s antagonism toward philosophy (in
particular, Ibn Sina’s al-Shifa"'*), while we notice him avoiding the name of
Hallgj. Ibn Fiirak, an important Ash‘ari thinker, speaks about Abii Nasr favora-
bly. Al-Shawahid clearly shows the Ash‘arT perspective of its author, or rather its
compiler, Abli Nasr, while, in turn, he builds his Sufi ideas on the basis of
Ash‘arism.

Conclusion

It seems that it was the Qushayri family’s subscription to Ash‘arism that in-
creased the acceptability of their books as “orthodox” in the eyes of the Sunni
scholars and the broader society. Moreover, Abii al-Qasim’s association with the
ruling family of his time undoubtedly helped to publicize and disseminate his
work to a much wider degree.

His son, Abti Nasr, in turn, benefited from his father’s prominence as a scho-
lar in his mastery of the esoteric sciences, the classic fields of Islamic learning,
including the studies of the Qur’an and Hadith, and last but not least, Ash‘arite
theology. The wide learning of Abii Nasr seems to have allowed him to bring the
Sufism of the eastern province closer to the theological discourse of the west (in
particular, Baghdad) on a firm basis of the Shari‘a. Likewise, the foregoing in-
vestigation also provides enough reasons for us to regard Abti Nasr al-Qushayri’s

'3 Ibn Taymiyya. Al-Nubuwwat. Ed. ‘Abd al-‘Aziz al-Tawyan. Riyadh: Dar Adhwa* al-
Salaf, 1420/2000. P. 392; idem. Majmu* al-Fatawa. Ed. ‘Abd al-Rahman b. Muhammad. Medi-
na: Majma* al-Malik Fahd, 1416/1995. P. 253.
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al-Shawahid wa-I-Amthal as one of the earliest overviews of Ash‘ari thought.
Given the Sufi and literary elements in al-Shawahid, we may even conclude that
it is a theological-literary-Sufi miscellanea.

It is clear that, with the entrance of logical structure of the theological dis-
course and the unshakable dogmas based on the “orthodox” stance, the task of
presenting Sufi ideas becomes a more orderly matter, as we can see in the type of
works the Qushayri family have produced. However, it is undeniable that this
seems to be exactly where that agitation, intoxication, and excitement which
have enlivened much of Sufism—something that we see in Hallaj, Bayazid, Aba
Sa‘ld, Kharaqani, among others—start to falter.

Appendix

Below I present a few selected passages from Abt Nasr’s al-Shawahid wa-I-
Amthal (the Arabic text and its English translation).

1) [The content and purpose of the book]

V5 2l aleY) (e dian e (any ] Ol& el 385" malie pals Loyl Ji
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Master Abii Nasr ‘Abd al-Rahim said: It occurred to me to write down
some of what I have heard from the Grand Master (al-Imam al-Shahid"*"), my
father (may God be pleased with him), since his speeches were full of (poetic)
examples (shawahid) and parables (amthal). He was a tongue of truthfulness
and interpreter of truth, though it is an inexhaustible and unfathomable ocean
[whose place] is unknown.

Indeed, I remember them, and when I remember their characteristics

I keep drowning in the ocean of realities.

I ask God for help in facilitating what I intend and wish to do.

2) [On divine preordination and forgiveness]
el Bl (e s a8 A Y5 Gl 5W) il LA aSall (e B e Y sby 1
He said: Were it not for [divine] preordination, the sins of people from the

beginning of times until the end of times would vanish in the smallest part of
the carpet of forgiveness.

124 In this context, al-shahid (or al-shahid) should not be translated as “martyr,” or “wit-

ness,” or “evidence,” as its usual connotation in the historical works is “a man with great gene-
rosity and honor, high in ranking among the scholars of his society.”
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3) [On the vision of God]
Adns LY 1 JU8 €S 058 da 1 JU Dladlle b 5 4o d) s Al J sy dls
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The Prophet (peace and blessings be upon him) asked Gabriel (peace be
upon him!): “Do you see your Lord?” He replied: “No. Between Him and us
there is no such-and-such a veil. If we approach one of these [veils], we will
be burnt. This is in fact a good news (/it. promise) to you.” For it was said, On
that day, faces shall be beaming, gazing at their Lord (Q. 22:75).

4) [On sin and forgiveness|
ade dani mlie g 49d adf e Sisie ) allalie 8 ADlallagale Sl sy JB S
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One of the prophets (peace be upon them) said in his supplication: “If You
forgave Adam of his sins after [bestowing] such great blessings upon him and
revealed [Yourself] to him, a sin in nearness [to You] cannot be the same as a
sin in distance.”

5) [On slander, sin, and repentance]
8 o ) e Gl 0 e 138 5 i) painy ¥ 5 51 25 Y STyl il J6 1 106
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He said: If he said to his slanderer, “I have exonerated you,” the matter has
not been settled yet and [certainly] not by the conscience of [his] heart. This is
the meaning of Ibn Sirin’s words to a man: “I have slandered you, so pardon
me.” Then he replied: “God has forbidden slander, so there is no way to
excuse that.” So, there is no doubt that the man who has wronged another has
committed a sin against the right of the worshipper as well as against the right
of God. Hence, [to be] an adversary is to abandon his own right. Yet, since the
right of God remains, there is no escape from repentance.

6)125
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I heard him (may God be pleased with him) say: “The hearts of some
people are concerned with the past (sabiga), since nothing happens except
what [God] has known, desired, or informed about in eternity-without-
beginning.” [God] has alluded to this in the following words: “These are in
paradise, and I do not care; these are in hell, and I do not care.” The hearts of
some other are concerned with the end—with how it will end. But there is the

'3 Cf. al-Qushayri. Lata’if al-Isharat. Vol. 2. P. 614.
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third group that never ponders on what has come and what will come, due to
their being overpowered by the remembrance of God.

7) [On the transcendence of God (tanzih)]
Gl & i 15 S8 MY 3 sl o balll oY sa o S8 e (a1 SIA) Jagll Y 2
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The Jews violated the right of Jesus, therefore they became unbelievers.
The Christians engaged in [excessive] veneration, therefore they became un-
believers. To abandon that [excessive] veneration is to serve [God] properly.
To stop transgressing the limits in veneration and to purify the Lord (majestic
and mighty is He!) from ascribing to Him children, because He is the Single
and the One, is to observe the right of [His] sanctity (hurma).

8) [On divine benevolence (/utf)]
3 s aallalls pagdad) a8 o psealy Lo Cilaal 4l dcls jiuls oy ally &) Cakaly
e g palls 2l Culy AN Al Cusa s g she S i Ca Gl g 2 ghale S 8 a3l

Ml S Gl ugld L) e 35 g 8 Of s 288 Bl vie o 58

God’s benevolence with the stranger and His making him return to Him
are many times greater than what is conceivable regarding the creatures. His
benevolence says: “You have strayed in every place possible, and you have
thrown yourself in every place possible. You have tried out the good and the
bad, and you have compared the cold and the hot. You have known your pow-
er among people. So the time has come for you to become vexed with people
and to return to us, for you have no one who will accept you like Us...”

9) [On obedience and good manners (adab)]
S aetall b QoYU dall ) delally Joay 2l 1 gk Gl gl 5D (IS 1 gy 4mans
A 55 ey llady Y delall ells ) Cilia g aliady Gl delall ells W) 8 alas o qaaY) Glld (g g 4
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I heard him say: Teacher Abl ‘Alf said: “The servant attains paradise
through obedience, and he attains God through good manners (adab) in ob-
edience.” An [example] of such good manners is that you know during that
[state of] obedience that you have attained that obedience through His grace,
not through your action. An example of the abandonment of good manners
consists in imagining that one can attain God, since there can be no hunting by
seeking or by base imagination.

10) [It is God who cures]
i e 25 g8 g glal elilie olidal Eugl iy spdldlagle 4ol
David (peace be upon him!) said: “My God, I came to the physicians of

Your worshippers so that they may treat me. But then all of them pointed me to
You!”
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11) [On God’s speech and human hearing]
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He was asked (may God be pleased with him): “Did God speak more with
Moses or with Muhammad (peace be upon them all!)?” He replied: “God’s
speech is eternal and one, so it cannot be said to be ‘more’ or ‘less’. Rather,
He made Moses hear that eternal speech in a particular moment, and He did
the same to Muhammad (peace be upon them all). That [divine] address still
continues to exist now except that we are not able to hear it.”

12) [On witnessing]
el g5 s 138 aley L) g ) pmdl) ALY 5 i) oY aaLiiall Gl i o1 L)
We were not present in those places of witnessing (mashahid) either on the
day of meeting or on the night of ascension. Rather this is known through the
report.

13) [On the vision of God]
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He was asked (may God be pleased with him!) about vision during the
Reckoning (hisab). He said: “The vision is promised in paradise and before
entering it, and this matter is entrusted to the [divine] will. However, you will
see at that time some of the terrors of the Reckoning, and you will not be able
to pay attention to it, while you will be overwhelmed with them.”

14) [Unbelievers and the hearing of God’s speech]
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He was asked (may God be pleased with him): “Does the unbeliever hear
His speech at the time of Reckoning?”” He replied: “God’s address pertains to
everyone who is obliged [to observe the Revealed Law]. Hence, the unbeliev-
ers are addressed in accordance with the details of the Revealed Law—They
would say: ‘We were not among those who prayed’ (Q. 74:43)—on the condi-
tion of the precedence (tagdim) of faith, since [God] said: Shall We turn away
the remembrance from you, for you were a prodigal people? (Q. 43:5), and
because He said, It does not speak to them (Q. 7:148), He wanted to say: they
do not hear [in it anything] that would appeal to them.”
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15) [Possibility of the vision of God]
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He said: Teacher Abii Sahl was asked about a proof for the possibility of
vision, and he replied: “The proof for the possibility is the Muslims’ wish to
see Him.” Then the questioner said: “Who wishes for that?” He replied:
“Every Muslim who knows (‘arif). As for those who want to deny that—like
yourself—this will not be the case.”

17) [On sin]
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It was in the supplication of one of the great figures: “I take refuge in you
from committing adultery and disobedience.” Then it was asked: “What is this
supplication after you have grown so old and lost the capacity?” [He ans-
wered:] “They were saying that as long as there remains the [religious] obliga-
tion, there is no safety.”

18) [Vision of God]
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He was asked (may God be pleased with him): Will people be equal in
[their capacity for]| visions in the future? He replied: This is actually not
known, nor is there any definitive report about it. The states of the people of
paradise differ [from one another]. It has been reported: “Indeed, you will see
the people of the highest heaven just as you would see shining stars on the
horizon of the heaven.” ... It has been said: “The vision of the eyes tomorrow
will occur in proportion with the vision of the secrets today.”

19) [Anthropomorphism]
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The sages from outside [our] religious community have said: The cause of
the turning of the spheres is the passionate love of the creator.'*® This is a say-
ing of the unbelievers. Muslims are ashamed of attributing suchlike affairs [to
God]. The knowledge of the creating existence is unavoidable, while dignity is
in the expression.

126 Cf. Aristotle. Metaphysics. Trans. Hugh Tredennick. Cambridge, MA: Harvard Univer-
sity Press, 1989. Book 12, 1072b.



300 Sufism and ‘Irfan: Non-Akbarian Schools * Mojtaba Shahsavari

20) [Addressing the commoners]
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He said: It is not necessary to address the commoners with this speech.

21) [On traveling along the path]
DAY peay G G 8 gl ) At O S Gla sl Gaol sla Gkl 1l
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He said: The path is [first] to travel along the path of demonstration
(burhan), then to advance from it to clear explanation (bayan), then to realiza-
tion (tahaqquq), until the affair becomes [evident] as if seen with one’s own
eyes.

22) [Obedience and disobedience]
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The great ones have said: “If someone whose intention is goodness falls
into disobedience suddenly against his will and intention, this is one of the
effects of disaster. In turn, if someone shows obedience against his will and
intention, this is a sign of bliss. Among the signs of bliss is the acceptance of
the hearts of [God’s] friends (awliya 'ihi) for someone.”

23) [Divine contentment]
e JB 35 adlal) e alal g Gall Jadl (g Jad sgd o3ga 4] aall oy La ilaall e
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In sum, what the worshipper attains through his effort is one of the acts of
God and an instance of His benevolence. Moses asked in his supplication:
“How can I attain Your contentment?” [God] replied: “My contentment with
you is in your contentment with My decree.”

24) [On the vision of God]
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The scholars speak about the possibility of the vision of God today'”’
through the miracles granted to the saints. The realizers (muhaqqiqiin) have
admitted this possibility... Rabi‘a al-‘Adawiyya said: “May God burn the
hearts of those who deny vision.”

127 Tbn Khafif believed the vision of God in this world to be impossible; cf. Al-Mu‘tagad.
P. 303.
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‘AYN AL-QUDAT AL-HAMADHANI’S PERSECUTION
IN BAGHDAD OR THE EXILE OF THE SOUL

The exilic state of the soul as a stranger in the material realm of existence is a
major discussion in the mystical literature of medieval Iran. This literature ar-
gues that the soul remembers its original home in close vicinity to God and
yearns to return there. Its longings as an exile is a constant allusion to this ho-
meland. The wayfarers who are sentient of this longing strive to understand their
own souls in order to better understand the qualities of the exile, the homeland,
and the return journey. This has determined the focus in the writing of the poets
and authors of mystical literature through metaphorical, allegorical, or autobio-
graphical accounts of the separation of the soul from its place of origin, its impri-
sonment in the confines of the body, and the qualities of the spiritual journey.
These writers depicted the soul as a migrant bird who could neither settle in its
niche nor escape its innate desire for flight toward the next destination. Moreo-
ver, these authors described and justified their own feelings of alienation and
their inability to contend with the world around them in terms comparable to the
condition of the soul. The prominent writers in this genre include Sana’t
Ghaznawi (d. A.D. 1131) the author of Sayr al- ‘Ibad ila al-Ma ‘ad (The Journey
of the Servants to the Place of Return), Ahmad Ghazzali (d. A.D. 1126) the
author of Risalat al-Tuyir (The Treatise of the Birds), Farid al-Din Attar
(d. A.D. 1220) the author of Mantig al-Tayr (The Conference of Birds), and the
celebrated Rim1 (d. A.D. 1273) the author of the Masnawi (Couplets). Attar’s
allegorical tale of the journey of a flock of birds in search of the fabulous bird
simurgh (griffin) comes to an end with the birds’ realization that their destination
and goal were never far from them, but rather within their own hearts. The seek-
ing and the traversed distance offer this invaluable knowledge which the wayfar-
ers reach on their own as a consequence of venturing on the journey. Rimi’s
famous Nay Namih (Tale of the Reed)—the opening thirty-five lines of the great
Persian mystical masterpiece, the Masnawi—is a metaphorical narrative about
the separation of the lover, personified as the reed, from the homeland, the reed-
bed, where it had belonged with the divine beloved. Another important work in
this category is the treatise Qissat al-Ghurba al-Gharbiya (The Tale of Occiden-
tal Exile), a combination of autobiography and allegory by Shihab al-Din al-
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Suhrawardt al-Maqtil (d. A.D. 1191). The works of these accomplished authors
were preceded by the contributions of the twelfth-century mystic scholar Ahmad
Ghazzalt whose Treatise of the Birds served as the template for Attar and others.
Ghazzalt’s disciple ‘Ayn al-Qugdat al-Hamadhani (A.D. 1096/98—-1131), the sub-
ject of the present study, described his famous defense treatises, Shakwa al-
Gharib ‘an al-Awtan ila ‘Ulama’ al-Buldan (The Complaint of a Stranger Exiled
from Home to the Scholars of the Lands), composed while he was held in prison
in Baghdad, to be an example of this genre and an opportunity to contemplate the
separation of the soul from its homeland. The following study argues that the
actual circumstances of ‘Ayn al-Qudat’s incarceration produced his defense as a
legal appeal to the authorities in charge of his release from the Tikrit prison in
Baghdad. These circumstances also served as the inspiration for his brooding on
the spiritual and metaphorical qualities of the exile of the soul in the material
realm of existence. This dual approach motivates the writing for the defense trea-
tise.

Abii al-Ma‘ali ‘Abdallah ibn AbT Bakr Muhammad ibn ‘Alf ibn al-Hasan ibn
‘Alr al-Miyanji, known as ‘Ayn al-Qudat al-Hamadhant was born in Hamadhan,
a city in northwest Iran, in A.D. 1096 or 1098, to an established family of shafi’t
jurists and was executed in the same town in 1131. ‘Ayn al-Qudat is renowned
for his significant contributions to the mystical heritage of Iran. He was a bril-
liant scholar and an accomplished author who addressed subjects ranging from
mysticism to mathematics, natural sciences, grammar and semantics, Arabic lite-
rature, commentary on the Qur’an, and the nature of prophecy. The most impor-
tant work of this prolific author is the Tamhidat (The Introductions), which cap-
tures his visionary perceptions of the unseen worlds and the gnosis that they
convey. ‘Ayn al-Qudat’s famous defense treatise Shakwa al-Gharitb ‘an al-
Awtan ila ‘Ulama’ al-Buldan (The Complaint of a Stranger Exiled from Home to
the Scholars of the Lands), stands out as a document that the author was inspired
to write as a metaphorical reference on the exilic state of the soul. Shakwa al-
Gharib is not an allegory but an intriguing defense narrative that propels the plot
forward with metaphors and intimations. It is a court document that ‘Ayn al-
Qudat issued to the judges in charge of his case with the intention of winning
their support for his freedom. Shakwa al-Gharib is an extremely well-written
work that describes the author’s feelings of desolation, loneliness and alienation
(ghurba) in prison, away from his homeland. ‘Ayn al-Qudat adorns his prose
with selections from his own poetry and the poetry of famous Arab poets whose
reflections on separation and captivity give him solace. The initial lines of the
defense are as follows:

This is a flash issued to the outstanding scholars and renowned servants—
may God perpetuate their shadows outstretched over the dwellers in the far-
thest horizons, and may all the regions of the earth never cease to be most
brilliantly illuminated by their lights—by one in exile from his motherland,
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and afflicted by the trials and tribulations of time. His eyelids are ever beset
by sleeplessness, and trepidation is the constant companion of his pillow,
with prolonged weeping, and sighs and lamentations; anxiety grips the whole
of his heart; his soul entire is inflamed with grief, whose repeated onsets his
heart’s core can no longer endure. His heart, consumed by the fire of separa-
tion, burns with yearning for his friends and brothers; the burning pangs of
love blaze in his bowels, and the marks thereof appear ever more clearly with
the passing days. His only companions are the stars, to which he whispers
with flooding tears:

What, prison bars and iron chains,

And yearning’s flames, and exile pains,
And sundering far from those I love?
What mighty anguish these must prove!'

This overture to the text highlights the two narratives that inform ‘Ayn al-
Qudat’s argument: his appeal to the men in charge of his case by introducing and
identifying himself as an exile who is suffering the intolerable pain of separation
from his homeland. This is how he beseeches his captors for freedom from the
Baghdad prison and for return to the city of his birth, Hamadhan. ‘Ayn al-Qudat
was granted release and allowed to return home. Afterwards, some of his asso-
ciates criticized him for writing the defense and pleading his case with his cap-
tors. In a personal letter (Letter 98) written to one of his disenchanted critics
whose identity remains unknown, ‘Ayn al-Qudat categorized the defense as a
metaphor for the trials that the soul suffers in its longing for the spiritual homel-
and.” The following study argues that when ‘Ayn al-Qudat described his defense
treatise as a work that belonged in the genre of exile of the soul, he elaborated on
the interpretation of the genre as a medium that could include the details of the
author’s persecution and imprisonment at the hands of his rivals and adversaries.
Therefore, he rhetorically treated the factual events of his captivity as mere allu-
sions to the deeper reality of the separation that the soul endures. ‘Ayn al-Qudat
was neither the first nor the only author whose incarceration inspired him to
write about the trials and tribulations of the soul. The outstanding distinction in
his case is that the rhetorical quality of his writing and the material and style of
the defense facilitate his release from prison. They, nevertheless, do not prevent
his eventual execution.

' “dyn al-Qudat al-Hamadhani. A Sufi Martyr: The Apology of ‘Ain al-Qudat al-Hama-
dani. Translated by A.J. Arberry. London: George Allen and Unwin, 1969. P. 21; henceforth
cited as Arberry. A Sufi Martyr.

> “dyn al-Qudat al-Hamadhani. Namihhi-ye ‘Ayn al-Qudat Hamadhani. 2" ed. 2 vols.
Edited by ‘Afif ‘Usayran and ‘Alinaqi Munzavi. Tehran: Manitichehri, 1983. “Letter 98.”
P. 355-363; henceforth cited as “Letter 98.” English translations of the original texts are mine
unless indicated otherwise.
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‘Ayn al-Qudat does not identify his adversaries but in the Shakwa al-Gharib
indicates that his enemies are motivated by envy toward him. He outlines the
charges against him as follows: (1) his views on God as the all-encompassing
Being with limited knowledge of the particulars, (2) his views on prophecy as a
stage past the stage of reason and the stage of sainthood, and (3) his views on the
role of the spiritual leader (imam) in the life of the believer. ‘Ayn al-Qudat ar-
gues that his adversaries have distorted his views and further elaborates his posi-
tion on these topics by referring to the sayings of the Prophet, Abii Bakr, and
‘Al1, as well as prominent scholars of theology and mysticism. He calls attention
to the intended meaning of certain terminology that the mystics use in their writ-
ings, and asks the reader to pay heed to the specialized use of these technical
terms. He explains that scholars, in all branches of knowledge, have communi-
cated their ideas to each other by using technical vocabulary that is specific to
their field. Terms such as subsisting (baga’), annihilation (fana’), contraction
(gabd), expansion (basf), etc., convey an etymology that belongs to an intellec-
tual history going back to the time of the Prophet.’ ‘Ayn al-Qudat explains this
specialized discourse is further defined by the specific context of a given argu-
ment. He explains that his enemies have taken some of his ideas out of context in
order to produce a case against him.* ‘Ayn al-Qudat argues his case, communicates
his views on the knowledge of the unseen and the nature of prophethood, disso-
ciates himself from the Isma‘ilis, and makes an appeal for freedom from prison
in Baghdad. The arrangement and orchestration of these arguments produce the
complex and rhetorical text of the Shakwa al-Gharib, which can be read on dif-
ferent levels as an apologia and a metaphor for one’s longing for the homeland.

‘Ayn al-Qudat challenged his enemies and insisted on his demand for free-
dom despite the fact that in his mystical treatises he reiterated his spiritual re-
solve to die. In fact, he often invoked death for himself and is said to have enthu-
siastically described the details of his own execution in the following verses:’

We ask God for death and martyrdom

And that we want by three worthless things.
If the friend does what we want

We want fire, oil, and straw.

3 ‘Ayn al-Qudat. Shakwa al-Gharib ‘an al-Awtan ila ‘Ulama’ al-Buldan. In Mussanafat,
edited by ‘Afif ‘Usayran. Tehran: Intisharat-i Danishgah-i Tehran, 1962. P. 44-50; henceforth
cited as Shakwa al-Gharib.

4 Ibid. P. 51. Cf. Arberry. A Sufi Martyr. P. 53:

When the intelligent and impartial person hears such expressions, he ought to refer for their
meaning to the one using them, saying, “What did you mean by these words?” To pass judge-
ment against the speaker, before seeking from him an explanation of what was intended by
these expressions, and to condemn him as an atheist and a heretic, is truly a shot in the dark.

’ Rida Quii Khan Hidayat. Tadhkarih-yi Riyad al-‘Arifin. Eds. Mullah ‘Abd al-Hussayn
and Mahmid Khawnsarl. Tehran: Wisal, n.d. P. 109; henceforth cited as Hidayat. Riyad al-
‘Arifin.
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According to the author of Tadhkarih-yi Riyad al- ‘Arifin, ‘Ayn al-Qudat was
killed in a most horrific manner and his execution was turned into a spectacle for
everyone to remember.°

The envious were not satisfied with sending our philosopher far away from
his homeland, Hamadhan, and putting him in the Baghdad prison, but took him
back to Hamadhan and skinned him [alive] and crucified him in the courtyard of
the school were he used to teach. Then, they took him down on the ground and
wrapped him in a straw-mat, poured oil on him, and set him on fire.”

His gruesome execution was carried out in the presence of Sultan Mahmud
ibn Muhammad ibn Malikshah (r. A.D. 1118-1131),® who at the time was twen-
ty-five years old.’

The surviving documents fail to give us definitive answers as to the motiva-
tion for his violent death. In his defense treatise, Shakwa al-Gharib, ‘Ayn al-
Qudat talks about the charge of heresy against him. However, the account is self-
censored and avoids referring to some of his writings, including his most impor-
tant treatise, the Tamhidat. He was clearly trying to withhold information on
those aspects of his life that would further complicate his case. In addition to the
defense, the other source that speaks about his trial and untimely end is ‘Imad al-
Din Muhammad ibn Muhammad ibn Hamid al-Isfahani al-Katib (519-97/1125-
1201), the acclaimed Saljliq historian of ‘Ayn al-Qudat’s era. ‘Imad al-Din, best
known as the historian of Salah al-Din’s Levant conquests and the author of
Barq al-Shami, had firsthand knowledge of court intrigues and the end of many
noble men who fell prey to them. His famous text, Kharidat al-Qasr wa Jaridat
al-"Asr fi Dhikr Fudalad® Ahl Fars, contains the earliest account of the execution
of ‘Ayn al-Qudat. In 623/1226, al-Fath ibn ‘Alf ibn Muhammad al-Bandart al-
Isfahant (586—643/1190-1246) provides an abridged version of ‘Imad al-Din’s
other book, Nusrat al-Fatra wa ‘Usrat al-Fitra fi Akhbar al-Wizara® al-
Saljiigiva.'’ His rendition is called Ta rikh Dawlat Al Saljiig. This text also pro-
vides valuable information on the personalities and the circumstances that in-
volved ‘Ayn al-Qudat. Both medieval and modern scholars who have written

% Ibid. P. 108-109.

" “Ayn al-Qudat al-Hamadhani. “Zubdat al-Haqa’iq” // Musannafat-i ‘Ayn al-Qudat al-
Hamadani. Ed. ‘Afif ‘Usayran. Tehran: Tehran University Press 1962. P. 1. Cf. Hidayat. Riyad
al-‘Arifin. P. 108-109.

8 Mahmiud, the son of Malik Shah Saljiiq, became the king in 511 A.H. and died of an ill-
ness on the way from Baghdad to Iran in 525 A.H. He was twenty eight years old.

° Hidayat. Riyad al-“Arifin. P. 108-109. Cf. ‘Ayn al-Qudat al-Hamadhani. Shakwa-1-Gha-
rib ‘ani I-’awtan ‘ila ‘Ulama’-1-Buldan. Edited and translated by Mohammed ben Abd el-Jalil //
Journal Asiatique. Janvier-Mars 1930. P. 18.

" This text is ‘Imad al-Din’s Arabic rendition of Nafthat al-Masdiir. Nushirwan ibn Khalid
al-Kashani (d. A.H. 532/A.D. 1138), the vizier to the Saljiq rulers Mahmud and Mas‘ad, wrote
this now lost text in Persian.
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about ‘Ayn al-Qudat’s death have relied on ‘Imad al-Din’s history and ‘Ayn al-
Qudat’s Shakwa al-Gharib. Although a convincing explanation for his execution
cannot be definitively ascertained, a careful analysis of the account by ‘Imad al-
Din and ‘Ayn al-Qudat offer insight on some of the questions that surround his
death.

These sources have considered his execution either in a political framework,
in his association with the members of the court nobility who were no longer in
the position of power, or in the context of his mystical views that were branded
as heretical. In the Shakwa al-Gharib, ‘Ayn al-Qudat explains that his adversa-
ries, who are envious of him, have distorted his words in order to convict him.
He justifies his views in the context of the scholarship he has produced. ‘Imad
al-Din’s historiography, on the other hand, points to the court intrigues and
liaisons that led to the arrest and execution of many individuals, including ‘Ayn
al-Qudat and the author’s own relatives. His account is focused on the princes,
viziers and other influential personalities who characterized that epoch. This
discussion involved his own uncle, Abii Nasr Ahmad ibn Hamid Nafis ibn
Muhammad ibn ‘Abdallah ibn ‘Alf ibn Mahmiid ibn Hibat Allah ibn Aliih,
known as ‘Aziz al-Din (472-527/1080—1133), and his enemy, Sultan Mahmud’s
vizier, Qavam al-Din Nasir ibn ‘AlT AbT al-Qasim al-Dargazini. According
to ‘Imad al-Din, al-Dargazini was the one responsible for sending both ‘Ayn al-
Qudat and ‘Aziz al-Din to the gallows. Consider ‘Imad al-Din’s discussion on
‘Ayn al-Qudat:"'

Abu’l-Ma‘alt ‘Abdallah ibn Abi Bakr Muhammad ibn ‘Al ibn al-Hasan
ibn ‘Alf originally from Miyanji, residing in Hamadhan, was the successful,
close companion of my martyred uncle ‘Aziz al-Din, may God bless his soul.
When misfortune overtook my uncle and he went into hiding, the vizier
al-Dargazini took charge of ‘Ayn al-Qudat. He helped fate achieve its aims,
and envy got the best of him. Indeed he [‘Ayn al-Qudat] was among the
most noble of the scholars and one who was referred to as an example of
excellence and commitment [to scholarship]. After al-Ghazzalt no one ever
shone like him in his excellence. He produced writings in the Arabic lan-
guage in a style all his own: writings that gave meaning to the Truth. In his
interpretations he followed the way of the people of the path [mystics], and
he acquired the ability to explain it [meaning of the truth] in the language
of mysticism. He spread the scent of his perfume in knowledge, and hearts
absorbed the stream of his excellence. His fame spread in both difficult and
easy times, and going to him was like a pilgrimage, and visiting him was an
opportunity that was taken as an auspicious blessing.

" “Imad al-Din al-Isfahani. Kharidat al-Qasr wa Jaridat al-‘Asr fi Dhikr Fudala’ Ahl
Isfahan, Khurasan wa Harat, Fars. 3 vols. Edited by ‘Adnan Muhammad Al-i Tu‘ma. Tehran:
Markaz-i Nashr al-Tarath al-Makhtat, 1999. Vol. 3. P. 137-138.
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He was among the most noble friends of God; indeed, he reached the
highest state of spiritual perfection and his miracles flared like the illumina-
tion of the comets. The pseudo-scholars envied him and misinterpreted sub-
jects mentioned in his writings that he had not expanded on. They took them
out of context and interpreted them at face value; they did not ask him for
their meaning. The barbarian vizier arrested ‘Ayn al-Qudat and rushed to
prosecute him. He was harsh in his judgement and carried ‘Ayn al-Qudat in
chains to Baghdad in order to find a way to make the shedding of his blood
permissible and to punish him for his crime. And when the truth prevailed [he
could not prove that ‘Ayn al-Qudat was guilty], treachery overtook al-
Dargazini’s pride. Then he returned him to Hamadhan; and he and his sup-
porters treated him like the Jews in the case of Jesus when they dressed him
in the clothes of Moses, but God saved His prophet from the unbelievers.
“And they did not kill him or crucify him but it appeared that way.”'* And He
put His friend [friend of God] to trial by means of him. Before his execution,
he [‘Ayn al-Qudat] paused, reminded them of God, and recited the words of
God to them. This was the evening of the 17" of the Jumada al-Akhir in the
year 525. Then he walked toward the gallows, he embraced them and read
[this verse]: “And soon will the unjust assailants know what vicissitudes their
affairs will take!”"

‘Imad al-Din explains that ‘Ayn al-Qudat was executed after the author’s un-
cle lost his status at the court. He does not explain whether ‘Ayn al-Qudat was
sent to the gallows because he no longer had a powerful protector who would
defend him against the charge of heresy that was brought against him by his own
adversaries, or because the enemies of ‘Aziz al-Din were trying to give him a
warning by killing his friend in a violent manner. The works that evaluate this
period do not provide a definitive answer to these questions.

‘Aziz al-Din was arrested in the same year (525/1131) soon after ‘Ayn al-
Qudat’s death and was executed two years later. The reason why Sultan Mahmud
turned against his once favorite advisor, ‘AZziz al-Din, is as perplexing as ‘Ayn
al-Qudat’s execution. ‘Imad al-Din sees Mahmid’s vizier, al-Dargazini, as the
instigator of these executions.'* Al-Dargazini is an enemy of ‘Aziz al-Din, and
by implication, of ‘Ayn al-Qudat and the cause of their executions. ‘Imad al-Din
explains that Mahmiid became suspicious of ‘Aziz al-Din when he had a finan-

"2 The Meaning of the Holy Qur’an. Translated by ‘Abdullah Yiisuf ‘Ali. Maryland: Ama-
na Corporation, 1989. Vol. 4. P. 157. English translations of the Qur’anic verses are from this
source unless indicated otherwise; henceforth cited as Qur’an.

" Ibid. Vol. 26. P. 227.

' ‘Imad al-Din’s narrative is the oldest historical account on the circumstances of ‘Ayn al-
Qudat’s execution, however, his views could be prejudiced by his personal vendettas against
al-Dargazini.
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cial dispute with Sultan Sanjar (d. 552/1131), his own uncle and father-in-law."’
Mahmiid’s dispute with Sanjar was over the dowry of Sanjar’s daughters, Mah-
malak Khatiin and Sit1 Khattin, who were both married to Mahmud but who had
already passed away. Al-Rawandi describes the dowry of Mahmalak Khattin as a
treasure that was carried on the back of elephants from Khurasan to Mahmid in
Iraq.'® After the death of Mahmalak Khatiin, Sanjar wedded his other daughter,
Sitt Khatiin, to his young nephew. When she also passed away, Sanjar requested
the return of their gold and jewelry. Mahmiid did not want to return the jewelry.
Al-Dargazini, who was looking for an opportunity to remove ‘Aziz al-Din from
the court, told Mahmid it was best to imprison ‘Aziz al-Din, who knew about
the jewelry and would tell Sanjar’s delegate about it. Mahmiid agreed and ‘Aziz
al-Din was sent to prison in Tikrit. Sanjar’s delegate arrived and, contrary to
their expectations, did not ask for ‘Aziz al-Din’s testimony on this matter. In the
meantime, ‘Aziz al-Din remained in prison in Tikrit. Mahmiid wrote to him and
promised that he was going to release him from prison, but Mahmud became ill
and died (525/1131) before he could fulfill his promise. Eventually, al-Dargazini,
who had obtained a few signed blank decrees from Sanjar, carried out the
execution of ‘Aziz al-Din at Tikrit in 527/1133. The new ruler, Tughrul, who
was not interested in the powerful agents of the former ruler, and was already
suspicious of al-Dargazini’s diplomatic relationship with the Shi‘is, passed
the death sentence on al-Dargazini. He was executed only forty days after ‘Aziz
al-Din."” Considering the rivalry among the Saljiiq princes and the shifting
fronts they established in seeking power, it is normal that they were suspicious
of everyone around them.'® For instance, ‘Imad al-Din’s villain, al-Dargazin,
was one of their loyal servants who was engaged with the Shi‘is in order to
secure his Saljiq patrons a superior position apropos the Caliph. But the new
ruler Tughrul sent him to the gallows on suspicion of collaborating with the
dissident Shi‘is.

In the final analysis, ‘Imad al-Din’s history fails to provide a convincing
explanation for ‘Ayn al-Qudat’s execution and his relationship with the purges

"> ‘Imad al-Din. Ta’rikh Dawlat Al Saljiiq. 2" ed. Edited by al-Bandari. Beirut: Dar al-
Afaq al-Jadida, 1978. P. 142-143.

' Al-Rawandi. Rahat al-Sudir wa Ayat al-Surlir dar Ta’rikh Al Saljiiq. Edited by
Muhammad Igbal. Tehran: Amir Kabir, 1985. P. 305.

' “Imad al-Din. Kharidat al-Qasr. Vol. 1. P. 44.

"8 A number of sources have discussed extensively the political milieu of Saljiq rule, its
significant individuals, their relationship with each other and with the Caliph. The political
complexities of the Saljiq rule involve two main factors (1) the dispute among Sanjar and his
nephews over sovereignty and (2) their desire to break away from the authority of the Caliph in
Baghdad. These factors determine their overall political attitude. See: ‘Imad al-Din. Ta’rikh
Dawlat Al Saljiiq, and Kharidat al-Qasr, vols. 1-4. 4l-Rawandi. Rahat al-Sudiir wa Ayat al-
Suriir dar Ta’rikh Al Saljiiq; The Cambridge History of Iran. Vols. 5-6. Edited by R.N. Frye
and J.A. Boyle. Cambridge: Cambridge University Press, 1968.
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that took place between 525/1131 and 527/1133. The Shakwa al-Gharib is com-
posed against this background.

In a personal letter, ‘Ayn al-Qudat explains that this treatise bears symbolic
meanings, since his imprisonment in Baghdad, where he was in captivity away
from his homeland Hamadhan, is the major metaphor for the exile of the soul.
Notwithstanding his claim, ‘Ayn al-Qudat is addressing the defense to specific
readers who are in charge of his case. In fact, the text adopts a discursive narra-
tive structure which is autobiographical and explicates the author’s scholarship
as justification for his views. The rhetorical nature of the defense convinces ‘Ayn
al-Qudat to be selective about presenting and withholding evidence in order to
advance his arguments strategically and tactfully. For instance, he does not men-
tion some of his major writings in order to divert the attention from additional
sources of objection against him. Consequently, when his personal letter elabo-
rates the metaphorical nature of his defense, he must be specifically recalling the
beginning sections of the Shakwa al-Gharib where he laments his imprisonment
in Baghdad and beseeches his captors for release. It is logical that the personal
tone of the defense in the beginning is extended into a biographical discussion
concerning the author’s work on mysticism as a scholarly discipline. In this
manner, ‘Ayn al-Qudat combines his appeal for freedom with his discussion of
his life achievements and his sense of alienation from this world. These subjects,
juxtaposed with each other, constitute the plot of the Shakwa al-Gharib.

‘Ayn al-Qudat calls attention to his place of origin and recalls Hamadhan as a
place of childhood memories:

That land where amulets were hung
About my neck, when I was young,
And I was suckled at the breast.

His home, the place of love and security, and his early life is juxtaposed with
prison where he finds himself as a mature man contending with the threat of
death hovering over his life. Separation and the dangers that it entails are com-
plicated with respect to ‘Ayn al-Qudat’s resolve to die, which he often reiterates
in his mystical writings. In fact, his keen desire for death as a venue for one’s
apperception of the unseen, is a subject that he discusses abundantly. Therefore,
when he composed the defense it aroused strong reactions from some of his as-
sociates who were unable to excuse or justify his pleas to his captors, which ap-
peared to contradict his mystical determination to embrace death. ‘Ayn al-Qudat
responded to these objections by explaining that the exile and the captivity that
the Shakwa al-Gharib referred to are a metaphoric intimation of the state of the
soul as a stranger in the material realm of existence. He turned to the familiar topoi
of homeland and exile that appear in mystical literature in order to explain his use
of prison as an occasion to contemplate the existential predicaments of man.

‘Ayn al-Qudat explains that, in the Shakwa al-Gharib, the mountains and the
steppes of Hamadhan—Alwand and Mawashan—are metaphors for the spiritual
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plains where harm and treachery have never set foot. A man who has seen these
sites and has partaken of their delights knows that he is a prisoner in the world of
matter, which seems like a dungeon or a dark cave that he must escape. In con-
trast to the dismal pit that we call life, the spiritual quality of the place that he
calls home redeems the soul. ‘Ayn al-Qudat imagines that these climes can make
anyone, even a man’s foes, rejoice so greatly that hostility is taken out of their
minds.

Methinks I see the Iraqi caravan arriving at Hamadhan and setting down
their loads on the slopes of Mawashan. The heights and valleys there are ver-
dant green, bedecked by spring in raiment which all other lands would envy.
Her flowers waft abroad as it were the scent of musk, her rivers flow with
crystal-limpid water. The travelers alight amid elegant gardens, and betake
themselves to the shade of leafy trees. They begin to chant over and over
again this verse, and they are cooing like doves and warbling like nightin-
gales:

O Hamadhan, may copious rain
Water abundantly thy plain,

Nor may fresh showers ever fail,
O Mawashan, thy fertile vale."

The Iraqi caravan, by implication, takes ‘Ayn al-Qudat’s current jailers from
Baghdad to Hamadhan. Through this journey they become strangers in a new
place where they discover the magical qualities of a land that ‘Ayn al-Qudat
yearns for. The journey to Hamadhan makes them understand the true meaning
of prison and freedom. They realize that in Baghdad they were prisoners without
knowing it themselves. Arriving at Hamadhan and the spiritual plain that it
represents, these travelers jump for joy and astonishment. Their reaction to this
locale brings to light their ignorance thus far about the possibility of such happi-
ness. Upon reaching these plains, the Iraqis celebrate their newly found resting
station in Hamadhan: a new land to them, but home to ‘Ayn al-Qudat. The cara-
van feasts on the beauty of Hamadhan and its paradisiac delights. In fact, the
exhilaration that these travelers experience so transforms them that their voices
echo the sound of the doves and the nightingales in the gardens of paradise.
These travelers are free like the birds who praise beautiful gardens in their songs
of delight. They are free like the birds in Ghazzalt’s Treatise of the Birds who
venture their arduous journey in order to arrive at their destination where the
mythical bird simurgh (griffin) is to be met.

In response to a letter from his disapproving friend, ‘Ayn al-Qudat cites the
Qur’an in order to make clearer the issue of the homeland and its metaphorical
treatment in the Shakwa al-Gharib.

' Shakwa al-Gharib. P. 28. Cf. Arberry. A Sufi Martyr. P. 26.
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If Moses, peace be upon him, yearned for mount Sinai, his yearning was not
for dirt and pebbles. And if in the eternal Qur’an he takes a vow on these two
mountains, the Fig and the Olive (al-ffin wa al-zaytin),” that vow is not on the
earth and stones. Alas, no one except lovers can understand the mysteries of
love.”!

The Qur’anic verse, al-tin, points to four sacred symbols: the fig, the olive,
mount Sinai, and Mecca. (1) The fig represents man who, like the fruit, can be
full of delight and sweetness or engrossed with corruption. (2) The olive refers to
the Mount of Olives, where the Gospel unfolds. (3) Sinai is the locus for the
message of Moses. (4) This city of security, which the Prophet Muhammad re-
fers to, is Mecca or the site of the revelation. These locations signify the prophet-
ic mission and its validity. They allude to elements that belong to this world and
this humanity but extend beyond them and connect with other realms of reality.
The fig is a parable for the nature of man. The mountains and the plains stand for
places where God has addressed humanity. The Prophet takes a vow on this his-
tory in order to attest to the noble creation of man who at the same time is des-
tined to be ensnared by matter and thus be the “lowest of the low.”

‘Ayn al-Qudat reiterates that his allusions to Hamadhan express mystical
meanings. He wishes to return to his homeland because, on the soul level, he
does not belong to the corporeal world and desires to return to his eternal home.
He also wishes to be released from the Baghdad prison and go back to
Hamadhan, where as a child he was suckled and adored by those who love him.
Hamadhan is a place like Mecca, the Mount of Olives, and Sinai, where ‘Ayn al-
Qudat, another inspired man, hears the call of God and follows the path of mys-
ticism. Pondering his present predicament, he remembers his separation from the
homeland and from his home. He suffers the pain of imprisonment in a strange
land that reminds him of his double exile as a man and as a spirit.?

You ask: What is this longing for Hamadhan? I am attached to Hama-
dhan. Should I say I am not?

‘Ayn al-Qudat’s nostalgia for Hamadhan reflects both the condition of his
soul and his desire for return to his home and abode in the city of his birth. Thus,
he invites the reader to appreciate the state of the wayfarer who is cast away into
this world, and to perceive the true meaning of Alwand and Mawashan as celes-
tial plains. The stranger (a/-gharib) is one who is aware of his state of exile:
a condition that he becomes aware of through mystical practice and visionary
perception of the unseen. In his characteristically astute style of writing, ‘Ayn al-
Qudat’s letter of response to his critic undermines the facts of the imprisonment
of this exceptional scholar in the dungeons of Baghdad and instead underscores

2 Our’an: 95: 1-3.
2L <L etter 98.” Section 556.
22 Ibid. Section 561.
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the role of this unfortunate occasion as the inspiration for composing the Shakwa
al-Gharib.

‘Ayn al-Qudat’s letter explains that a man who greets his soul is aware that
he is in this world of his own accord in order that his soul gain experience in the
corporeal realm of existence. This notwithstanding, he is homesick for his ori-
gins where he longs to return.”

Indeed I cry because of my exile:
The eyes of the stranger always cry,
The day I left my land

[ was wrong.

I wonder why I left

My homeland where my love is.

O friend! I cannot talk about how this forced separation is the conse-
quence of my voluntary departure. Can you hear [what I am telling you]?

The one who is cast away from Him is but His kin:
The one who leaves the land where his beloved is.

The voluntary departure of the soul is motivated by its desire to know God
through the creation. This desire finds its genesis in God’s intention for manifest-
ing the creation. According to a famous hadith qudst, God told the prophet David
that He was a hidden treasure and produced the creation in order to be known
through His creation. ‘Ayn al-Qudat says that the desire to know and to be
known is at the root of the creation and involves both God and man.**

The journey of the soul takes place against this background. The soul departs
from its homeland, the realm of God’s command, and comes into this world in
order to know God in the material world where the passions reign. During the
course of its journey, the soul matures through its dealings with these forces and
accosts a higher level of gnosis. The soul sees the creation as a manifestation of
God’s attributes and observes the creation as a metaphor for the reality of God.*
Itself part of this creation, the soul’s mode of perception is distinct from the re-
ality of seeing. The latter can only occur through the perspective of God, a sub-
ject that constitutes the discussion on the nature of reality and illusion. With re-
gard to the wayfarer, this mode of perception can be experienced at junctures
when the adept and the path merge with each other at different stages of the
journey. These activities comprise the substance of a dramatic, arduous, and
wondrous journey.

> Ibid.

* “Ayn al-Qudat al-Hamadhant. Zubdat al-haqa’iq. Edited by ‘Afif ‘Usayran. Tehran: Te-
hran University Press, 1961. P. 19.

® “Ayn al-Qudat al-Hamadhani. Tamhidat. 4™ ed. Edited by ‘Afif ‘Usayran. Tehran:
Maniichehri, 1991. Section 219. P. 163-164.
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‘Ayn al-Qudat lived at a volatile time when being an original thinker was
dangerous. He was a scholar, a visionary mystic, and a brilliant author. He did
not find any merit in remaining shackled in the Baghdad prison and thus au-
thored his discursive and emotive defense in order to claim his freedom. He was
also a man who transcended his body in approaching his soul. The prison was
indeed an apt metaphor for the exile that the soul endures as it observes, expe-
riences, and suffers its estrangement in the dark dungeons of the material world.
The exact date of his release from the Tikrit prison in Baghdad is not determined.
The recorded fact is that this unparalleled mystic and scholar was brutally ex-
ecuted in A.D. 1131, in his homeland, Hamadhan.



Natalia Prigarina
(Institute of Oriental Studies, Russia)

SARMAD: LIFE AND DEATH OF A SUFI

The poet named Muhammad Sa‘id Sarmad Kashani (his nisba is also men-
tioned as Lahori [Tazkira Shu‘ara’-i Punjab 1967, p. 178]) was executed during
the reign of Aurangzeb in Delhi in 1660/61 at the age of 70. With his execution a
new expression “sword and rope” (fighu rasan) would appear in the Persian and
Urdu poetry, in addition to a known expression “rope and gallows.” While the
latter expression referred to Hallaj and his torturous death, the former quite pos-
sibly pertained to the torturous death of Aynu’l-Qudat Hamadhani' by hanging
and Sarmad’s death by decapitation, in addition to the Hallaj reference. After his
death Sarmad got a nickname “The Second Hallaj” (Hallaj-i Thani). Annemarie
Schimmel pointed out that the torturous life story of Sarmad should be compared
to that of Hallaj through Aynu’l-Qudat Hamadani: “He (Sarmad.—N. P.) fol-
lowed the tradition of Hallaj, longing for execution as the final goal of his life...
This idea goes back at least to Aynu’l-Qudat Hamadhani” [Schimmel 1978,
p- 362]. Reminiscences of his contemporaries serve as the sources of information
about Sarmad. Among them are the memoirs of Bernier and Manucci® and an-
thologies — fazkira — such as Dabistan-i mazahib, the author of which is con-
sidered to have been Sarmad’s peer,” Riydz ash-shu‘ara’ of Waleh Daghistani

! See a very impressive sketch on ‘Ayn al-Qudat Hamadani: Bertels E. Ayn al-Quzzat Ha-
madani // Izbrannye trudy. Sufizm i sufiyskaya literatura. Moscow: GRVL, 1965. P. 310-319.

? “Neither of them had any acquaintance with Sarmad but both of them were critical of him
especially Bernier.” Bernier. Travels. P. 317. “ [Rai 1978, p. 2; Bernier 1916, p. 317]. Bernier
was a French physician at the Court of Shah Jehan. He wrote : “I was for a long time disgusted
with a celebrated Fakir, named Sarmet, who walked in the streets of Delhi as naked as he came
to the world. He despised equally the threats and persuasions of Aurungzebe and underwent at
length the punishment of decapitation for his obstinate refusal to put on his wearing apparel”
[Bernier 1936, p. 268].

? About the name of the author of Dabistan, see: [Rai 1978, p. 2; Asiri 1950, p. ii]. Anne-
marie Schimmel attributes the authorship to Fani Kashmiri [Schimmel 1978, p. 363]. Ac-
cording to Walter Fischel, “the identity of the author is not yet definitely established,
though most of the scholars agree that his name was Mubad Shah born in Patna at the
beginning of the seventeenth century, and originally a Parsee of the Sipasi sect” [Fischel
1948-1949, p. 165]. Singer and Gray refer to one Moshan Fani as the author of the
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also known as ‘Ali Quli Khan [Rai 1978, p. 3] and several others. Sarmad’s
name appears also in biographies, such as Mir’at al-Khayal by Sher Khan Lodi,
Majma* an-Nafa’is by Siraj ad-Din Ali Khan Arzu [ibid., pp. 3, 320], Rivaz al-
‘Arifin by Riza Quli Khan. It can also be found in historical chronicles, Mir at
al-‘alam by Muhammad Bakhtawar Khan and others. Lakhpat Rai considers
Dabistan-i mazahib and Riyaz ash-shu ‘ara’ to be the most valuable ones among
the rest.

According to the majority of sources, Sarmad was an Iranian Jew, who con-
verted to Islam. About 300 rubai in Persian, belonging to Sarmad, have been
preserved. Their number fluctuates between 290 and 334 throughout various
publications.

There is a small number of texts in the form of ghazal, git‘a and a few she rs of
the poet. Sarmad’s letters were also found, although their authenticity has not been
proven with a certainty [Rai 1978, p. 3].

Sarmad never founded a systematic school of thought, although, without a
doubt, his poems contain the philosophy of Divine Love [Rai 1978, p. 2].° Dr. Za-
hurul Hassan Sharib writes: “There can be no denying the fact that he has played a
very important part in molding and shaping the spiritual thought and evolution of
India”[Sharib 1994, p. 1]. Whether he belonged to any particular silsila—one can
only guess. However, the matter of Sarmad being a Sufi also calls for a discussion,
since several authors have doubts even about that. Especially, since there is a
great inclination to surmise that he converted from Islam into Hinduism, which
can be seen in the following rubai:

b pDlal (g g DS Cda ) HEE 505 A1 SO o Ol 4o ey

2ol 5 Omead 3 e 4358y Fx gy il sua s an A

O Sarmad! Thou hast won a great name in the world,

Since thou hast turned away from infidelity to Islam.

What wrong was there in God and His Prophet

That you hast become a disciple of Lacchman and Rama?
[Asiri 1950, No. 334]

Dabistan-i Mazahib [Jewish Encyclopedia, Sarmad Mohammad Sa‘id] (http://www.jewishen-
cyclopedia.com/view.jsp?artid=257&letter=S#ixzz1 IM3GBatf).

* [Asiri 1950] contains 324 rubai.

3 The followers of the Gudri Shahi Order still consider Sarmad a saint. It is a contemporary
branch of Chishti order. “The Spiritual Genealogy of the Gudri Shahi Order (by Uwaisi con-
nection from Khawaja Muinuddin Hasan Chishti), Hazrat Seyed Malik Mohammed Alam
Moeeni Kanjar Walay, Saeenji Gudri Shahi Baba. He also traces his spiritual descent from
Hazrat Abdul Qadir al-Jillani from his spiritual guide Hazrat Mustafa of Baghdad, Hazrat Ab-
dur Rahim Shah Saheb Moeeni, Qazi Gudri Shahi Baba, Hazrat Mohammed Khadim Hasan
Moeeni Gudri Shahi (d. 1970), Nawob Saheb or Nawob Sahib Baba [He also traces his spiri-
tual descent from Hazrat Maqdum Samauddin Suhrewardy], Hazrat Dr Zahurul Hassan Sharib
Gudri Shah Baba (d. 1996), Zahur Mian (originator of the Zahuris), Hazrat Inaam Hasan Gudri
Shah Baba-Inaam Mian” [see: Zahuri Sufi website].
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Poets prior to Sarmad, first of all Hafiz Shirazi (Sarmad confesses to be fol-
lowing him in ghazal, as he is following Khayyam in rubai®), used the word Sufi
with a negative connotation. Certainly, one can argue that Oriental poetry and
the reality are rather far from each other. Meanwhile, the poetry itself is only a
metaphor for the prose of the ordinary life. Further on, the trivial idea of the Sufi
discourse lies in the contrast between the real and the metaphoric (majazi and
haqiqi). For Sufis, life is nothing more but a metaphor for the Supreme Reality
(Hagqigat). That is why every metaphor is based on a certain reality, which re-
mains as such even in the poetic representation. The imaginativeness of the poe-
tic discourse hides a certain reality; nevertheless, one who wishes to find it, must
perform a typical Sufi job, i.e. tear off one veil after another. In other words, one
must do what is referred to as kashf al-mahjiib or to uncover what is hidden be-
hind a veil. In that sense one should suppose that Sarmad’s poetry conceals the
mystery of his life and death, and this mystery will be open to those who would
tear some veils off.

It is our job to try and get to the most disguised corners of his soul. Canonical
and traditional nature of Sarmad’s rubaiyat is the first obstacle in this task. The
image of the hero of rubais is conventional rather than possessing individual
traits. It is true, however, that, in spite of its conventionality, rubai is less con-
ventional than ghazal [Schimmel 1992, p. 28-29; Schimmel 1978, p. 362]. So,
one should not even hope that the poetic text could be taken at face value and
would yield up the desired information without much effort on our part. Here I’d
like to mention some well-known facts of Sarmad’s biography, or at least regarded
as such. There has been a speculation that Sarmad was born in Kashan (Iran) ap-
proximately in 1590 during the reign of Shah Abbas the Great (d. 1618). It is be-
lieved that the poet’s parents came to Iran from Armenia, or even could be ferengi,
the descendants of Europeans [Asiri 1950, p. ii; Rai 1978, p. 14]. Sarmad first
studied the Torah and acquired the right to be called a rabbi, then studied reli-
gion with the famous Iranian philosopher Sadr ad-Din Shirazi (Mulla Sadra)’ and

O poladla Guola 036 ol 3 FIK oIS 8L G a5 KL
poki ool IS 4e ja (S F R Gld ol el Wl
With the thoughts and ideas of others I have no concern;
Though in style of ghazals I am a follower of Hafiz.
As for quatrains, [ am a disciple of Khayyam,
But I have tasted little the wine he offered. [Asiri 1950, p. 39/33, No. 230]

" Mulla Sadra Shirazi (1570/71-1640). In the beginning of the 20" century Muhammad Ig-
bal described Mulla Sadra in the following way: “No great thinker, however, appeared in Persia
until the 17" century, when the acute Mulla Sadra of Shiraz upheld his philosophical system
with all the vigour of his powerful logic. With Mulla Sadra Reality is all things yet is none of
them, and true knowledge consists in the identity of the subject and the object. De Gobineau
thinks that the philosophy of Sadra is the mere revival of the Avicennaism. He, however, ig-
nores the fact that Mulla Sadra’s doctrine of the identity of subject and object constitutes the
final step which the Persian intellect took towards complete monism” [Igbal 1908, p. 175]. See
the collection of articles: Mulla Sadra & Comparative Philosophy on Causation. Edited by
Seyed G. Safavi. Inst. of Islamic Studies. London, 2003.
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his pupil Mir Abu’l-Qasem,® after which he converted to Islam from Judaism
[Tazkira Shu’ara-i Punjab 1967, p. 178].°

Here the story of Sarmad’s life in Iran ends and the events continue in India.
Sarmad sailed off for the purposes of trade, bringing expensive goods. In
1042/1634 he appeared in the town of Thatta in Sind. There Sarmad fell in love
with a young Hindu, named Abhai Chand. The father of the young man decided
to hinder their communications and took him away out of town. The separation
shocked Sarmad to such a point that he gave away all of his possessions, took his
clothes off and never covered himself up since then. The youth’s father was im-
mensely touched by the depth of the poet’s suffering and finally allowed his son
to accept Sarmad’s friendship and patronage. Since then Sarmad never parted
with Abhai Chand, while constantly sharing his knowledge with him. Abhai
mastered the art of religion and languages, and learned the skill of a translator.
Sarmad travelled extensively. He arrived in Lahore (hence his nisba in the “An-
thology of the Poets of Punjab”), later he took off for Hyderabad (Dekan). His
trace gets lost for a few years (it has been suggested that he led a life of a hermit
in the forest), and finally he appears in Delhi. Several painted images of Sarmad
exist, in which he is shown as a naked old man, rather grand in stature, some-
times against a background of wild nature. On certain paintings Abhai Chand, a
young man of extraordinary beauty, accompanies him. In Delhi his reputation for
devotion and wisdom reaches the ear of Prince Dara Shikoh (1615-1659), and
the poet becomes a frequent guest in the Palace. Only for his visits to the Palace
Sarmad agrees to conceal his nudity. In their correspondence Dara calls Sarmad
“my master and preceptor” [Fishel 1948—1949, p. 171]. Dara himself was a
member of the Qadiri order instead of the Chishti order accepted by the Great
Moghuls. Hence comes his pen name Qadiri [Tazkira Shu‘ara’-i Punjab 1967,
p. 288]. Dara Shikoh was an author of several works about Sufism. Here is what
Tazkira Shu ‘ara’-i Punjab says about him: “Despite that fact that he was a sultan
and a son of a sultan, Dara studied the ‘irfan. He kept friendship with Sa‘id Sar-
mad and had a genuine liking and friendship with Mulla Shah Badahshani”'®
[ibid., p. 288]. Sarmad actively participated in the discussions concerning reli-

® Sayyid Amir Abu’l Qasem Mir Fendereski (1562/3—1640) was one of the most outstand-
ing philosophers of the Safavid period, he was an expert in Indian philosophy and travelled to
India; he also participated in translation activities at Akbar’s court, and rendered Sanskrit litera-
ture into Persian [see: Iranica. Mir Fendereski] (I thank Professor Eshots who provided me with
this information).

® “His conversion was probably only nominal and superficial, since he himself later war-
ned the Jews not to convert themselves to Mohammed’s religion” [Fishel 1948-1949, p. 160].
On the contrary, contemporary followers of Sarmad refer to his Muslim piety even after his
death: “After he was beheaded, he was heard reciting the full Kalima three times” [Sharib
1994, p. 12].

' Molla Shah Badahshani (d. 1661) was the disciple and successor of the saint Mian Mir,
head of the Qadiri order in Lahore; he introduced Dara to the saint [Shimmel 1978, p. 361].
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gious matters and, due to his in-depth knowledge of Judaism, Islam and undoub-
tedly Hinduism, which he acquired in his wanderings, he became a welcome
guest of Dara Shikoh and his circle. He was able to contribute his opinion to the
discussion of din-i ilahi, an idea of “Divine Religion,” which Dara was working
on. In addition, ideas adopted from Mulla Sadra, which involved a search for
absolute monism, corresponded to Dara Shikoh’s understanding of Unity
(wahdat). Annemarie Schimmel wrote: “The feeling hama ist, ‘everything is
He,” permeates all his (Dara’s.—N. P) work” [Schimmel 1978, p. 362]. Niccolao
Manucci in his book writes: “Dara held to no religion, when with Mahomme-
dans, he praised the tenets of Muhammad, when with Jews, the Jewish religion;
in the same way, when with Hindus he praised Hinduism. This is why Aurung-
zebe styled him a kafir (infidel). At the same time, he had great delight in talking
to the Jesuit fathers on religion, and making them dispute with his learned Ma-
hommedans, or with Cermad [Sarmad], an atheist much liked by the prince. This
man went always naked, except when he appeared in the presence of the prince
when he contented himself with a piece of cloth at his waist” [Storia do Mogor,
tr. by William Irvine, 1901. Vol. 1. P. 223; see: Jacob Seth 1937].

Sarmad was especially popular in Delhi because he often managed to predict
the course of events, and his predictions came true. Several anecdotes exist about
the magic performed by Sarmad. Once he was sitting in a Jama Masjid when
Aurangzeb came in there. Aurangzeb demanded that Sarmad covered himself
with a blanket lying next to him. Sarmad asked to pass the blanket to him. “The
king then tried to lift the blanket by holding its end and to his utter amazement
noticed a dreadful scene underneath the blanket—the severed heads of all his
brothers and other relations were lying there and fresh blood was flowing from
them” [Rai 1978, p. 46].

However, Sarmad was not able to perform the main magic trick, i.e. Dara
Shikoh did not win the battle for the throne as had been predicted by Sarmad.
Alamgir Aurangzeb, who executed his brothers, did succeed. Sarmad’s turn fol-
lowed soon after Dara Shikoh. The pretext for his execution became his nudity,
his ambitions for magic and his alleged blasphemous statements. Examples of
such are: he claimed to have read only the first half of kalima. “The Ecclesiastic-
al Council was summoned <...> Upon being repeatedly asked to recite the whole
Kalima, he submitted to the Council; ‘I find myself unable to recite the whole
Kalima as I have known only negative part so far. The second stage, where I can
understand the positive aspect, I have not entered yet’ ” [Sharib 1994, p. 11].""

" “The contrast between the two parts of the sentence ‘There is no god—but God’ has
from early times, often attracted speculative minds who discovered not only a strictly dogmatic
meaning but also a deeper mystical truth in the confrontation of /@ and the i//a. The great Per-
sian mystics like Sana’i and ‘Attar have made use of these contrast-pairs <...> . Indian Islam
inherited this poetical and mystical use of the formula from its Persian masters. <...> Sarmad
was accused of reciting only the first part of the creed /a ilah <...>.” [Schimmel 2001, p. 90].
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He also questioned the mi raj in one of the rubais, stating that the Prophet did
not reach the Heaven, but rather Heaven came to him:

A sbieg O 8 gy )RR AL sl (HREs T dS S A

25 el 4y (S K da o *HH daa) 15 SBE a8 4 K S

He who understood the secrets of the Truth

Became vaster than the vast heaven;

Mulla says “Ahmad went to heaven”;

Sarmad says “Nay, heaven came down to Ahmad.”"
[Asiri 1950, No. 126]

He was also accused of having declared that Shaitan was the most devoted
God’s servant, and that one should “go, learn the method of servanthood from
Shaitan.”'® Sarmad was sentenced to death by decapitation and was executed
publicly in front of a large gathering of people. He refused to admit his sins and
to betray his tradition of nudity. He welcomed death, reading a rubai. When he
saw the executioner with a bare sword, he cried out:

palidise |58 1 4S (K a0 *F a3 0l ai glse b e
[Salahi 1991, p. 291]

The sweetheart with the naked sword in hand approached
In whatever garb Thou mayst come I recognize Thee!"*

Other sources cite different versions of the last verses allegedly recited by
Sarmad at the moment of the executor’s advent. For example, Riyaz ash-
shu ‘ara’ by Waleh Daghistani gives the following lines as the last in Sarmad’s
life [Riyaz, p. 165]:

caalidia )8 A aS G ypa paaS oLy

pulidine Cual 3 ok 1 (e espe dala (o855 48 (K55 4y ek

0O, come come! I’ll recognize Thou in all the appearances you’ll come;

put on every sort of garment you want, I’1l recognize you by the character

of your walk.

In Makhzan al-Ghard’ib [Makhzan, p.184] and Nata’ij al-afkar [Nata'ij,
pp. 336-337] the same text is cited: “At the time of execution he said the following
bayt:

"2 About Rumi, Sarmad and Igbal’s view in this connection see: [Schimmel 2001, pp. 121-
122].

"> About Sarmad’s Satanology see: [Schimmel 1978, p. 195], and the literature refered to
by the author.

"1 quote the translation of this bayr by [Schimmel 1978, p. 362]. Rai refers to the same
bayt as the last dictum of Sarmad [Rai 1978, p. 56], though neither he nor Asiri whose
work he refers to, do not quote it in Persian. It is my pleasure to thank Nahid Pirnazar Ob-
erman (UCLA), who provided me with the Persian text of the bayr.
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35 ey a0 ad 5 iR AT Al gl leLiaS Ak ol ) S lan u

My head has been severed from the body by a flirt who was my compa-
nion; the matter was cut short, otherwise it would have been a source of a
great headache.” [Asiri 1950, p. xvii]

Riyaz al-‘arifin gives two different she rs [Riyaz, pp. 131-133].

The first is following:
1y Oms Dl padosda g g 3l e B 25 S ) geaia 8 ) 5l AS Cag yae
and the second is:

355l aw LA (o ol 50 sen
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Like the parted who at last has found his friend,

When his sword touched my neck, he wept with bloody tears.

In Sham -i ghariban (pp. 133, 134) the following bayt is quoted:

Gl Gy ge CadS 5 Cusl jals aS 3K #%F ol Caagh Caal S 4ia 41 ey

It’s wrong to ascribe any miracle to the naked Sarmad,

The only revelation he has made is the revelation of his private parts.
[Asiri 1950, p. 101"

Here we come to the main phase of our quest. What else could Sarmad’s life
have been but a search for a mystic union? What else was his behavior in the
final part of life but to throw a challenge to death? The history of Sufism gives
some impressive models of such behavior. After Dara’s death Sarmad pro-
nounced this she 7, which probably made the eminent author to conclude that he
“followed the tradition of Hallaj, longing for execution”:

1o Gm s ol osla g g ) (e F5F 08 (S ) seale b1 4S iy jae
It is ages since the tale of Mansur has become dated.
I’1l give a new shine to gallows and rope. [Asiri 1950, p. 52]

If to take into consideration the situation when these lines were said, one may
only be certain that the poet understood the consequences of his proximity to
Dara in Aurangzeb’s time [see: Sharib 1994, pp. 8-9]. So, was he really “longing
for execution as the final goal of his life,” as A. Schimmel put it? In short, how
did he understand his mystic status?

Let’s start with the last question. Sarmad’s behavior reminds us of a ma-
lamati, who always remained a target for public reprimands and blame. In Sar-
mad’s rubaiyat, there are no words with the Arab root /wm (for example,
malamatt). In many cases Sarmad behaves like a malamati but, if he confesses it,
he would have to consider his behavior reprehensible. Is it so? May be this ques-

' For some other verses imputed to Sarmad as his last lines, see: [Asiri 1950, p. xvii].
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tion can be answered if we examine the subject of sin in his poetry, and whether
“he was sorry for his sins.”'® Frequency with which this motif appears in Sar-
mad’s writings is very high compared to others. It will be enough to say that
more than 30 poetic lines (bayts) with this theme occur in his 300 rubai. Howev-
er, words meaning sin (jurm, gunah, ‘isyan, taqsir) are paired up with words,
which signify mercy and forgiveness (lutf, karam, bakhshaish, fazl). Therefore,
while admitting his sins, Sarmad hopes for the mercy of the Creator, which al-
ways exceeds any wrongdoing. Let’s show an example:

) ghse i B a S OsA L FEFF dilaa ) je Glaas AS Nia
e o S 4y Jiledas ) G #E aa S Jali s 5 s 0
Though He knows about my sins (‘isyan) well,
Yet He calls me every moment to the table of His bounties,
I contemplated much about my hopes and fears,
And [I found] He is kinder to me than to all others.

[Asiri 1950, No. 125]

Furthermore, Sarmad repeats a peculiar formula several times: chashm-i ka-
ramash ‘ashiq-i husn-i gunah — “His merciful eye is the Lover of the beauty of
sins” [Asiri 1950, No. 186]."”

As for Sarmad’s Sufism, we must point out that, most likely, Sarmad did not
have a sheikh, or a spiritual mentor. Trimingham’s classification of Sufi, mala-
mati and galandar is worth mentioning in this connection.'® According to him,
the difference between the two latter consists in the fact that the first one con-
ceals his religion, and the second tries to expose it and even use it to provoke

' Asiri discusses this problem and compares the same motif in Khayyam with Sarmad. He
writes: “Khayyam believed that for the manifestation of the mercy and kindness of God, com-
mission of sins is necessary, for he thought only the sinner by repentance can move to God’s
mercy” [Asiri 1950, p. xxx]. But he discerns the notion of sin in Khayyam and Sarmad. “Sar-
mad writes for others which is quite befitting his position as a true mystic; Khayyam ... argues
like a philosopher ... Khayyam sins but is not sorry for his sins for he believes that the sins are
made to be committed, and they move God to mercy. But Sarmad, on the other hand, is sorry
for his sins and always ponders over the consequences that might follow in the wake of them.”
Ibid., p. xxxi.

17 Cf. the hadith: “Al-Hakim transmitted <...> the following: ‘Adam asked: O God! Didst
Thou not create me with Thine own hand? God replied: Yes, I did. Adam asked: Didst Thou
not breath into me of Thy spirit? God replied: Yes, I did. Adam asked: O Lord! Didst Thou not
settle me in Thy Paradise? God replied: Yes, I did. Adam asked: Does Thy kindness not exceed
Thy wrath? God replied: Yes, it does. Adam asked: If Thou seest that I repent and behave
rightly, wilt Thou return me back to Paradise? God answered: Yes, 1 will’” (4/-Hakim al-
Naysabiri. Al-Mustadrak ‘ala ’l-sahthayn. Haidarabad, 1334-1342 L.H. Vol.IX. P.247
(3961)).

' Trimingham J.S. The Sufi Orders in Islam. Oxford: Clarendon Press, 1971. Appendix B
(I have used the Russian translation by A.A. Staviska [Moscow: Vostochnaya Literatura, 1989.
P.277)).
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censure. Suhravardi wrote that a galandar seeks an opportunity to destroy the
established traditions. He is likewise not burdened by conventions of everyday
life. A galandar is not tied to a certain mentor by inner spiritual links, he is not
necessarily a follower of a definite school of thought or a branch of Sufism, and
he is above the religious law."” That is why when we come across the only bayt
in which Sarmad applies the word galandar to himself, we are likely to agree
with this self-definition, which gives also the definition of the literary genre, and
even to believe his sincerity:

O 1) D gm ) 5 Cnna pos da s 5 5003 uill 5 (g )3 50l
Have you seen king, darvish and galandar [in a single person]?
Look at Sarmad, drunk and ill famed! [Asiri 1950, p. 49]

One can hardly say to which period of Sarmad’s life all his rubais belong.*
The composition of Divan gives us no clue as to the chronology of the poems.
What is interesting, in some cases two or more rubais are put one after another
and look like a kind of small cycles having a common theme, similar imagery
and rhyme. That might indicate that they were written at the same time or op-
posed by the author consciously. Judging from the style and themes of the
verses, one can suppose that these rubais are created by a mature author. Some
of them could be interpreted as hints about the events of his private life:
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In religion, o Sarmad, you have created a strange confusion,
As you have offered your faith to the intoxicating eyes [of the Beloved]
With all humility and politeness you approached
And offered all your gains to the idol-worshipper.
[Asiri 1950, No. 326]

These lines could be read not only as a metaphor of Divine love, but as an al-
lusion to the personal situation—Ilove for the “idol-worshipper,” the Hindu Abhai
Chand.

"% Islam. Enciclopedicheskiy slovar’. Moscow, 1991. P. 129 (in Russian). In his article De
Bruijn gives three definitions of the area of use for the term galandar (qalandariyya): as “a
tendency which began to manifest itself in the life of the Sufis” in the age of Shihab al-Din Abu
Hafs ‘Umar Suhrawardi (539/1145-632/1234) [De Bruijn 1992, p. 76]; as “the type of very
extreme malamati mystic” which “manifested itself in practical life under the very name of the
‘qalandar’.” The two first areas belong to the mystical theory and the actual life of the Sufi,
while the third area belongs to the terminological use of the word in literature, or as De Bruijn
puts it “as the principal character of a literary genre” [ibid., pp. 76-77].

% Asiri notes, that Sarmad was a prolific author who wrote in his green years a lot of
“mostly perfect love poetry. The poet says: I'm old now and it’s difficult for me to write poe-
try, // all I needed to say I said early in life” [Asiri 1950, p. xviii].
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The opposition “youth—old age” also has a correlation with the way of his
life: “I sin like a youth though apparently I’m old // It’s long since I have been a
slave to them. // I expect forgiveness of all from His single act of kindness, //
However large be the number of my sins” [Asiri 1950, No. 205]. Or yet another
rubai:
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My heart is again lost in love for a beautiful one;

It is lost in desire and grief for the sweet-faced one;

I’m old but my heart still has the strength of youth,

That is, in autumn it blooms like spring.

[Asiri 1950, No. 71]

The benevolent friend at the same time could be referred to as God all-
gracious and forgiving sins, and these two characters merge in a single whole:
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A hundred thanks that I have seen mercy from the Friend!
Beauty and grace I felt by my own state of spirit
The sprout, which you plant, gives fruits,
At last [ picked a rose from the garden of Love.

[Asiri 1950, No. 209, p. 30]

It may be assumed that this situation is rather unusual in poetry since the
seeker practically never obtains kindness from the Beloved, and the maxim, “you
reap what you sow,” inevitably points the way to the Day of Judgment!*'

From these and some other lines one can draw a rather unexpected conclu-
sion that concord with this world is possible and is not alien to Sarmad, that love
must not necessarily be unrequited, that flourishing in old age is desirable ( %

ool S dwe 0l )3 — T wish to blossom at the time of fall”), and so on. The
above-mentioned motifs of sin and God’s mercifulness and indulgence emerge
as a result of the poet’s harmony with life.

What is more, Sarmad says that God loves madmen [Asiri 1950, No. 50].
Madmen used to throw their clothes off long before Sarmad (Majnun, for exam-
ple); besides, to be dressed does not necessarily mean to be pious and a good
man! God gives the most direct clarification in this respect: “O sons of Adam!
We have sent down to you garments (/ibas) wherewith to cover your shame, and
plumage (fine dresses); but the garment (/ibas) of piety, that is better. That is one
of the signs of God, haply ye may remember” [Koran 7: 25-26, tr. by Palmer]. It
is easy to conclude from this ayat, then, that the garment of piety equals the very

2! See [Koran 99:7, 8]; a study of Hafez’s bayt 9 from ghazal # 5 (bulbul zi shakh-i sarv ba
gulbang-i pahlavi...) in: [Prigarina 1999, pp. 149, 247—the reference to Meisami 1985].
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nakedness of Adam and Hava’s innocence before they were driven out of Para-
dise.”

It seems quite natural to expect the emergence of the theme of nudity in Sar-
mad’s rubaiyat. As a matter of fact, this theme even has a certain pragmatic as-
pect to it. It becomes clear that, first of all, nakedness is quite efficient, for it
never wears out (like virtue itself):
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My Sulaimanhood is sitting in the dust

It’s better than crown of sultan for me,

It is forty years as I cover myself with it,

And still is not worn out the garment of my nudity.
[Asiri 1950, p. 51, No. 14]

Sarmad compares his plain habit of sitting in the dust to the throne of Sulai-
man—the highest of the thrones of the earthly kings. Another rubai alludes to
the reason why he took off his dress:
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A sweet-statured one has reduced me to a very low position

By the intoxicating cups of His eyes He had carried me away from myself.

He is in my arms and I run about searching for Him,

A strange thief has stripped me of my garments.

[Asiri 1950, No. 19]

Here we shall confine ourselves to two themes—those of nakedness and
death. One can expect to come across these themes in the rubaiyat. Both of them
are rather traditional for the literature in Persian (e.g. Baba Tahir ‘Uryan
[Naked]). In Sarmad’s time, the poet Saib used the motif of nakedness to express
his disregard of public opinion.” It can be easily shown that the motif of naked-
ness contains a certain philosophy, which, in its turn, is closely linked with Suf-
ism and Hallajian motifs in literature.”* Let us first consider the following rubai:

*2 Hence the problem of ilfibas (the same root Ibs as in libds), concealment of pre-eternal
beauty (Schimmel, 1978, p.299) and envelopment of the human being in the light of pre-
eternity (Schimmel, 1978, p. 79). Its transformation is obvious in the teaching of Ali-ilahi or
Ahl-i Haqq. See: [Minorsky 1911].
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Which garment is better than to hide people’s errors?
Close your eyes to the people’s blame, and be naked [Saib, p. 536].

* For the motif of nakedness in connection with Hallaj’s hagiographical and poetical no-
tions in ‘Attar, see: [Reisner, Chalisova 1998]. The article also deals with the motifs of the
severed head, a cup of wine and the disclosure of a secret. For the motifs of cloth (/ibas), cloth-
ing in a dress (malbiis) as an act of receiving sanctity in the Ali-ilahi sect, see: [Minorskiy
1911]; iltibas—"“the envelopment of the human being in the light of pre-eternity” [Schimmel
1978, p. 79] or “concealment of preeternal beauty in created forms” [ibid., p. 299].
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e 51 asied S cpl KRR ety B alan hia
e 398 b cpl o Alusy FEE ) oA Jlad (gl ) aedi s
Thou art visible, though Thou liest concealed
This hidden secret is known to Thee also.
Thou showest Thyself like a candle from within lantern,
Thou are always naked in this garment.

[Asiri 1950, No. 315].

Asiri rendered the last line in another way:

Thou showest Thyself like a candle from within the Fanus (shade),
Thou art ever manifest in this garment.
[Asiri 1950, No. 315, p. 54]

There is a poetic figure of 7ham, two meanings of one line. The image is con-
stituted by the candle concealed by the lantern, but manifested by the light it
sheds. The candle is only veiled by the transparent glass of the lantern, and so its
nakedness is revealed. In other words, the manifestation of Divine attributes re-
veals His essence; “nakedness” becomes a metaphysical notion (be it revealed or
concealed under a veil).

Nakedness appears and vanishes again (as if pulsating) in the image of the
world, which undergoes constant changes, like a tree that is covered with leaves or
naked (‘uryan) [Asiri 1950, No. 263]. This motif directly corresponds to Shabistari’s
understanding of the concept “face-hair” (ruy-muy). This Sarmad’s idea mani-
fests itself in the image of a veil between the seeker and God: man is like a book,
which is ignorant of the divine Sign (Ayat-i Illahi) concealed (ba hijab) in it, or
like a bottle that does not feel the bouquet of wine contained in it [Asiri 1950,
No. 24]. And, if there is something except Him in man’s heart, this is an obstacle
(hijab: “veil”) between man and Friend. The lover is searching for his Beloved,
i.e. the thief who has stolen his garment (dozd-i ‘ajabt barahna kard mara).

If this is a hint about Sarmad’s life story, then his love for Abhai Chand could
be regarded (and is regarded by some authors) as nazar ila-I-murd, love for the
beardless. This is one of Sufi notions linked to the contemplation of God in the
beauty of a beardless youth. It is well known that nakedness can be attributed to
an ascetic, but it differs from the one Sarmad praises. While an ascetic considers
himself a saint, Sarmad claims to be a heretic, pagan and non-Muslim, even
though he goes to a mosque. The naked poet is “dressed” in dust from the Friend’s
street. However, this garment is torn in a thousand places—tears have plowed deep
furrows in it. Those who are immaculate have no need to wear garments:
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Those with deformity He has covered with dresses,
To the immaculate, He gave the robe of nudity.

[Asiri 1950, No. 111]
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The “dress of nakedness” cannot be worn out [Asiri 1950, No. 14, p. 49].
Yet, the nakedness, even if the body is covered with dust from the Friend’s street
and turned into dust on this way, approaches the mystic and lover’s death: his
body should be separated from the head by a sword’s blow:
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O Sarmad, by granting love, they put me into disrepute,
And made me intoxicated, perplexed and mad.
My naked body was dust of the Friend’s path

[not permitting to see it clearly].
That too has been cut from my head with a sword-blow.

[Asiri 1950, No. 136]

By the way, the closely connected words “naked” (‘wuryan) and “sword”
(tigh) merged into the image of a naked sword (figh-i ‘uryan) in Mirza Ghalib’s
poetry.

Sufi connotations of the word “Way/Path” are widely known. This word ac-
quires the meaning of Sufi way in Persian literature—tarig, rah. Sarmad says:
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The world will not go along with you up to the last;

Try on the path of God, who is a kind companion.

If you wish to reach the abode of the Beloved,

I told you, O friend, this is the very path (tarig) leading to it.
[Asiri 1950, No. 173]

He speaks of grasping the Truth, mentions the highest stage of Sufi know-
ledge—ma ‘rifat (joz ba dar-i ma ‘rifat gada’t nakonam): “Nor do I beg from any
one except the door of Knowledge of God” [Asiri 1950, No. 232].

He urges the reader to give up asceticism and hypocrisy (zuhd-u-riya’) and
drink the vine which fills the Cup of Truth (kagigat), in which the form and the
sense (surat-u-ma ‘ni) are seething [ibid., No. 167]. Intoxicated with the wine of
Truth, Sarmad is an example of the dervish and galandar [ibid., No. 1, p. 49].
God is merciful and charitable [ibid., No. 233], but he loves those who become
mad for love on the way to Him (“Yes, wise is one who became mad, falling in
love with him” [ibid., No. 50]). Nevertheless, this is a madness of a special
kind—it gives power and success. Success is achieved by renouncing the world
and its temptations (fagr), and by destroying everything personal in the mystic’s
Self (bogzar zi khudr: “you must go out of your selfthood”).
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Give up vanity so that Faith may get closer to you,
That you might stay at the head of all doers of good.
In both worlds they will stamp coins with your name
And the Universe may be put under your care.

[Asiri, No. 128]

The highest level of such self-denial, as Sarmad states, demands total self-
destruction (Unless you annihilate Yourself, you cannot receive life) [Asiri,
No. 135]. The true Lover is not afraid of death:
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In the slaughterhouse of love only the good ones are killed,

Not the emaciated and the ill-tempered ones

You are a true lover, fear not death, for

One who is already dead is not killed (sacrificed). [Asiri, No. 119]

One cannot help remembering another poet of this period, Naziri, who said:
“Those who weren’t killed are not from our tribe.” In addition, the great poet of
the 13™ century Rumi asked: “What is beheading? Slaying the carnal soul in the
Holy War” (Masnavi 2:2525 [Schimmel 1978, p. 392]).

This philosophy together with the confluence of his life’s events allowed
Sarmad to accept death stoically, and, like the great heroes of the antiquity, to
pronounce the Last Word addressed to future generations, or to make a fine ges-
ture.

Whatever was his behavior after Dara’s slaughter—suicidal or longing for
death, whatever was his denial to repent and refusal to take a different view, he
really gained his end if, according to Hermann Hesse, he strived for “outside
forces™ to finish his life story.?> In any case, the theme of decapitation, or depri-
vation of head and feet on the Path of Love, is inherent in Sarmad’s poetry (Asiri
1950, No. 139; Asiri 1950, p. 49, No. 2, etc.) that alludes to the motif of Hallaj
and of Imam Hussain, as a martyr of Islam killed in the battle of Kerbela, whose
severed head was put on a lance by enemies:
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We regarded our head as mountain, but knew its place is under feet,
We knew that city Delhi is the same Karbala,
Mansoor went as fate has willed, went Sarmad as well,
We regarded gallows as one of the Almighty’s gifts.

[Asiri 1950, p. 50, No. 6]

B G. Tchartishvily 1999 in his book “Writers—Suicide” (in Russian) calls these cases
“suicide through the sense of duty and self-sacrifice”.
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What is significant, Sarmad’s death became the pretext to clarify the mutual
relations between God and his devotee in the poetry and thought of Indian poets
and thinkers. The Sindhi poet of the 17" century Sachal Sarmast “enumerated the
names of those who have had to suffer for their love of God:

Welcome, welcome Thou art—to which place wilt
Thou bring me? Thou wilt again cut off a head!
Giving a kick to Sarmad Thou hast killed him;
Thou hast brought Mansur on the gallows,
cut off Sheikh ‘Attar’s head—
Now Thou art asking the way here!”

[Schimmel 1978, p. 394]

* %k k

Let us come back to the last dictum of Sarmad. Actually, it was not the
above-mentioned reminiscence of Mansur and the conceited pride to be the
second one in this lineage. It seems more natural that, on the threshold of death,
the poet recollects the martyrdom of his dear friend, prince Dara Shukuh. The
message of Sarmad’s bayt: “In whatever garb Thou mayst come—I recognize
you” reveals the philosophy of Divine Love in the motif of “garment (garb)”;
Persian har rang (“every color”), means also “every sort of something.” In his
small treatise Risala-i Haqq-Numa, Dara Shukuh discusses “the various states of
spiritual development”; the prince writes that he considers himself one whom
God “draws towards Himself,” and “in spite of his being in this garb (of a
prince) opened to him the portals of saintliness and divine knowledge; so that
human beings may know that His favor is without any particular cause. He
draws towards Himself whomsoever He likes, in whatever garb he be. This
wealth (of Divine knowledge) is not bestowed on everyone but has been bes-
towed specially on Aim” [Majma‘ 1982, Introduction by Malfuz-ul-haq, p. 9].

Sarmad’s she ‘r seems to have the opposite meaning: the poet himself urges to
recognize his Beloved in whatever garb He be, even in the garment of an execu-
tioner. However, the words of Sachal Sarmast testify that such a situation be-
tween God and a Sufi is ordinary enough. In addition, the latter has “to recognize
that, in whatever way He acts, or in whatever form He manifests, we see our Be-
loved. As Hazrat Sarmad said at the point of martyrdom—°in whatever form
You come I recognize You’,” as the representative of the Gudri Shahi order Ja-
miluddin Morris puts it [Zahuri Sufi website].

Therefore, life and death of one who is intoxicated with Divine love became
in Sarmad’s poetry not only a unity of one’s mystical behavior justified logically,
but a glorious finish for a seeker of Truth. Now his wish to become a martyr of
Divine Love is an accomplished fact, and the poet triumphs over the carnal
death.
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Opxan Mup-Kacumos
(Hucmumym ucmaunumckux uccireoogarnuii, JIonoon, Beruxoopumanus)

HEKOTOPBIE ACITIEKTbBI IIAPAJJOKCA
nHoaObBUA BOXKXECTBEHHOT'O U YEJIOBEYECKOI'O
B UICTOPUU MYCYJIbMAHCKOM
PEJUTAO3HOMN MBICJIN*

Hamsmu A.B. Cazaoeesa

Monam ol tilsim-i piinhan ki, bu giin cohana galdim,
Ozali nisansiz idim, abadi nisana galdim'.
‘Imad al-Din Nastmi (ym. 807/1404-5)

B cBoeii crathe «JIMK 00XKHMI M JIUK YeIOBEYECKHI», MOCBAIIEHHON IIMUT-
CKOM KoHIenuu MMama kak BUIUMOW W MO3HABAEMOW CTOpOHEe O0XKecTBa, W3-
BECTHBIM (paHiy3ckuii yueHbli AHpu KopOdsH cpaBHUBAET 3Ty KOHICIIIHIO
C XpUCTHAHCKOW JOKTPUHOW OorouesioBeka (TeaHIpHei), cChulasCh, B YaCTHO-
ctu, Ha H. bepaseBa: «Penurnosneiii peHoMeH ABOWCTBEH, OH €CTh PaCKpPHITHE
Bora B uenoBeke ¥ uenoBeka B Boren?’.

Crnosa beppseBa 3aki04aroT B cebe UICK B3aUMHOCTH, ABYCTOPOHHOCTH CO-
oTHouleHusl 4enoBeka M bora. Bo3MokHO, ¢ HECKOJBKO MHOW TOYKH 3PEHHUs
U C WHBIMH TIPEANOCHEUTKAMH HJesl IBYX BCTPEYHBIX IMPOIECCOB COOTHOIICHHS
Bora u yenoBeka Obla mpencTaBieHa B PEIUTHO3HOM MBIIUICHUN HClaMa C ca-
MBIX paHHUX BpeMmeH. [lepBblii mpouecc, «HUCXOIALIMN», KOTOPBIH YCIOBHO

* Hacrosiumii TeKCT siBisieTcst iepepaboTanHbiM BapuanToM cratb « Theoretical Founda-
tions of the Symbolism of Human Face and Body in Huriifi Thought», npennoxennoit nus
ny6mukauuu B Journal of the History of Sufism (Istanbul). 51 xoTen Gbl BbIpa3uTh CBOIO TiTy00-
Kyto O6nmarogapHocts GoHay umenn Anekcanapa ¢on ['ymGonbara u UHcTutyTy HMcnamoBee-
nus CBoGoxHoro YHusepcurera bepinHa 3a MCKiII0UUTENbHbIE YCIOBUS PadOThl M BO3MOYKHO-
CTH, PEIOCTaBICHHbIE MHE BO BpeMsl pabOThI HaJl 9THM MaTepHalioM.

' «51 ects TOT TaitHbIt o0pa3, MMCbMEHaMH MCIICIPEHHbIH, CeroHs BO BCEJICHHOM Mpo-
siBUJICA 51, / VICKOHUM He OBbLIIO MHE 3HaKa, OTHbIHE 3HAKOM HPOSBUIICS s» (TIEpeBO/] aBTOPa, ABY-
cTuie u3 c6opHUKa cTuxoTBopennit Hacumu — Imadaddin Nasimi. Manda sigar iki cahan.
baky. 1973. C. 104).

2Eepd;zee H. DK3ucTeHIManbHas JUalIeKTHKa 00XKeCTBEHHOro M yesoseyeckoro // O Ha-
3HaveHnn venoBeka. M., 1993. C. 263. Llur. no: Corbin H. Face de Dieu et face de ’homme //
Eranos-Jahrbuch 1967, Polaritét des Lebens. Ziirich, 1968. P. 218.
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MOXHO Ha3BaThb «ynonodneHnem bora yenoBeky», umMeeT Toukoit orcuera bora n
dbopMynupyeTcs B MciIaMe Kak BO3MOXKHOCTb HPOSBIEHUs, MaHu(pecTanun 0o-
JKECTBa B 0OJIMKE YelIOBEKa, B BUIUMOM UeoBeUeCKoi ¢opme, Oyap TO B IPopo-
YECKOM BUJIEHUH, BO CHE, HAsIBY WM Iocie cMepTH. BTopoil mpouecc, «Bocxo-
JSIIIIY, T.e. «ynogoOieHue yenoBeka bory», nMeeT TOUKOI oTcueTa 4YeaoBeKa,
3TO HJes «COBEPIIEHHOTO YeJIOBEKa», MJesl CaMOCOBEPLIEHCTBOBAHUS, B IPO-
1ecce KOTOpOro YelIOBEK MEePEXOANT TPaHHUIIbl COOCTBEHHOTO «S» M CTAHOBHUTCS
MECTOM HPOSBICHUsSI aOCOMOTHOTO O0XKeCTBEHHOro «S1». UeTkyro rpaHuiy me-
Ky 3TUMH JIBYMsl acleKTaMH MPOBECTH, KOHEYHO, TPyIHO. Mcropudeckn Ka-
caromueca ux e pasBUBAJIMCh B MOCTOAHHOM JUHAMHUYECKOM B3aHMOlIeﬁCT-
BUM, XOTs pa3Hble Teoloruueckue, Gpuiocopckue U MUCTUYECKUE TE€YEHHs BbI-
JIBUTAJIM HA MepeHUN TUTaH Ty WM JIPYTYI0 U3 HUX. MBI HaYHEM Hallle U3JI0XKe-
HHUE C MO3WIHUH «HUCXOJSIIEH» BETBH, T.€. C OYepKa HCTOPUYECKOH 3BOIIOLMN
uzaei o mogodum 60XKECTBEHHOTO M YEIOBEUECKOTO C TOYKH 3PEHHUS] BO3MOXKHO-
CTH TIPOSIBIEHHs OOKECTBa Ha ypPOBHE YEIOBEUECKOTO OBITHS M CO3HaHMA. Bo
BTOPO¥ MOJOBHHE CTaThH MBI YBHIUM Ha IIpUMepe Xypy(PHUTCKOTO YUEeHHUS, OCHO-
BaHHoro B lpane Bo Bropoi mnonoBuHe XIV B. ®ajnamnmaxom Acrapabaan
(ym. 1394), kakuM 00pa3oM «HUCXOASIINI» MPOLECC MOXKET paccMaTpUBaThCS
Kak HeoOXxonmumoe (HO He IOCTaTOYHOE) YCIOBUE «BOCXOISIIETON.

YTOYHMM ¢ caMOro Havana TePMHHOJOTHIO. To, YTO MBI Ha3bIBAEM «IIOMO-
Ouem» OOKECTBEHHOTO M YEJIOBEYECKOT'0, COOTBETCTBYET apaOCKOMy TEPMHUHY
mawtbux, STUMOJOTHYECKH COJiepKallleMy HJIEH CXOJACTBA, MOAOOUS B CaMOM
LIMPOKOM CcMbIciie. MBI MMeeM B BHAY WMEHHO LIMPOKWI ATHMOJOTHYECKHN
CMBICIT 3TOTO CJIOBA, a HE TEOJIOTHUECKHH TEPMHUH, KOTOPHIH B JTOMUHHUPYIOIINX
TEYEHMSX MCIAMCKOW TEOJIOTHH TMOJYYHJI OTPULATENIFHYIO OKPacKy «yronooie-
HUs» "enoBeka bory. B nureparype Ha eBpOmeWCKUX S3BIKAX mauiOux OOBIIHO
MEPEBOANTCSA KaK «aHTpornoMopdusm». OueBHIHO, OJHAKO, YTO MEPEBOA 3TOT
BecbMa ycioBHbI. CloBO «aHTponoMopdu3my mpearnonaraer, cTporo roBops,
HaJM4ue BUIUMON (opmol (uopeh, cypa) 6oxecTBa, KoTopas Obuta Obl CpaBHH-
Ma ¢ OpPMOI YETIOBEUECKOTo Teja, YTO SIBJISETCS TOINBKO YaCTHBIM CIIydaeM Io-
n00Mst; Mo100Me MOKET OCYIIECTBIATHCS HE TOJIBKO ITOCPEICTBOM (OPMBI, HO
W TOCPEACTBOM HHBIX KPUTEPHEB CPABHEHHS, HANlpUMeEp 3ByKa WJIN NEHCTBHS.
B cBoeit cratbe «Tawbiix 6a mansiix» B « JHIMKIONEANN HcIaMay» Mosed Bam
Occ pa3nuuaer 4eTblpe 3HaueHHs TepMuHa maubux «(a). COOCTBEHHO aHTPOMO-
MopdusM, BHelIHee nposiBiienne bora, Ero dopma. (6) [detictBus bora — Takue
Kak roBopeHue, cuaenue u T.1. (B) Ero uyBcTBa — Takue Kak rHeB, yIOBJIETBO-
peHHOCTb... () «[laccuBHBII» aHTpOnOMOP(}U3M, UMEIOIINI MECTO MOCTONBKY,
MocKoIbKy bor moxer ObITb 0OBEKTOM YEIOBEUECKOTO BOCHIPHSATHS, T.€. MO-
CTONBKY, MOCKOJIbKY OH BHMM, CIIBIIIMM | T.11. YenoBexy»’. [lepeBos maubiix
KaK «11oJj001e» 00KeCTBEHHOTO M YeJI0BEUECKOT0, @ He «aHTPOIIOMOP(HHU3M», MbI

? Encyclopaedia of Islam. 2™ ed. (zamee — EI°). T. X. 341b. Ilep. aBTopa.
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MMEEeM B BHJLy HMEHHO 3TO paclIMpPeHHOE ONpeiesieHne TEPMUHA, BKIIOYaloIee,
B YaCTHOCTH, HapsAy CO 3PUTEIBHBIM BOCTIpHsTHEM (opMbl bora ciryxoBoe Boc-
npusitie 6oxectBeHHOro Cnoa. MHTEpecHO YTO, HECMOTPSI Ha TO YTO B psizie
TEUEHUI UCIAMCKON PEIUTHO3HON MBICIU TEOPUH, KACAIOLIUECS «3PUTEIBHOTO»
U «CITyXOBOT'0» acleKTOB OOroNo3HaHMs, BECbMa OJIM3KH, OHH, KaK Mbl YBHIUM B
JlaJbHeHIeM, MoIy4YuId JUaMeTpaabHO MIPOTUBOMNON0XKHYIO OLEHKY B IpoLecce
(opMUpPOBaHUS «OPTOAOKCATIBLHOW» TEOJIOTHH HCTaMa.

MBbI Ha"gHEM ¢ 0030pa NCTOPUH PA3BHUTHSI B3TIIAI0B HA «3PUTENBHOE» U «CITy-
XOBOe» Tonobue B uciaMe. 3aTeM MbI OOCYJIUM HEKOTOpbI€ JaHHBIE, YKa3bl-
BaroIIUME€ Ha CBA3b MCEXKAY 3THUMH IABYMS BHUJaMHU BOCIIPUATHA, U, B YACTHOCTH,
oco0oe HarmpaBjeHWe MYCYJIBMAHCKOW PEMTHO3HON MBICIH, HM3BECTHOE IO0J
o0IIMM Ha3BaHMEM «HayKH o OykBax» (‘wiv an-xypy¢). B 3axmodenue, B kade-
CTBE YaCTHOTO NpHUMepa TEOPUH OJHOBPEMEHHO «3PUTEIBHOTO» U «CIYXOBOTO»
moJ00us, Mbl paCCMOTPUM HEKOTOPBIE KOCMOJIOTHYECKHE U aHTPOTIOJIOTHYECKHE
TeopuH, cojiepkamuecs B paborax Pamnannaxa Acrapabdaau. MHTepripeTanus
moo0us B €ro paboTax M B MPOM3BEACHUAX €ro MocieaoBaTeneil Boopana B ceds
UeH MHUUTCKOr0 MUCTUIM3Ma, BKIIIOYas TPaAULUIO «eCTECTBEHHBIX Hayk» (Ta-
KX KaK aJXMMUs, acTpOJIOTUs, HayKa 4uceNl W OYKB), M HOCHT INPHU3HAKH Kak
cyuiickoro BIMAHUS, TaK U MEPCUACKOTO MUCTHIIM3MA JIOOBU M KPAcoTEHl, C €r0
0c000i1 JTeKCHKOH, BEIpaOOTaHHOW B MPOU3BEACHUAX BEIUKAX MACTEPOB IIKOJIBI
MepCUCKON MUCTUYECKOU nossun”.

I/Illeﬂ HO}106I/IH OCHOBBIBACTCA B HCJIAaM€ Ha ONPEACICHHBIX JJICMCHTAX OIN-
canus bora B Kopane u xanucax. MzBectHo, uro Kopan ynorpeonser npuMeHu-
TeNbHO K bory cioBa, oTHOCSIIMECS K YacTsIM 4YeJIOBEUeCKOoro Tena (JIUK, rias,
pyKa, HOTa M T.7.) ¥ K YeIOBEYECKNM AEHCTBHUIM (TaKMM Kak cujieHue Ha Tpone
Wi roBopeHue). PazHormacusi mo mMoBoAy MOHMMAaHWS TAKOTO poJa OMHCAHWH
Bbora BocxomsT K HCTOKaM Hcinama. B 3aBHCHMOCTH OT CBOEro moaxoja K 3TomMy
BOTIPOCY, MYCYJIbMaHCKHE TEOJOTH Pa3leNMiINCh Ha JBE OONbIINE TPYIIBl —
CTOPOHHHUKOB GYKBATLHOTO MOHMMAHHMS TOZ00HS M MX MPOTHBHUKOB . IlepBbie
HacTaMBalM Ha TOM, 4TO 4YeJoBedyeckHue ieMeHThl omucaHus bora B Kopane
JIOJDKHBI OBITH MPUHSTHI B TIPSIMOM CMBICTIE, TOTIa KaK BTOPBIE ObIIM YOEXKIECHBI
B HEOOXOAMMOCTH MeTa(OpHIECKON HMHTEPNpETalUn MOAO0OHBIX BBIPAXKEHHH,
4TOOBI HE BNACTh B €peCch mauibuxa, He ynogoouTh bora TBRopeHuIO.

* «llkomoii MepCcUaCKOH MUCTHUECKOM M033uu» Mbl Ha3biBaeM, Beieq 3a H. [lypmkaBaau,
0c000€ TeYeHNE MIUCTUYECKOH MBICIH B HCIIaMe, KOTOPOE TIPEBPATHIIO SI3BIK ITO33HH, [0 HATYpe
CBOCH CHMMBOJIMYHBIH M HEOJHO3HAYHBIM, B A3bIK BBIPAKCHUS WACH, CBSI3aHHBIX C AyXOBHBIM
onbiToM. [TogpoGHOE paccMoTpeHHe UCTOPUH (HOPMUPOBAHUS ITOM IIKOJIBI U €e XapaKTepHON
JIEKCHKHU COZEPIKHUTCS, HatpuMmep, B: [Iypoocasaou H. bam-itn ‘i // Hamp-u Janwm. 1370—
1371 c.x.

> M1 crenyem 3aech (opmymuposke Janmos Kumaps («littéralistes» et «anti-littéralis-
tes»). CM.: Gimaret D. Dieu a I'image de ’homme, les anthropomorphismes de la sunna et leur
interprétation par les théologiens. P., 1997. P. 10.
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Ha camom gene, mockosbky TekcT KopaHa HUKak He yTOYHSET MCTHHHYIO
HPUPOJY OJHOMMEHHBIX YeJIOBEYeCKUM aTpuOyToB M JelicTBuil bora u Hudero
HE FOBOPUT O KaKOM-JIMOO CXOZCTBE MM COOTHOILEHWU MEXIy HUMH M UYelloBe-
YECKHM TEJIOM, Hellb3sl yTBEpXKIaTh, 4To KopaH OTKpBITO MponoBeayer mautbux
WM KaKUM-TO 00pa3oM MPOTHBOPEUUT MJee TpaHCLeHIeHTHoro bora. MHbIMU
CJIOBaMHU, JI0 T€X IMOp, MOKa MbI HE BBIXOAUM 3a paMki KopaHa, MOKHO yTBEpK-
JIaTh, 4TO (hakT 0003HaYEHUsSI OOKECTBEHHBIX aTPUOYTOB TEMH K€ CIOBaMH, KO-
TOpble yHoTpeOJIsatoTcs Ui 0003HaUYeHHs 4acTeil 4enoBedecKoro Teia, MpocTo
YCIIOBHOCTb, HE TMpEeIoiararoiasl HUKaKoW CBSI3U MeXIy 0003HayaeMbIMU
oObekTamu, ciaydait omonnmun. Kopanuueckoe «Her Huuero nmogoonoro Emy»
(Kopan 42:9(11)), ¢paza, yacto ynomMuHaeMas: MPOTHBHUKAMHM OYKBaJbHOTO
TMOHMMAHHS, Ka3al0Ch Obl, MOATBEPIKAAET 3Ty TOUKy 3penns’. [Ipasia, npoxon-
JKeHue Toro ke ctuxa: «OH — Caslmamui, Buasmuii!», ynomuHaroee cpasy
JIBa Croco0a 4eJOBeUeCKOro BOCHPUSTHS, SIBISETCS apryMEHTOM B IOJIb3y 3a-
IIMTHUKOB To00Ms. JIpyroil KiroueBOH CTHX B 3TOM CHOpe — 3TO CTHX 3:7,
B KOTOPOM YIIOMHUHAIOTCS JIFOAU «YKOPCHEHHBIC B 3HAHUW» (ap-pacuxyu ¢hu -
‘unm). CornacHo OJHOMY M3 BO3MOXKHBIX IMPOYTEHHH, 3Ta KaTeropus Joaei
paznensier ¢ borom crnocoOHOCTh MOHUMATh CYIIHOCTh YMOAOONeHUuu (myma-
wabuxam). Ho mpouTeHre 3TOro CTHUXa 3aBUCHT OT TOTO, IJIe MOCTABUTh 3arls-
TYI0 B TEKCTe, U3HaYaJbHO JIMIIEHHOM 3HAKOB MpenuHaHus. [lpyroe npoureHue
OCTaBIISIET 3Ty CIIOCOOHOCTH TOJNBKO 32 borom, a «ykopeHeHHbIe B 3HaHHW Tie-
PEHOCSTCS B IPYTyl0 4acTb MpeUioKeHus. B 1enom, kaxeTcs, 4To 3HaMeHUTast
dbopmyia «He crpaiuBas ,,kak?“y» (6u 1d xatigha) BIOJNHE TPUMEHUMA B Cliydae,
KOT/Ia AMCKYCCHS OTTMPAeTCsl HCKIIOUMTETBHO Ha TeKeT camMoro Kopaua'.

Cutyanusi, oIHaKO, MEHSETCS, €CIM Mbl NIPUHUMAaeM BO BHMMaHHE BBICKa-
3piBaHus [Ipopoka, Xaancel, KOTOpbIE HEABYCMBICICHHO KOHKPETH3UPYIOT adCT-

% 351ech 1 manee Mbl nosb3yeMcs nepeBogoM Kopana M.1O. Kpaukockoro, BHOCsS HEOOIIb-
LIMe U3MEHEHHUS B Cllyyae HeOOXOIUMOCTH.

"Dra hopMyTHPOBKA BHIPAXKAET TOAXOA CTOPOHHHKOB GYKBATHHOTO MOHUMAHHS TEKCTa
MHCaHus, HO ObLIa MpeIOKeHa TaKKe Kak KOMITPOMUCC MY KpaitHe GyKBaIbHBIM MOHHMA-
HHEM YeTOBeKONom00HO# JiekcHkH (pyka Bora kax pyka denoBeka) M aOCONOTHBIM OTXOJOM
ot GykBaibHOro ToHMMaHus (pyka bora = momp Bora). OHa npu3BaHa OTBETHTH Ha BOIPOC,
KakuM 00pa3om Bor MoxeT ObITh ONMUCaH CIOBaMH, OTHOCSIIUMHUCS K YeJIOBEYECKOMY Tely, U
npH 9ToM He OBITh yrmomoOGieH denoBeky. CornacHo 3TOMy HPHHLHMIY, OMHCAHHE, YHOI00-
nstrotiee bora 4enoBeky, T0KHO ObITH O€30rOBOPOYHO MPHHSTO TaK, KAk OHO 3a(h)MKCUPOBAHO
B KopaHe, HO Ipy 3TOM MbI HE MOXEM 3HATh, YTO OHO 3HAYHT B JEHCTBUTEIBHOCTH, ECIIH PeYb
unet o bore. OmHUM U3 TEPBBIX TEOIOTOB, CHOPMYITHPOBABIINX ITOT MPHUHIIMII, OBLI, BEPOSIT-
Ho, Manuk 6. AHac (yM. 179/796). Cm.: Gimaret D. Dieu a I’image de I’homme, p. 35, rne on
cebutaetcs Ha «Kuury o penurusx u cekrax» Llaxpacranu (Shahrastant. Livre des religions et
des sects. Trad. D. Gimaret et G. Monnot. T. 1. Louvain: Peeters, 1986. P. 311-312). Bonee
MOAPOGHOE PACCMOTPEHHE O3BONIOLUMH 3TOTO MPHHLMIA B MYCYJIbMAHCKOH TEONOTHH CM.:
Watt W.M. Some Muslim Discussions of Anthropomorphism // idem. Early Islam. Edinburgh.
1990, p. 86-93; Abrahamov B. «The «Bi-la Kayfa» Doctrine and Its Foundations in Islamic
Theology // Arabica 42/3 (1995). P. 365-379; idem. Anthropomorphism and Interpretation of
the Qur’an in the Theology of al-Qasim ibn Ibrahim. Leiden—-New York—KolIn, 1996, p. 5-6.
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pakTHOe «rmonodue», coaeprkaieecs B Tekcte Kopana. YTBepskaeHue, cormacHo
kotopomy «bor cozman Amama cormacHo Ero ¢opmey, 3aHMMaeT LEHTpalIbHOE
MECTO Cpelli BBICKa3bIBAaHMI 3TOTO poja. ITa (pas3a comepk UT cpasy ABa apry-
MCHTAa B I10JIb3y CTOPOHHUKOB 6yKBaJ'[I)HOFO IIOHUMAaHUs HO}IO6I/I${ U IIpOTHB I10-
cTynaTa abCOJIOTHOW TPaHCLUEHIEHTHOCTH. Bo-mepBhIX, B 3TOM BBICKa3bIBAaHUU
roBoputcst o «popme» (cypa) bora. Bo-BTOpBIX, ycTaHaBINBAETCSl COOTBETCTBHE
3TOH (POPMBI BUANMOMY MaTepHaIbHOMY Telly, Alamy.

Kak u BbIIeynomsinyThid ctux KopaHa, 3T0 BBICKa3bIBaHWE JOMYCKaeT JApy-
roe npoureHue. VICTOUHMKOM JABYCMBICIEHHOCTH, aHAJIOTUYHBIM MECTY 3alsTON
B cTHXe 3:7, 37Iech SIBISETCS BOMPOC O TOM, Ha KOTO YKa3bIBaeT MECTOMMEHHE
«eroy». Ecim oHO ykaspiBaeT He Ha bora, a Ha Axama, To mosyyaercs, 4ro bor
co3nan Anama coracHo opme Anama. OHO U3 OOBACHEHUH 3TOTO MPOYTEHUS,
BBIJJBUHYTOTO CTOPOHHMKAaMH TPAHCLEHAEHTHOCTH, 3aKJII04aeTcst B ToM, 4To bor
co3zan Ajama corjacHO HEKOMY INpeJiBeuHOMY Mpoobpasy Anama. Ho uro cka-
3aTh TOTJA O JPYTHX XaJucax, KOTOpble HAaNpsSMYIO TIOBECTBYIOT O MPOSIBICHUN
Bora B yenoBeueckom 00aMUMK — HarpuMmep, pacckas [Ipopoka o siBieHUH emMy
Tocroza B 06pase roHomm?® B KOHTEKCTE STHX XaJUCOB CMBICH BBIMIECYTOMSHY-
TOW (passl «HE CIpaIInBas ,,KaK'» KaKeTcsh HECKOJIBbKO OTJIIMYHBIM OT CMBICTIA,
OTIpEeeTICHHOT0 MCKITIOYUTENIFHO KOHTeKcToM camoro Kopana. JlelicTBurensHo,
XaJIMChI, CofiepKallye Ynoao0Jsioliee YeloBeKy onrcaHne 00KecTBa, YaCTHIHO
OTBEYAIOT Ha BOMPOC, KAK UMEHHO 3TO OITMCAHNE COOTHOCHUTCS C PealbHBIM Obl-
tieM bora: Bor ommcan Takum 0o0pa3oM MOTOMY, 4YTO @opma uenogeueckozo
mena ecmv ecmecmeennas u usnavanvhas gpopma boea u nomomy ymo Boe npo-
sa6un camoeo Cebs 6 obpasze uenogexka; B MOMeHT TBopenus sta ¢gopma bora
Obuta naHa yenoBeKy. Bompoc OMOHMMHH, TakuM 00pa3oM, paspelieH: «pyKa»
bora He ecTp HeuTo HEeBOOOpa3MMO abCTpaKTHOE, OHA JEHCTBUTENBHO HEKOTO-
pBIM 00pa3oM nodobHa denoBedeckoil pyke. Ho TyT e BO3HHKAeT Jpyroe «Kak
UMEHHO?»: KakuM HMMEHHO 00pa3oM S3TOT BHIMMBIH MaTepHallbHBIA OOBEKT,
UMeIoLNi ornpeseneHHyto GopMy (destoBedeckas pyka), BRIpaXxaeT pealbHOCTb,
OTHOCSIIYIOCS! K YPOBHIO O0)kecTBeHHOTo ObITHs? Kakum o0pa3zoMm 3TOT 00BEKT
SIBIISIETCSI HOCHTEJIEM MeTaU3MUeCKOTO CMbICTa, OTIMYHOTO OT €ro 3Ha4YEeHUs B
OOBIJIEHHO TOBCETHEBHOM KU3HU?

B Oonee obmieii hopmMynnupoBKe, 3TO BOMPOC MapaJoKCaIbHOTO COOTHOIIE-
HUSI MEXIy TpaHcueHAeHTHocThio bora m Ero mpossnenuem. Jlpyras cropona
3TOTO e MapaJioKca KacaeTcsl «CIyXOBOTO» acleKTa MoJo0us: Kak MOHSATh TOT
¢akTt, yTo GOXECTBeHHBII ['7aron M TpaHCLUEHJEHTHAs MCTHHA 00XXeCTBEHHOM
peur BBIpaXkaeTcs MOCPEICTBOM UEIOBEYECKOTO S3bIKa, KaK 3TO MPOHUCXOIUT
B OTKPOBEHUSIX, KOTopble bor Hucnocnan cBonM npopokam?

¥ [puMepE! 1 BAPHAHTEI TOTO M TOMOGHBIX XaHCOB PACCMOTPEHEI B yKe yIOMSHYTOR
kuure J[. XKumaps (Dieu a I’image de ’homme, p. 123—-165). [pyroii B3ris Ha NpoHCXOX/Ie-
HUE 3THUX XaaucoB BeIpaxkeH M. Yotrtom, cm.: Watt M. Created in His Image: A Study in Islam-
ic Theology // idem. Early Islam. P. 94—100.
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W3noxeHne CIOXKHOW UCTOPUH OOrOCIOBCKUX MUCKYCCHH MO MOBOIY Yelo-
BeKono00HbIX onucanuii bora B KopaHe u xaaucax BBIXOAUT 332 PaMKH 3a/a4
naHHoi cTaThi’. UTO KACaeTCs «3PUTETLHOI0» ACIIEKTa, T.€. YTBEPIKICHHS, 4TO
bor obnanaer Bunumoit Gpopmoii, Touka 3peHnsi CTOpPOHHUKOB OYKBaJIbHOTO MPO-
YTeHHs], JOMUHHUPYIOIIAs B Hayaje, Obljla MOCTENEHHO BHITECHEHA 3aIlUTHUKAMU
a0COIOTHON TPaHCLEHIEHTHOCTH 00XKECTBa, KOTOPBIE HACTOSUIA HA PalliOHAJb-
HOW WHTEpPIIpeTaliy ymoaoOnsromux onucannii bora. Dta mocnemHss Todka
3peHHs, B KOHILE KOHIIOB, CTala «O(HIHMANbHON» TOKTPHHON GONbIIMHCTBA' .
WHTepecHo, 4TO «CIyXoBOe» Moo0ue, T.e. MPUHIIUI MPOsIBICHUsT 00XKECTBEHHO-
ro CroBa MOCPeACTBOM YEJOBEUECKOTO 53bIKa, He ObUI MOJHOCTBIO OTOpPOLIEH
OOJIBIIMHCTBOM, KOTOpPOE M MO Cei JIeHb NMpu3HaeT, 4ro KopaH ecTh nM3BedHOE
Cnoo Boxbe''. HecMoTpst Ha 5T0 (popMaibHOE pUATHE, Gojlee CYIEeCTBEHHEIE
CTOPOHBI «CIYXOBOT0» MOAOOMS, & UMEHHO HJEsl O BOBMOXHOCTH MPSIMOTO CO-
00IIeHHs] ¢ UCTOYHUKOM O0XKeCTBeHHOro [yarona, ObUIM BBITECHEHBI Ha TEpH-
(bepHio 1, B HEKOTOPBIX Clly4asx, OTOPOIIEHbI KaK epech, YACTUYHO MO MPUYHHE
TOrO, YTO WJEH TaKOro pojia 3aTparvBaliv TMOJUTHYECKH JIEIMKATHBIA BOMPOC
PENMrHO3HOTO aBTOPHUTETA MOCie CMepTH npopoka Myxammana. MIMeHHO Takas
cynp0a MOoCTUTIIA wamyxuiitiam, «00TOBIOXHOBCHHEIC BRICKA3bIBAHUS) MHCTHUKOB
9KCTATHYECKOTO HAMPABJICHUS], & TAKXKE BbICKA3bIBAHUS «MYIPBIX OJEPKUMBIX)

? OTHOCHTENBHO TPYIIN, BOBJIEUEHHBIX B TH 1e0aThl, cM., Hanpumep: Shahrastani. Livre
des religions et des sects, B ocodennocTs 1. 1 (p. 177-362) u 3 (p. 435-566). O630p ucTOpHU
BOIPOCA U pa3IMYHBIX JOKTPUH MOXKET OBbITh HalieH B cleaytouux padorax: Gimaret D. Dieu
a I’image de ’homme, p. 13-58; van Ess J. Theologie und Gesellschaft im 2. und 3. Jahrhun-
dert Hidschra. Berlin—-New York, 1997, Bd 4, pe3tome u ccbuiku (c. 361-477); idem. The
Youthful God: Anthropomorphism in Early Islam (The University lecture in religion at Arizona
State University, March 3, 1988). Tempe, 1989.

"% ITns nonyueHus TOMOTHUTENBbHOM MH(BOPMALIHK 00 SBOTIONUH STHX B3FIAI0B B HCTOPHH
PEIMIuO3HOI MBICITH HcliaMa, KpoMe paboT, YIOMSHYTBIX B MpelblAylIeil cChUIKe, YUTATeNb
MOXeT 00paTUThCs TaKXKe K CepHHU CTaTei 1o oOIuM HazBaHueM «Py’iiar-u Max nap acMaH»
(«Bunenue nmyHsl B HeOe»), omy6nukoBanHoit H. IlypmxaBaau B >xypuane Hawp-u Jlanuw
B 1368-69/1990-91 rr. DTH cTaThM COAEPKAT aHAIN3 OJHOTO W3 KIIOYEBBIX XaJHCOB, Kacaw-
mierocsi Borpoca BuzeHusi bora (T.e. BUIEHHSI Kak TAaKOBOTO, HE TOJBKO B 00pase yesoBeka),
a MMEHHO Xajiuca, B KOTopoM Myxammas cpaBHUBaeT BUieHHe bora ¢ BUAEHHEM MOIHOM JTyHbI
B yiCTOM Hebe. B Oosiee oOmmx yeprax, ujies BuaeHus bora B ncname paccmaTpuBaercs, Ha-
puMep, B CIEAYIOIMX paboTax, TIe MOXHO TaKXKe HaWTH JaibHeiine ccbuiku: Lory P. Le
réve et ses interprétations en Islam. P. 2003, B ocobennoctu c. 139-145 u 193-210; van Ess J.
Theologie und Gesellschaft, 1. 4, yka3zarens, ru’yat Allah, c. 1089; a takxe: Williams W. As-
pects of the Creed of Imam Ahmad ibn Hanbal: a Study of Anthropomorphism in Early Islamic
Discourse // International Journal of Middle East Studies. 34/3 2002, c. 441-463, u ibid. Tajalll
wa Ru’ya: a study of anthropomorphic theophany and visio Dei in the Hebrew Bible, the
Qur’an and Early Sunni Islam, Heony6iukoBaHHas kaHauaaTckas aucceprauus, University of
Michigan, 2008.

"'"310 mpu3HaHMe yTBEPAMIOCH B Pe3ylbTaTe OKECTOUEHHOH GOPHOBI MPOTHB TPAHCIEH-
JICHTAJINCTCKOTO Te3Mca O COTBOpeHHOCTH KopaHa, KOTOpBIH ObUI LEHTPalbHBIM BOIPOCOM
«uHKBU3ULIMWY (MuyHa) IX B. KacarensHo aToro snuzona, cM.: Hinds M. «Mihnay // EI2.
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(an-‘yrand’ an-wadocaniin)'>. O6a 3TH THIA BBICKA3bIBAHMII OBUTH CpPaBHEHBI
C MPOpOUYECKHM OTKpoBeHHeM . KaTeropus jirojiei, H3BECTHBIX MO Ha3BAHHEM
Myxaooac (MH. MyxXa0oacyH), «JFOAH, C KOTOPBIMH TOBOPIUIMY aHTENbI HJIH HHBIE
HeOecHbIe CO3JaHMs, SIBISIETCS ellle OJHMM MPUMEPOM OCYIIECTBIICHHUS «CITYXOBO-
ro» MoJ00Ms, MPENCTABIAIONIEr0 NOTEHIHAIBHYIO OMAacHOCTb ISl «O(HIHaTIb-
HOTO» HCJIama, MOCKOJIbKY OHO MpeAnosiarajo MpoJoKeHHe MpopoYecTBa Io-
cie MyxaMMana14

HecmoTps Ha cBOM HampsyKEHHBIE OTHOIICHUS C «O(GHUIIHATBHBIMY HCIaAMOM,
MPUHATHEIM OOJBIIMHCTBOM MYCYJIBMAHCKOW OOIIMHBI, HIIEsl «ITOI00H» OCTalIach
Ba)KHOW COCTAaBJISIIOLIEN MHTENIJIEKTYaJbHON U TyXOBHOM *H3HM uciaama. B npo-
Lecce MOCTENIEHHOTO Pa3BUTHSI OT MHOT/Ia HAMBHBIX U MPSMOJIMHEHHBIX (GOpMYy-
JMPOBOK paHHEro IMeproja OHa MpuBesa K 00pa3oBaHUIO ropaszfo Oolee CIIoxkK-
HBIX TEOPHIA, TTIABHBIM 00pa30M B 00JaCTH MUCTHKU M MUCTHYECKOW (prtocoduu.
B camom nene, mpuHIMIT TOJOOHS M, CIENOBaTENFHO, BOBMOXKHOCTH OOIICHHS
MEX]y YeJIOBEUECKUM M O0KECTBEHHBIM SIBIISIETCSI OCHOBOIIOIATAIOIIUAM C TOUYKH
3pEeHUs] TEOPUHU JyXOBHOro TNo3HaHus. Eciu Beskoe mojodue oTpuuaercs BOoo-
111€, 5TO 3HAYMT YTO YEIOBEYECKOE MOHUMaHHe 00KECTBEHHOTO 3aMKHYTO B paM-
K1 0e3yCIIOBHOTO CIIEAOBaHUS TOMY, YTO OBUIO OTKPHITO MPOPOKaM, MeXaHHYe-
CKOTO TOBTOPEHHUS OOpSIOB O3 BCSKOW HAHEkKABI KOT/IA-IIMOO JINYHO TOHSTH
CMBICIT TIPOPOYECKOTO OTKPOBEHUS M CIEAYIOMNX W3 HETO MPeIncanuii u oopsi-
noB. HampoTuB, AOMYCTHTH HAEI0 TMOAOOWS 3HAYUT IOMYCTHUTH BO3MOXHOCTB
JIMYHOT0, UHJUBUAYALHOTO COMPUKOCHOBEHHS C 00KECTBEHHON peasbHOCThIO,
aHaJIOTMYHOT'O TOMY, YTO HMCIHBITAIM TPOPOKH. Kak MBI yke YHOMSHYIH, 3TO
MIpe/ICTaBIeHNE TECHO CBSI3aHO C MIeeH MPOJOJDKEHHS POPOYECcTBa, B TOM WK
uHO# dopme, mocsie KoHuHHB Myxammaa'

? CoxpaHHMBIIMECS COBPAHHs MOIOGHBIX BbICKA3bIBaHUi — ‘Vikand’ an-wadvcdniin AGy
’n-Kacuma an-Xacana Hucabypu (ym. 406/1015) (pen. baccam an-/Ixabu. Jamack, 1985),
u apx-u wamyuiitiam Py36uxana baxmu Hlnpasn (ym. 606/1209) (u31. ¢ 0OMUPHBIM BBeze-
nueM Anpu Kop6ana. Teheran—Paris, 1966).

" Cornacho Py30uxany, npumMepsl wamya conepxatcs B Kopane u xagucax. [llamy, «na-
PaJoKe», SBISETCS HEOTHEMIIEMBIM CBOHCTBOM OokecTBeHHOro ClloBa, BEIPaKEHHOT'O MOCPe.I-
CTBOM uesioBedeckoro si3pika (cM. A. Kop6sH, BBenenue k [lapx-u wamxuiitiam, c. 10 u mo-
cienytomue). [IpuMedatenpHo, 4To HOITHYECKHE (HPArMEHThl «MYAPBIX OJEPIKUMBIX)» MPEICTaB-
neHbl B kHUre HucaOypi B BUje, HATOMUHAIONIEM MPOPOYECKUI Xaic, ¢ HEMOYKOH mocpen-
HHKOB B Ilepeaue BbICKa3bIBaHU (1/cHao). K 3Toif ke kaTeropuu BhICKa3bIBaHUH, OCHOBaHHBIX
Ha NPe/ICTABIEHUN O «II0A00UH» OO0XKECTBEHHOH M UeI0BEeYeCKOl peu, cieyeT, BO3MOXKHO,
OTHECTH axaoug Kyocuiitia — BBICKa3BIBAHHS, B KOTOPBIX bor roBOPHT OT nepBoro Jmia.

* KacaTe/bHO pasiMuHBIX TONKOBAHWI TepMHHA Myxaddac, cM. 063op M. Gpuamana:
Friedmann Y. Prophecy Continuous. Berkeley—Los Angeles—London, 1989. P. 86-92.

'’ OrHOCHTENBHO e6ATOB O TPONOIDKEHHH MPOPOUECTBa Mocie MyXxaMMaja, CBS3aHHBIX
C BOIIPOCOM MHTEpIpeTayy Kopanmdeckoro cruxa (33:40), B koropom Myxamman Ha3BaH «Iie-
YaThIO MTPOPOKOBY (Xamam Wi xamum an-Habuiiiun), cM.: Friedmann Y. Prophecy Continuous,
p- 53-82. KacarenbHo «mono0us» Kak HEOOXOIUMOro YCIOBHS JAyXOBHOI'O TO3HAHUS MOXHO
POLHTHPORATE CleAyiomme cTpoku A. Kop6sua: «De ’homme terrestre au Chéteau de 1’Ame
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Teoperndeckne OCHOBBHI MOJO0MST OOXKECTBEHHOTO M YEJIOBEUECKOTO W Ma-
HUpecTanun 60XKecTBa MOCPEACTBOM UYENOBEYECKOW (OPMEI, TO-BUANMOMY, B
HanOojee pa3BuUTO (hopMe TpeNCcTaBlIeHbl B mmu3Me. JlelicTBurensbHo, MMam,
LeHTpaibHas Urypa LIMUTCKOrO MHPOBO33PEHUS, SIBISIETCS MO CBOEH CYIIHO-
CTH MECTOM MpOSBIEHUs (mazxap) O0XKECTBEHHBIX aTpUOyTOB, OpPraHoM, IO-
CpeAcTBOM KoToporo aedicteue bora nepenaercs B Mup TBOpeHHUs, BUIUMBIM JIu-
KoM (8adoicx) Bora, XpaHuTeneM M yduTeneM GOKeCTBEHHOro 3Hamus ( ‘um)'®.
Hmam siBisieTcst opraHom, MOCPEACTBOM KOToporo bor moxer ObITh yBHIEH
U TOCPEACTBOM KOTOporo bor BuauT coznanubliii m an”. OTH TIpencTaBICHMs
YXOAAT KOPHSAMH B JIpeBHEHIINE KOCMOJIOTHYECKHE W aHTPOIOJIOTHYECKHE Teo-
pHH IIMKM3Ma, pa3Hble BEPCHH KOTOPBIX MOTYT OBITh HalEHBI KaK Cpey y4eHuH,
MPUITUCBIBAEMBIX HCTOPUUYECKUM WIMUTCKUM lmamaM, Tak M B HcMauIu3Me.
HanGonee npsiMonuHeiiHOE BBIpaXEHHE B3MUIAAOB 3TOTO pOJa NPUHAIJIEKHT,
BUANMO, «KpaHUM» MMUTaM (gynam), KOTOpbIe MOJNEPKHUBAIN HICI0 BOIUIO-
menus Bora B KOHKPETHBIX HCTOPHYECKHX JHIAX .

«CIyxoBO#» acreKT MoJoOus Takke B MOJHOW Mepe MPEACTaBlICH B paHHEM
mmusme. Mimam ecTh 1o cBoeit cytn CioBo Boxbe, opran peun bora'”. Mmam

la distance est immense, et seul peut la couvrir le sage qui pénétre les similitudes et les corre-
spondances» («PaccTosHHE OT 3eMHOTrO 4eslOBeKa [0 ABOpL@A AYIIH OrPOMHO, U TOJIBKO My.-
pell, BIAACIOIIMH 3HAHHEM CXOJCTB M COOTBETCTBHIf, CIOCOOCH NpeojoneTs eroy. — Illep.
aém.) — Corbin H. Pour I’anthropologie philosophique: un traité persan inédit de Suhrawardi
d’Alep (m. 1191) // Recherches philosophiques, 1932-33. P., 1933. P. 386.

' Cm.: Corbin H. Face de Dieu et Face de I’homme // Eranos-Jahrbuch 1968. Zirich,
1969. P. 165-228; Amir-Moezzi M.A. Le guide divin dans le shi‘isme originel. Lagrasse, 1992,
U CTaTbIO TOTO XK€ aBTOpA, TMOCBSIIEHHYIO MCKIIOUUTENILHO Bompocy Ooromnonobus Mmamon
(Remarques sur la divinité de I’imam // Studia Iranica 25 (1996), p. 193-216).

7 Cp.: Corbin H. Face de Dieu, p. 181ss.

'8 06 oGoxecTBIeHnH FIMaMOB B Kpyrax, GIM3KHX K IPEBHHM MCMAWIHTAM, CM., HATIPH-
Mmep: Daftary F. The Isma‘ilis: their history and doctrines. Cambridge—New York—Melbourne,
1990. P. 66, 89, 99. XoTs 3TH uzaeu, BUAVNMO, HE BBIpaKAIUCh OTKPHITO B MCMAMIN3MeE Kak
TaKOBOM, PAackKoJj C APy3aMH IOKa3bIBAaeT, YTO OHU TEM He MEHee NMPUCYTCTBOBAJIM Ha 3aJHEM
mnane. O apysax cm.: De Smet D. Les Epitres Sacrées des Druzes. Leuven—Paris—Dudley
(MA), 2007. OTHOCHTETBHO «KPailHUX» IIMHUTOB MEPBBIX BEKOB HMClIaMa M UX YYEHHWH CM., Ha-
npumep: Halm H. Die Islamische Gnosis. Ziirich-Miinchen. 1982, Tucker W. Mahdis and Mil-
lenarians, Shi‘ite Extremists in Early Islamic Iraq. Cambridge, 2008. OcHoBaTenu nopasisio-
1iero OOJIBIIMHCTBA JPEBHUX «KpaWHHUX» IBHKEHHI OBbUTH MPUONMKCHHBIMU YUYSCHUKAMH HC-
TOpUYECKHUX MMUTCKUX MMamoB (cp., Hanpumep: Amir-Moezzi M.A., Jambet C. Qu’est-ce que
le shi‘isme? P. 2004. P. 62, n. 1). HycalipuTsl sSBISIOTCS, BEPOATHO, €AUHCTBEHHON IPYIIIOi
9TOro MepHuoja, CoXpaHMBIIeics 10 Hamux qHel. KacaTenbHO UX UCTOPUU U YYEHHUH CM., Ha-
npumep: Bar-Asher M., and Kofsky A. The Nusayri-‘Alawi Religion. Leiden—Boston—Koln,
2002; Friedman Y. The Nusayri-‘Alawts. Leiden—Boston. 2010.

' Cp.: Amir-Moezzi M.A. Le guide divin, p. 146; cchuika 286. Mzes, cormacso KoTopoii
Wmawmer seistoress CrnoBoM boxbuM, mocpenctBoM kotoporo OH ce0si MPOSsBIISET, IIUPOKO
pacmpocTpaHeHa B nuTeparype mmunsMa. Cp., Hanpumep: Rajab Bursi. Mashariq al-anwar. Les
orients des lumiéres. Ch. 1-22. Trad. H. Corbin. Ed. P. Lory. P., 1996, p. 1-29, 74-75, 109.
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Ha3BaH ropopsmeil Kauroit, ropopsimum [Toporom bora munu rosopsum Kopa-
HOM (Kumdo/ 6a6/ kyp'an namux)™. HexkoTopble BHICKA3bIBAHUS, PHUIACHIBAC-
Mble FIMaMam, HaIOMUHAIOT wamxuiitiam, «60rOBJOXHOBEHHbIE BHICKa3bIBAHUS
cy(HeB SKCTATHUYECKOro HanpaBieHHs” . OCOGEHHO MPUMEUATETLHBIMU C TOUKH
3pEHUS «CIYXOBOTO» TOAOOUS SBISIFOTCS TaKkue BbICKaszbiBaHHMs MMamoB, Kak:
«Sl ectb S3bik bora» (nucan Annax), «S ectb Ilpekpacubie Umena bora» (an-
acma’ an-xycHa), «5I TOT, KTO TOBOPUT BIIOXHOBEHHEM Boxxbum» (an-mymakarn-
Jum 6u’n-6axii)’>. VIMaMbl COCOGHBI MOMy4YaTh BBICIIEE, 4yAeCHOE SHaHHME 10-
CPEICTBOM 0COOBIX COCOBHOCTEH . OHH SBISIOTCH MyXaA0OACPH, T.€. CIIOCOOHDI
CIIBILIATH 3BYKH WHBIX MUPOB, C HUMH TOBOPAT HeOecHble co3nanus. HekoTopeie
MCTOYHUKH 3aXOMAT ellle Jalibllle, TO3BOJIss NpeanoaraTs, yTo Mmamsl croco6-
HBI 00LIATHCsI HEMOCPEICTBEHHO ¢ boroM u, Takum o0pazoM, UMEIOT MpenMyliie-
CTBO HaJl IPOPOKAMH”".

B cypusme omHWM W3 TpEANIOKEHHBIX PEIIeHWH Mmapamokca momoous 0o-
JKECTBEHHOTO M YEIIOBEUECKOTr0 OblIa TeOpHs MPHHINIHAIFHON HEOIHO3HAYHO-
CTH JTFO00TO TIPOSIBIICHHSI O0KECTBEHHOM pealbHOCTH Ha YEIOBEUYECKOM YPOBHE.
WupiMK crioBaMu, BUAMMasl WM ciloBecHas (hopma, yKasblBarollas Ha rojodue
bora u 4esnoBeka, paccMaTpuBanach Kak BHEIIHssE 000JI0uKa, KOTOpasi OJHOBpE-
MEHHO CIIY)KHUT «MECTOM IPOSIBICHUS» (Mazxap) MeTadU3nuecKoil pealbHOCTH
W 10 HEY3HaBaeMOCTH HM3MEHSET, «IepeoneBaery (manbuc, urmubdac) ee. IT1a
«TmepeoeTasy NCTHHA TpeAcTaBiIseT co0oi HacTosIIee (XakuKiy) 3HaUeHNE JTaH-
HOW (HOPMBI WIIH BBIPOKEHHS, TOTJAa KaK OOBIYHOE YelOBEYeCKOe TOHMUMAaHUE,
MOJTHOCTBIO OOYCIIOBJIEHHOE SI3BIKOBOM KOHBEHLIMEW M OTHOCSIIEECs K MaTepH-
albHOMY MHpY, €CTh Ha caMoM Jiesie MeTadopa, JIMIIeHHas UCTHHHOTO CMBICIa
(Maoxcds)®. Cyobuiickas Teopus CoBepierroro YemoBeka Kak MECTa MpOsiBIie-

2 Cm.: Amir-Moezzi M.A. Le guide divin, p. 99, ccbiika 198; p. 176, 200.

' Cp.: Amir-Moezzi M.A. Remarques sur la divinité de I’imam, p. 201 ss. u mocieaytomme.
OTHOCHUTENBHO CBS3M MEXKIY MHUCTHKaMM paHHEero uciama u ucropudeckumu Mmamamu cm.:
Nasr S.H. Le shi‘isme et le soufisme. Leurs relations principielles et historiques // Le shi‘isme
imamite, colloque de Strasbourg (6—9 mai 1968). P., 1970. P. 215-233; Deladriere R. Abu
Yazid al-Bistami et son enseignement spirituel / Arabica 14/1 (1967). P. 76-89, B wactHOCTH
p- 80 u cepnka 1.

*2 Cp. apaGcKuii TeKCT U (PaHIy3CKHH epeBO/ POMOBE/IH, IPHITHCHIBACMOiT ‘At 6. AGY
TanuOy, B: Amir-Moezzi M.A. Remarques sur la divinité de I’imam, p. 210-214 (cornacHo
Bepcuu [Ixa‘dapa Kamoi B Tyxgpam an-mynyk).

3 Cp.: Amir-Moezzi M.A. Le guide divin, p. 175-190.

* Cp.: ibid., p. 176-181; Kohlberg E. The Term Muhaddath in Twelver Shi‘ism // Studia
Orientalia. Memoriae D.H. Baneth Dedicata. Jerusalem, 1979. P. 39-47.

 KacatelbHO TepMHHA unmubdc B KOHTEKCTE «OOrOBIOXHOBICHHBIX BHICKA3bIBAHHID
(wamxuiitiam) cM.: Pys6uxan Baxnu [Llupaszu. Wapx-u marxwiidar, c. 58, § 91. K Bonpocy
0 Pa3IMYHBIX 3HAYCHUSAX TEPMHUHOB manbuc U uimudac B MUCTUYECKUX TEUCHHUIX UCaMa U, B
4acTHOCTH, y Py30uxana cMm.: Ballanfat P. Quatre traités inédits de Ruzbehan Baqli Shirazi.
Téhéran, 1998. P. 181-201. O 3HauCHUN TEPMHUHOB MAOXCA3U U XAKUKYU B MACTHKE JTIOOBH CM.,
Hanpumep: Ritter H. Das Meer der Seele. Leiden, 1978. P. 436.
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HUst 60kecTBeHHBIX IMeH n ATpuOyTOB HOCTHINIa CBOETO BBICHIETO PAa3BUTHS B
npousBeneHusx MOH ‘Apabdu (ym. 1240) u ‘A6 an-Kapuma [xamu (ym. 1424).
DTa Teopus IMeeT psiA OOMIHMX YepT C ITMUTCKOW KOHIICTIIIHEH Hmama®.

B MucTrke sKCTaTHYECKOTO HANpaBICHHS, OJJHOW M3 IEHTPAIbHBIX HAeH KO-
TOpOH sIBIsiETCS Mes MpeoOpa3ylolieil poin JTI00BH, Pa3MBIIIJIEHHE O HEOJHO-
3HAYHOCTH OO0KECTBEHHBIX NPOSBICHUH Ppa3BUBAJIOCH MapajuIENEHO TEOPHIM
0 MeTaU3MIECKOM CMBICIIE YEIOBEUECKOi KpacoThl® . TeopHu 0 GOrosBIsomIeit
(Teoannueckoif) ponu 4YenoBe4eCKOH KpacoThl (OXHMM M3 LEHTPAIBHBIX Tep-
MHHOB KOTOPBIX SIBJISICTCS wiaxu0, TPEKPACHBIN YENIOBEK, «CBUIETENb» OOrompo-
SIBJICHUSI) CYIIECTBOBAJIM YK€ B NMEPBBIX BEKaX McCiama, HO MX CHCTeMaTH3aIys
HauyMHAETCsl, BEPOATHO, JINIIB Mocie X B. B TPyJax TaKUX MEPCHICKHUX aBTOPOB,
kak AOy ’'m-Xacan ‘Amin mbH Myxamman an-Haimamu (X B.), Axman ['azann
(ym. 1126) u Py306uxan Baxmu Illupasn. Bmecte ¢ npyruMu MUCTHYECKHAMH H
¢buIocOhCKUMH TEUSHHSMH, B YAaCTHOCTH C 3THKOW «IOAel MmopuuaHus» (Mma-
Jamamuiitia), 3T0 HaIlpaBJIeHHE 3aJ0XHII0O OCHOBBI MEPCUACKOH MHUCTHYECKOH
M033UH, KOTOpast JOCTUTJIA CBOETO aroresi B MPOU3BEICHUAX MEPCHICKHX MTOITOB
ot AOy ‘n-Mamxkna 6. Axama Cana’s (ym. 525/1131 umm 545/1150) mo ‘A6z ap-
Paxmana [Ixamu (ym. 898/1492). B TBopdUecTBe 3THX MO3TOB OCYIIECTBHIIOCH
MOJTHOE CIMSHUE SPOTHYECKON JIEKCHKM HapOJHOM MMO33MH ¢ MeTahU3MYECKUM
CMBICIIOM YenoBeKornogobHoro onucanns bora B Kopane u xagncax. B pesyis-

* Uon ‘Apabir. ®ycye an-xukam. Pen. A.A. ‘Adudi. Kanp, 1946. Pycckuii mepeBop:
Cmupnos A.B. Benukuii meiix cypuszma. M., 1993. BribopouHblil (paHIy3cKkuil mepeBox:
Burckhardt T. La sagesse des prophétes. P., 1955. Aurnuiickue nepeBofpl: Austin R.W.G. Ibn
al-‘Arabi: The Bezels of Wisdom. N. Y. 1980; Dagli C.K. The Ringstones of Wisdom. Chica-
g0, 2005. ‘460 an-Kapum an-oxcunu. An-uncaH an-kamui Gpu ma‘pudar an-apaxup Ba ’J-aBa’ Wil
Ectp Heckonmbko w3nmanumit; Tpyn paccmorpeH P.A. Huxonbconom B: Nicholson R. Studies in
Islamic Mysticism. Cambridge, 1921, ¢panuysckuii nepeson T. Bypkxapara: Burckhardt T.
(trad.). De I’homme universel. Lyon, 1953. Cp. Takxe: ‘Anu 6. Myxammao an-/{cypoicanit.
Kutab ar-Ta‘pucdar. @paninysckuii nepesog M. ['motona (M. Gloton). Terepan, 1994. C. 90,
onpenenenne Ne 246. K Bompocy 0 CXOICTBE MIMUTCKOW KOHUenuuu Mmama u cyduiickoi
koHuenuuu Ilomroca (kym6) wam CosepuienHoro YenoBeka cp., Hampumep: Nasr S.H. Le
shi‘isme et le soufisme. P. 222-223 u: Corbin H. En islam iranien. 4 vols. P., 1972. Vol. 3.
P. 199. Bonee o6o6menHoe paccmorpenne uaen CosepuieHHoro YenoBeka B HciIaMe colep-
JKUTCS, HAIPUMep, B clexytomux pabotax: Schéder H.H. Die islamische Lehre vom Vollkom-
menen Menschen, ihre Herkunft und ihre dichterische Gestaltung // ZDMG 79 (1925). P. 192—
268; Massignon L. L’homme parfait en Islam et son originalité eschatologique // Eranos Jahr-
buch 1947. P. 287-314; Arnaldez R. «Al-Insan al-Kamily // EI2

?7 Jlase Ge3 MPAMOT0 yIOMHHAHHS KPACOTHI Y€I06€4eCKoii TeNECHOH (JOPMbI BOSMOKHOCTD
MI000BHOTO OTHOIICHHS YeloBeka K Bory mpenmonaraer cama mo ce0e HEKOTOPYIO CTENCHb
nonobus Mexay borom M 4enoBekoM: Kak, B CaMOM Jelie, JIOOUTh aOCOTIOTHYIO TPaHCIEH-
neHTHOCTh? O030p nzei 0 00XKEeCTBEHHOH JTI00BU B Pa3IMUHBIX TEUSHHUSX PETUTHO3HON MBICIH
ucliamMa M JaibHeHIne CChUIKA MOTYT OBbITh HaleHbl, HanpuMep, B: Goldziher I. Die Gottes-
liebe in der islamischen Theologie // Der Islam 9 (1919). P. 144-158; Corbin H. Pour
I’anthropologie philosophique: un traité¢ inédit de Suhrawardt d’Alep (m. 1191) / Recherches
philosophiques. P. 1932-33, ocobenno p.385-393; idem. En islam iranien, T.3, livre 3;
Ritter H. Das Meer der Seele, Kap. 23-28.
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TaTe CIOXKUJICS YHUKaJIbHbIA CHMBOJMYECKHH S3bIK, pacrojiaratouiiii MHOrMMU
YPOBHSMHU CMBICIIOB>. B KadecTBe Cpe/icTBA BBIPAKCHHS HCTHHHOTO JIYXOBHOTO
OMBITa 3TOT SA3BIK MPHOOPET CTATYC, CPABHUMBII C A3bIKOM CBSIICHHBIX TTHCAHHH,
T.€. IPUONHU3WICA K SA3BIKY MPOPOUYECKUX OTKpoBeHHH. He ciyuaiino «MacHaBn»
Jxanan an-J{naa Pymit HaseiBaroT «nepcuackum Kopanomy, a «Jlnsan» Xaduza
Iupasu, npo3BanHOro «SI3pikoM COKPBITOrO» (iucan an-zaiib), UCTONb3YeTCs
kak Kopan mist ragaHust v npeackasanuii (magha ’yﬂ)”. XapaKTepHblii CHUMBO-
JIU3M TMEPCUACKON MUCTHYECKON MO33UU MPHUCYTCTBYET U B XYPY(DHUTCKHUX TEK-
CTax, KOTopble OyIyT pacCMOTPEHBI HUXKE.

Wpes cBsi3n MeXIy MUCTHUECKOH JIIOOOBBIO M YEJIOBEKOIOJOOHBIM MPOSIBIIe-
HHeM 0orKecTBa Takke MPUCYTCTBOBAJIA B IIMHU3ME, I/Ie OHA MOJTy4nia crenudu-
YECKYIO0 OKPACKy B KOHTEKCTE CJI0KHOI0 KOHLENTa andiia’™. Mpl yXe yroMHuHa-
nu, yto MimaM BocnipuHMMAJICS Cpear MIMUTOB Kak BuanMbIi JInk Bora. JIto6oBb
Kk VIMaMaM sIBISieTCsl OQHHM W3 LEHTPAIbHBIX MYHKTOB miHu3Ma’ . COrnacHo
M.A. AMupy-Mo333u, co3epliaHue cBeTa eanaiia B cepiue (Wil «co3eplaHue
cepatem», py’ya 6u 'n-xkan6) ObUIO OJHUM M3 BOXHEHWIIHMX TYXOBHBIX yIpakKHe-
HUI paHHEro IIMU3Ma, U 3TOT CBET OMHCAH B PsiJie UICTOYHHKOB KaK MMEIOIINN
4eT0BEKOMoI00HYI0 hopMy, Kak denoBek u3 ceta . IIpumucsiBaemblii mMamy
Jxa‘dapy ac-Caauky kommenrtapuii Kopana omke Kk cyduiickoid MHTeprpeTa-
[[MM TCOPHUHU JIFOOBU, HO MPUHAIICIKHOCTh 3TOTO maghcupa MUAUTCKUM Kpyram
cropHa™.

HekoTopele 371eMEHTHl OCHOBOMOJAraloIMX TEKCTOB HciaMa, T.e. KopaHa
U XaJUCOB, MOTYT paccMaTpUBaThCs KaK BO3MOXHOE yKa3aHHE Ha CBSA3b MEX.IY
«3PUTEITBHBIM» U «CIYXOBBIM» acmeKkTaMu nmojao0us. Kaxaplii u3 3TuxX sjaeMeH-
TOB 3aCITy’KMBaeT OTJEIbHOTO HCCIIEZIOBAaHHS B CBETE COOTBETCTBYIOLINX HHTEp-

8 K Bonpocy 06 MCTOPHUECKOM Pa3BUTHH JIEKCHKH TIEPCHICKOI MACTHIECKOH MTO33HH CP.:
Iypoorcasaou H. bana-itm ‘umk // Hawp-u [anuw, 1370-71/1991-92.

¥ Cp.: Browne E. A Literary History of Persia. Vol. 2. P. 519-520; Vol. 3. P. 311-312 s.

3 06 srom KoHuenTe cM.: Amir-Moezzi M.A. Notes 4 propos de la walaya imamate // La
religion discrete. Croyances et pratiques spirituelles dans I’islam shi‘ite. P., 2006. P. 177-207.

' Cp.: Amir-Moezzi M.A. Notes, p. 198: «B 5TOM CMEICITE MOHO CKa3aTh, 4TO IIHH3M eCTh
penurust mo6su Kk OoxecTBeHHOMY IIpoBomHMKy» («Dans ce sens, on pourrait dire que le
shT’isme est la religion d’amour pour le Guide divin»). IIpumeps! Bbicka3biBaHMiT IMamoB 1o
moBoay KpacoTsl paccmotpensl B: Corbin H. Face de Dieu, p. 180 ss.

32 «Cosepuanue B cepale» PAHHErO MIHH3MA, BO3MOYXKHO, SBIAETCS MPEIMIECTBEHHUKOM
AQHaJIOTMYHBIX MEIMTATHBHBIX YHPAXHEHUH KaK B IIMUTCKHX, TAK U B CYHHUTCKHX TEUEHHMSIX
MycyibMaHckol MUctHku. Cp.: Amir-Moezzi M.A. Le Guide, p. 112—-145, u nansHeiimue nera-
JIM ¥ CCBUTKH B: idem. Notes, p. 206, cceinka 130. K Bornpocy o 60)keCTBEHHOM CBETE, TPHHU-
MaroleM uesoBedeckoe obmuube, cM.. Corbin H. L’homme de lumiere dans le soufisme
iranien. P. 1971; Rubin U. Pre-existence and light, aspects of the concept of Nir Muhammad //
Israel Oriental Studies 5 (1975). P. 62119, B yactHocTH p. 99 u nocnenytotue; Amir-Moezzi
M.A. Le Guide divin, p. 81 ss.

33 Cp.: Nwyia P. Exégese coranique et langage mystique. Beirut, 1970. P. 156188 u kpu-
THueckue 3ameuanus X. AHcapu: Ancapu X. Tadenp-u nmam-u Canuk 6a puBaiaT-u UMaM-u
Xann nap cynHat-u cyduiian Ba tapcip-u Hy mani (http://www.ansari.kateban.com).
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npeTanuid, B 0COOEHHOCTH MHTEPIpeTaluii 1 KOMMEHTapHeB, BEIpa0OTaHHBIX B
cpee «HeOpPTONOKCAIBHBIX)» rpymnm. [103ToMy B HacTOSIIMHA MOMEHT MBI Orpa-
HUYHMMCS JIMLIb HEKOTOPBIMU MPEBAPUTENILHBIMH 3aMEYaHUsIMU M CCBUTKAMH.

[TepBrlii ¥ caMblif BasKHBIN U3 3J1IEMEHTOB 3TOr0 poaa, 3To caM Kopan. B Tom,
YTO KacaeTCsl «CIyXOBOTO» acheKTa, uaes o ToM, uto Kopan mpencrasnser co-
6011 npenseuHoe boxbe CroBo, cTana, Kak Mbl YK€ YIIOMHUHAIH, YaCThIO TIOBCE-
MECTHO MPUHSTOH J0TMbI Uciiama. CBs3b CO «3PUTENbHBIMY» aCleKTOM YCTaHaB-
JIMBaeTCs B XaJuce, COrJIacCHO KotopoMy KopaH npuMeT denoBedeckoe 00Irure
B KOHIIE BPEMEH" .

JIpyriuM CHMBOJIOM CBSI3H «3PUTEIBHOTO» U «CITyXOBOT'0» ACTIEKTOB SIBISETCS
MpeaBedHBId 3aBeT (Mucax): HEKOTOphle MCTOYHHKH COYETAalOT YCTHBHIA 3aBeT
Bora ¢ npooGpa3zamu sroeid, U3BJICUEHHBIX U3 Upeci Anama, ¢ uaeeil 4eIoBeKo-
noJio0HOro BUAMMOro siBneHus bora. Hampumep, B omucaHuu, NPUBEICHHOM
B kHure Kumab an-xagpm ea’n azunia, npunuceiBaeMon an-Mydangnany uOH
‘Ymapy an-xy‘ou nim A0y [xa‘bapy Myxammany non Cunany a3-3axupH,
00a W3 KOTOPBIX SIBISIOTCS TEpefaTYNKaMi PaHHHUX «KPalHMI» MIMUTCKUX Xa-
nmucoB, bor rosopur B cBoem 3aBete, uto OH CKpoeT cedst MoJ MOKPBIBAIOM
(xuoorcab, MH. xyoocy6) hopmbel Anama, B KOTOPOH JIOAW NOJDKHBI OymyT Ero
pacno:«:HaTb3 >, CorylacHO BepOBAHMAM HEKOTOpHIX rpym, YepHbiii Kamens KaaGbi
€CTb 3aJI0T Pe/IBEYHOr0 3aBeTa WM COAEPKHUT B cebe 3amuch 3aBera. B koHIe
BpeMeH YepHblii KameHp nmpumer uenoBekonono0Hoe o0nnube, OyAeT BHIETh

n FOBOpI/ITL36.

o Hyp ao-/lun an-Xaiicamu. Mamkm‘a a3-3aBa’u Ba MaHOa“ an-¢asa’un. Pen. My-
xamman ‘Aox an-Kamup ‘Ata’. Beiipyt, 2009. T. 7. C. 240, Ne 11636. C To4ku 3peHHs OpTO-
JIOKCAJIBHOM «HAYKH Xa/COBY» 3TOT XaJHC SBIISETCS alOKPU(OM, HO OH HCIOIB3YeTCs B JIUTE-
paType «HEOpTOAOKCANBHBIX» IPYIII U, B YACTHOCTH, B paboTax Xypy(HTCKUX aBTOPOB.

3 Kutab an-xadr am-mapiid / An-Mamkmy*a an-Mydaianuiita (AT-Typac ai-‘anasi 6).
Pen. AGy Myca u llaiix Myca. beiipyt, 2006. C. 307 (nem. nep. B: Halm H. Die islamische
Gnosis. Ziirich-Miinchen, 1982. P. 258). O Kumab6 an-xagpm, ee npeanonaraeMbIx aBTopax H
ucropun ee nepeaayn cM.: Halm H. Die islamische Gnosis, p. 240-274; idem. Das «Buch der
Schatten», die Mufaddal-Tradition der Gulat und die Urspriinge des Nusairiertums // Der Islam
55 (1978). C. 219-266 n 58 (1981), c. 15-86.

3% CornacHo BbickasbiBanuIo, TpumHchiBacMomy Mmamy JIxa‘dapy ac-Camuky, Bor mpr-
Ka3ajl OJJHOMY U3 aHIeJIOB MPOITIOTUTH 3aBeT, MPeBPaTUII ero B Oellylo jKeMUYKHHY U 10can
Anamy, 4To0BI OH HanmoMHWI AnaMy o 3aBete. [lo3xke 3Ta xeMuyxuHa OblIa IpeBpalleHa B
UYepnsiii Kamens. (Cm.: Corbin H. La configuration du temple de la Ka‘ba comme secret de la
vie spirituelle / Form als Aufgabe des Geistes, Eranos Jahrbuch 1965. Ziirich. 1966. C. 130 s,
cO cchuIKOW Ha buxap an-aneap Mamxmucn.) B tekcre /[ocasdan-nama, ocHOBOMONIATAKOLIE-
TO MPOU3BE/ICHUS XyPy(DHUTCKOTrO ydeHHUs, K KOTOPOMY MBI BEpHEMCS UyTh I103)K€, BBICKA3bIBa-
HUe, coriacHo kotopomy YepHsiii Kamenb copepxkut B cebe 3aBer, npunucaHo ‘Anu 0. AGy
TanuOy (et 245a-6). VICTOYHUKM axi-u Xakk yIOMHHAIOT BBICKa3bIBaHHE, NPUIHCHIBAEMOE
Nmamy Myxammany an-bBakupy, cOrilacHO KOTOPOMY [OOKYMEHT C 3alKChio 3aBera ObLI
BioxxeH B Yepnsiit Kamens (Mokri M. Le «secret indicible» et la «pierre noire» en Perse dans
la tradition des kurdes et des lurs fideles de la vérité // Journal Asiatique 250 (1962). P. 380).
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HebecHoe BocxoxmeHue npopoka Myxammana (mu ‘paooic) sIBISETCS OTHUM
3 LEHTPATbHBIX SMH300B, COYETAIONIMX CIBIIIaHHe U BuaeHue Bora® . B xy-
py¢duTcknx Tekcrax Bctpeda MyxamMaza ¢ borom mpoucxoaMT mocie Toro, Kak
Myxamman cosepuan [peso Ilpenmena (cudpam an-mynmaxa), KOTOpoe ecThb
Anawm, Buinmas gopma bora, T.e. HancoepiueHHeas popma, «rpenen» Beex
BuanMbIX opm. Ilepeiins stor nmpexnen, MyxamMaz monan B 001acTh YHCTOTO
CrioBa, rie OH MOJIy4YHJI CIIOBO MOJNUTBBI. Xypy(pUTCKHE NCTOUYHUKH YCTaHABIIH-
BaIOT CBSI3b MEXIY BUAMMBIM o0Opa3oM (Anmam = gopma bora) u ciryxoBeIM Boc-
npusTHeM 6oxxecTBeHHOTo CiioBa (MOJHUTBA).

Eme onHO ykazaHue Ha CBSI3b «3PUTEIBHOI0» U «CIYXOBOTO» acleKTOB Iy-
XOBHOT'O BOCIIPUSITHSI MOXKET OBITh HAWIEHO B TEOPHH paneHuit (cama ‘). 1o Boc-
HpUsITHE OOBIYHO ONHKCHIBAETCS KaK HEKOTOPOE YyBCTBO — 3PEHHE WIIU CIIyX —
cepaua (xan6). 3BectHo, 4TO 00pa3bl YacTell 4eI0BEeUEeCKOTOo Tela U 4epT JIMna
HCTIONB30BATHNCh HA COOpaHUsX cama’ yXKe Ha TEpBBIX 3Tamax 3TOH MpaKTHKH,
KyZla OHU TIPOHUKJIN OJarojapsi MCIOIb30BaHNIO HAPOJHOM JTMPHUUECKOI TTI033UN
C ee JIEKCHKOI 3poTryeckoro xapakrepa. Camd ‘ SBISIIOCH BaXKHBIM MHCTPYMEH-
TOM CEMaHTHYECKOTO0 MpeoOpa3oBaHMsl ITOW JEKCUKH W ee MPUMEHEHHs UIs
OTMCaHUsI yXOBHOTO OIBITA, B YaCTHOCTH T€O(AHMUECKUX CBOMCTB dYesioBeYe-
CKOW KpacoThl. JTO mpeoOpa3oBaHre ObUIO 3aBEPIIEHO U JIOBEACHO N0 COBEP-
IIEHCTBA B SI3bIKE MEPCHICKONH MUCTHUECKOM MO33MH, KOTOPHIH MBI YK€ YIOMH-
Hany Bbime. OTHOCUTENBHO BOMPOCA O CBS3M «3PHUTEIBHOTO» M «CIYXOBOTO»
aCIIeKTOB MHTEPECHO OTMETUTh, YTO HEKOTOpBIE aBTOPHI HA3bIBAIM BBICLIYIO
CTeTeHb caMd «3PUTETBHBIM CITyXoM» (camd “tiu uauim)™™.

CoryacHo HEKOTOPHIM HCTOYHHMKaM, Bor oTkpbu1 Anamy GYKBBI andasuta’ .
D10 BepoBaHMe accouuupyeTcs uHoraa co ctuxoM Kopana 2:31: «Hayuun On
Antama BceM HMeHaM» . Bo3MOXKHO, 4TO BMecTe ¢ uaeeii o ToM, uto bor cosaan

Xanuc, B KOTOPOM TOBOPHTCS, YTO B KoHIE BpeMeH UepHblii KaMeHb OyzeT MMeTh Iiiaza u
SI3BIK ¥ OY/IET TOBOPHTH, BXOAUT B cobpanne 6H Mamioku: Hon Madscoca. Cynan. Kumab
an-manacuk. I'n. 27, Ne 3057.

37 lanbHeiimme CCHUIKH MOTYT GBITH HaiiieHsI, HapuMep, B: van Ess J. Le mir ‘Gj et la vi-
sion de Dieu dans les premicres spéculations théologiques en Islam // M.A.Amir-Moezzi (ed.).
Le voyage initiatique en terre d’Islam. Louvain—Paris, 1996. P. 27-56; Bowering G. From the
Word of God to the Vision of God: Muhammad’s Heavenly Journey in Classical Sufi Qur’an
Commentary // ibid., p. 205-222.

3 Cebuiku Ha BOMPOC O POJH camd’ B CEMaHTHYECKOM MPeoOpa30BaHUU JIEKCUKU HApOJI-
HOM MO33UM HEPEJMIHMO3HOrO COoAep)KaHus cojepxarcs B BelmieynoMsinyToi cratee H. Ilyp-
JokaBand (cebuika 28). OTHOCUTENIBHO «3PUTENIBHOTO cityXay cM.: IIypoocasaou H. Jly acap-u
KyxaH gap cama‘// Ma‘apud 5/3 (1967). C. 15 (co ccwbuikoit Ha Xaouxam an-xaxuxa AGY
®arxa [[xama).

*% Cp., nanpumep: Kister M.J. Adam: a Study of some Legends in Tafsir and Hadith Litera-
ture // Israel Oriental Studies 13 (1993). P. 117-118.

400 pasnMuHBIX MHTEpIpETALMsIX 3TOro cTHXa cM.: Kister M.J. Adam, p. 140; Schock C.
Adam im Islam. B., 1993. P. 79-80. KacartensHo uaen o ToM, 4TO OYKBBI apabckoro andasura
OBIIN YaCTBIO «UMEHY», OTKPBITHIX AlaMy, cM., Harpumep: M6n @apuc. A¢-Caxubin dpu dpukx
al-Tyra Ba CyHYH al-‘apa0 ¢ xanamyxa. Kaup, 1328/1910. C. 8.
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AnamMa B cootBeTcTBHH co CBoeil (hopMoii, 3TO BepOBaHHE JIETJIO B OCHOBY CIie-
uduyeckn «OyKBEHHOI» OKPAacKW HEKOTOPBIX YeJIOBEKONOIOOHBIX ONHCAHUM
bora. OnHO U3 caMbIX paHHMX M3BECTHBIX OMKCAHUIT TAKOTO PoJa MPUIHCHIBALT-
cs «kpaiiHeMy» uuty Myrupe 6. Ca‘uny (ym. 737), yuenuky MimamoB Myxam-
maga an-baknpa u JDka‘dapa ac-Camnka’'. MbICIb 0 TOM, YTO YeTOBEYECKOE
TEJIO SIBJISIETCSI MECTOM MPOSIBIICHUS 00KECTBEHHOT0 TBOpsiiero Andasura, cuc-
TEMaTHYECKH Pa3BUTa TaK)Ke B YUYCHUH Xypy(dhusma.

[Mocnennuii npuMep MPUBOJKUT HAC K «HayKe OYKB» ( ‘uim an-xypy), pa3su-
BaBILEHCS B MCJIaMe, U B OCOOCHHOCTH B Pa3JIMYHBIX TEUSHHUSIX IIUH3Ma, C CAMBIX
pannnx Bpemen'’. Bo MHOTHX OTBETBJICHUAX «HAYKH GYKB» GYKBBI paccMaTpH-
BAIOTCSl KaK MOCPEAHUKH MEXAY He MMEIMMHU (GopMBbl M, cleJoBaTeNnbHO, He-
BUIUMBIMU UCTUHAMH BBICIIMX MHPOB ¥ (OpMaMy MHpa BUIUMBIX MPOSIBICHHUH.
C 3Toli TOUKHM 3pEHHUs] CUMBOJIM3M OYKB sIBIIsieTCs HauboJiee MpUCrnocoOIeHHBIM
SI36IKOM JUIsl BbIpaxKeHHs (DyHIaMEHTAIbHOM TOX/IECTBEHHOCTH 00XKECTBEHHOTO
CroBa U BUOMMBIX (DOPM COTBOPEHHOTO MHUpa, CPEeAHM KOTOPHIX 4YeloBeYecKas
¢dbopma umeeT 0coboe 3HaUeHHE Kak (opMa caMoro MOJHOTO MPOSBJICHUS OOXKe-
cTBeHHBIX IMeH u ATpuOyTOB.

Wpnes cBsi3u mexny OykBamu 1 (popMoi denoBeyeckoro Tena Oblia Mocieno-
BaTebHO Pa3BUTa W M3JIOKEHA B JIOKTPUHE Xypy(hu3Mma, B KOHTEKCTe aHTPOMO-
JIOTHU Y TEOPHH S3bIKa, KOTOPbIe, HECOMHEHHO, UMEIOT sl CXOXKUX YepT C aHa-
JIOTMYHBIMU TEOPHSIMH 330TEPUYECKOro MHMu3Ma M cypusma. B To xe Bpewms,
Xypy}usm BkiIrOUaeT Takke GUIOCOMUI0 KPaCoThl U crieln(pHUUECKy0 CUMBOJIH-
YECKYIO JIEKCUKY MEPCUJICKOW MUCTHYECKOM MMO033UM, KOTOpas MOJydaeT HOBBIU
OTTEHOK B KOHTEKCTe Xypyhusma. Huxke Mbl pacCMOTPUM HECKOJIBKO MOJpoOHEee
Xypy(}uTCcKuii MOIX0A K BOIPOCY O COOTHOIIEHHH «3PUTEIBLHOTO» U «CIyXOBO-
ro» acleKTOoB MoJA00us.

Xypydu3sm, ocHoBaHHBIH Bo BTopoii mosiopuHe XIV B. B Mpane dajnannaxom
Actapabaznu (yM. 1394), 6e3yClIOBHO, BXOAUT B pa3psil yUSHHUM, 3WKIYIIHUXCS Ha
unee mo00ust 00KECTBEHHOTO U YeJIOBEUYECKOr0 — TEHIEHIMU, KOTOPYIO MBI B
O6LIMX YepTax MOMbITANINCH 0OpHuCcOoBaTh Bhille" . Hallle M3OXKEHHE 3IEMEHTOB

*'O Myriipe u ero yuennsx cM.: Halm H. Die islamische Gnosis, p. 89-96, Tucker W.
Mahdis and Millenarians, Shi‘ite Extremists in Early Muslim Iraq. N.Y., 2008. P. 52-70.
Myritpa onmceiBan Bora kak denoBeka U3 cBeTa, YaCTH Tella KOTOPOTO COCTOST U3 OykB ainda-
BUTA. MBI y)Ke YIIOMSIHYJIM «4elIOBEKONOJ00HBIH CBET» BBILLE, CP. CCHUIKY 32.

> MHOrO4HCIEHHBIE PA3HOBHIHOCTH MYCYTBMAHCKOM «HAYKH GYKB» HE MOTYT GBITh pac-
CMOTpPEHBI B paMKax JaHHOH cTaThi. OCHOBHBIE CCBUIKHM cofepkarcs Bo Berymenuu . ['puis
(D. Gril) x ero yacTuayHoMy niepeBoay 2-it rnaBbl An-@ymyxam an-wakkutiia IGH an-*Apabu
B: Chodkiewicz M. (ed.). Les illuminations de la Mecque. P., 1988. P. 405—438. OtHOCHTEIIEHO
HcMamInTeKuX Teopuit cM.: Halm H. Kosmologie und Heilslehre der frithen Isma’iliya. Wies-
baden, 1978, B ocobennoctu c. 38—66. O BeTBH, CBA3aHHOH ¢ nMeHeM [[xabupa nbH XaiiifaHa,
cM.: Kraus P. Jabir ibn Hayyan, contribution a I’histoire des idées scientifiques en Islam. P.,
1986.

# OcHOBHbBIE CBEIEHHS 06 HCTOPHH 3TOTO IBWKEHHS H €r0 OCHOBATEJE MOTYT ObITb Haii-
JIeHBl B criefyomux cratbsx: Golpinarli A. «Fadl Allah Hurtfi» // EI2. Vol. 2 (1977). P. 751—
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xypybusma ocHoBaHO Ha /[ocasdan-wama («Kuure BedHOCTHY), TIIaBHOM Tpye
dajaniaxa 0 OCHOBOMOJATAIOMIEM TEKCTE STOrO JBHKEHHUS .

IMpexae yeM Mbl HauHEM OOCYXICHUE COIEpKaHUs Xypy(PUTCKOro yueHws,
ClIe/lyeT, BEPOSTHO, CKa3aTh HECKOJILKO CJIOB O CBOEOOpasHoit cTpykType /cas-
Odan-Hama. J1eno B TOM, 9YTO BMECTO ITOCTIEIOBATEIHHOTO H3II0KEHHUS TeopeTHYe-
CKHX OCHOB XYpY(HTCKOW IOKTPHUHBI, TEMATHUECKH OOBEIUHEHHBIX B TJIaBBI,
3TOT TEKCT pa30UT Ha (parMeHTHI, KOTOPBIE CICAYIOT JAPYT 3a ApyroMm Oe3 Bes-
KOU JIOTHYeCKO# CBsI3U. DTO, B YaCTHOCTH, 3HAYHT, YTO JNAHHBIC, OTHOCSIIUECS
K KaXIOW OTAEJBbHO B3SITOW INlaBe WM TeMe, pa3dpocaHbl MO BCEMY TEKCTY.
[TosTOMy 1MTAThI, KOTOPbIE Mbl Oy/e€M MPHUBOAUTH HUXKE, MOTYT OTHOCHTBHCS K
OJMM3KUM TeMaM M MPH 3TOM CHJBHO pa3iMyarhCsi HOMEpaMu JucToB. Homepa
JIUCTOB COOTBETCTBYIOT pykomnucu bpuranckoit bubnuorexu Or. 5957.

IenTpanbHas ujes aHTPOMOJIOTUH Xypy(dHu3Ma COCTOMT B TOM, 4TO (popma
YeJIOBEYECKOTro Tela eCcTh M3HadanmbHas (opma O0oxecTBeHHOro CroBa. UToOBI
MOHATH, KAK IMEHHO COOTHOCATCS Mex1y coborr CioBo u Yenosek ¢ xypydur-
CKO# TOYKHM 3peHus, OyZeT 1erecoo0pa3Ho pacCMOTPETh HECKOIBKO MOApoOHee
KOCMOTOHHYECKHE MPECTaBlIeHNs XypyhHu3ma.

CornacHo /[casdan-nama, CymHocTh bora kak TakoBas Hemo3HaBaema.
T[T03HAHMIO JIOCTYIHBI JINIIb SMAHALMK CYIIHOCTH, T.e. IMeHa u ATpubyThI .
DTa TOYKa 3PEHUs IMOJIHOCTHIO COTJIACYETCS CO B3TIIAJAMH, CIIOKUBIIUMUCS B
MHUCTHUYECKMX TEUECHUSIX MCllamMa, U, B YaCTHOCTH, CO B3TJIsaMH, MPHUIUCHIBAE-
MBIMH HCTOpHUYECKAM VMamam muusma’*®. Ho Lrcasoan-nama noOaBIIET OOHY
BaXHYIO JIeTajlb, a UMEeHHO, uTo CymurHocTh bora nmeer 28/32 acniekra, OykBasib-
HO «cloBa» (Karuma, MH. 4. Kaaumam), KOTOpble MPUCYTCTBYIOT B CyIIHOCTH

754; Algar H. Horufism // Encyclopaedia Iranica. Vol. 12. N. Y., 2004. P. 483—490; Bausani A.
Hurifiyya // EI2>. Vol. 3 (1990). P. 620-622. bonee noapoOHast nHGOpMaLUs CONSPIKUTCS B
CIIEIYIOIINX CTaThsX U KHurax: Ritter H. Studien zur Geschichte der islamischen Frommigkeit —
II, Die Anfinge der Hurtfisekte // Oriens 7/1 (1954). C. 1-54, Bashir S. Fazlallah Astarabadi
and the Hurufis. Oxf., 2005; Mir-Kasimov O. Le “Journal des réves” de Fadlallah Astarabadi //
Studia Iranica 38/2 (2009). P. 249-267.

*“ Kak # GONBIIMHCTBO APYrHX Xypy(DHTCKHX TEKCTOB, Joicd80dH-ndMa elie He H3aa-
Ha. JloctarouHo Oosblias BbeIOOpKa ()parMeHTOB (BMecTe ¢ UX (DpaHIy3CKUM MEepeBOIOM)
BKJIIOYEHA B TaKOKe elle He OMyOJIMKOBaHHYIO KaHAMIOATCKYIO JMccepTauuio aBTopa: Etude
de textes Hurifi anciens: ['euvre fondatrice de Fadlallah Astarabadi (Paris, 2007).
OrHocutenbHO [orcasdan-wama U ee CIPYKTYpsl cM. Takke: Mir-Kasimov O. Javdan-nama //
Encyclopaedia Iranica. Vol. 14/6 (2008). P.603—-605 (craThs OOCTyHHa Takke Ha caiite
www.iranica.com).

4 OTHOCHTENBEHO MOAXO0B K BOMPOCY O MO3HABAEMOCTH BOra M OTHOIIGHHAX MEXIY
CymHocTelo, IMeHaMu 1 ATpuOyTaMu B MYCYJIBMaHCKOW TEOJNOTMH U (HIOCOPUH CM., Ha-
npumep: Abrahamov B. Fakhr al-Din al-Razi on the Knowability of God’s Essence and
Attributes / Arabica 49/2 (2002). P.204-230; van Ess J. Theologie und Gesellschaft. Bd 4.
P. 425-477; Landolt H. Le paradoxe de la «Face de Dieu»: ‘Aziz-e Nasafi et le «monisme
ésotérique» de I’Islam // Studia Iranica 25 (1996). P. 163—192.

4 Cp.: Corbin H. Face de Dieu, p. 172; Amir-Moezzi M.A. Le guide, p. 115 s.
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M3BEYHO, T.€. YXKe Ha YPOBHE TpaHCHeHneHTHoro Exunctea Bora®. Tepsoii xe
smananuet CyurHocTu siBisgercs Hean(depeHINPOBaHHBIA H3HAYABHBIN 3BYK
i [onoc (casm), 9xo0 (cada’) CymHocTH.

B nauane Topenus m3HauansHBIN [o0Cc pasgensercs Ha 28/32 oTHENBHBIX
«cJI0Ba», KOTOpble MMEIOT Ha 3TOH cramuu Bua (oHeM. B kadectBe mepBoro
mrddepeHIpoBaHHOTO — a 3HAYNT TTO3HABAEMOT'0 — TPOSIBICHNST O0XKECTBEH-
Hoit CymrHocTr 311 28/32 (hoHEMBI HeCyT B ceOe MONHYI0 Mepy 3HaHus o bore,
JIOCTYIHYIO COTBOPEHHOMY cymiecTBy. OHHM SIBISAIOTCS OCHOBOW Bcex MMmeH
u AtpubytoB bora. C Gonee oOmeli Touku 3peHus 28/32 (HOHEMBI SBISAIOTCA
npocredmmmMu snemenTaMn Cmbicna (Ma ‘Ha), X KOMOMHALIMN CO3al0T OHTOJIO-
THYECKUI «CMBICI», Oiarofapst KOTOPOMY CYyLIECTBOBAaHHE COOTBETCTBYIOIIETO
3TOMY CMBICITy CYyIIECTBa WMJIM MpPEAMETa CTAHOBUTCS MOTEHLHAIBHO BO3MOXK-
HBIM, HE3aBUCHMO OT TOTrO, OyIyT JIM OHM BOIUIOIIEHHI B MaTepHaIbHOM MHpE
WIA OCTaHyTCS YHUCTOH BO3MOXKHOCTHIO. HBIMU ciioBamwu, 28/32 mepBUYHEIC
(oHeMBI conepkaT B cebe BCce BO3MOXKHOCTH TBOpEHHs, OT Hayajga BPEMEH /10
caMoro KOHIa:

28 6oxecTBeHHBIX DOHEM SIBISAIOTCS 00OCOOIICHHBIMU M a0CTPaKTHBIMH
[enwaUTIaMH]|... [OHU He MMEIOT| HU JJIWHEI, HA IIMPUHBI, HA TIyOWHBI, HU
uBera. OHM He WMEIOT HU Hayala, HW KOHLA, OHM HWYEM HE OTPaHWYEHBI.
Onn ocHoBanbl Ha CymHoctn EnnHCTBa, MOJOOHO TOMY, Kak CBET COJHIA
OCHOBaH Ha comnHLe. OHM €IMHBI C CYIIHOCTBIO BEeYHOro Bracturens, Hene-
VMBI 1 HeBUANMBL. Hu ymMo3peHue, Hi BOOOpakeHHe He MOT'YT MOCTHTHYTh
UX 3a 3aBECaMM, KOTOpbIE MOKPBIBAIOT UX CYIIHOCTh. bor B cBoeM ExnHcTBe
npousHec cBoto CyIIHOCTE W cBOM ATpHOYTH mocpenctBoMm 28 doHem, HE
MMEIOLINX HU Havyala HM KOHIA, TOTOMY YTO OHM SIBIsIOTCA Ero M3BeyHbIMU
(v mpocTeiimuMn) aTpuOytamu... FiMeHa Bcero, 4To UMEeT UMs B ABYX MH-
pax, npoucxoniat ot 28 donem Ero MmeHu, mOTOMY YTO OHU COCTaBISIIOT
Ero peus... IlocpencrBoM HauMeHOBaHHS (T.€. COCTABJIEHHS OHTOJOTHYE-
ckux umeH. — O. M-K.) stu 28 ®onem imenu boxxbero moxoasiT 10 Kaxmao-
ro [cymecTBa win npeameral... (312a-313a).

CrenyromuM pemaroniM MOMEHTOM XypPy(pHUTCKOH KOCMOTOHMHU SIBIISICTCS
BO3HHKHOBeHHEe Dopmbl. [leHCTBUTENBHO, MepBOHadalbHble POHEMBI — 3TO

7B TexcTe opurHHAIA TONHKO OfHA TApa TEPMUHOB 0G03HAuaeT 28/32 acmekTa: Kamuma,
«CJIOBO», OTHOCHUTCS K UX HEBUAMMOMY, (POHETHUECKOMY MPOSIBICHUIO, TOTNIA KaK xap@, «Oyk-
Ba», OTHOCHTCS K BUINMOH rpadudeckoii Gpopme. B nepeBoae MBI HCIOIb3yeM pa3Hble TEPMHU-
HBI B 3aBUCHMOCTH OT KOHTEKCTa. [lepeBoj kaiuma Kak «acrneKT» OTHOCHTCS K YPOBHIO He-
muddepenunpoBanHoro EnuHCTBAa, BHYTPH KOTOPOTO HEBO3MOXKHO BBIIEIUTH OTHEJbHbBIC
«cioBa» WM «(hoHeMB». Bompoc KOHKPETHOro COOTHOLICHHS Mexay 28 U 32 IOCTaTOYHO
CIIOXEH M MOTpeOoBan Obl OTACIBHOIO PAacCMOTPEHHMS, KOTOPOE yBeso Obl HAC B CTOPOHY OT
OCHOBHOW TeMbl HAIIero u3yoXkeHWs. [109ToMy Mbl HPOCHM 4YMTaTeNsh BPEMEHHO HPHHSATH
28/32 kak ycloBHOe 00O3Ha4YEeHHE YHCIIa, XapaKTEPH3YIOLIEro, COTIacHO Xypyuram, Cymi-
HocTh bora. [Tocnenyromuii TeKCT M IMTAThl BHECYT HEKOTOPYIO SICHOCTb.
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3BYKH, JIMIICHHBIC BUIUMOT0 00pasa. CornacHo /[ocasdarn-Hama, NepBbIM BUIU-
MBIM TIpOsIBJIEHHEM H3HaudalibHOro ["onoca Obina Yepnas Touka. Touka, nuiieH-
Hasi POCTPaHCTBEHHBIX M3MEPEHH, COOTBETCTBYET HeAu(pPepeHIMPOBAHHOMY
cocTostHul0 3HaHUs OoxkecTBeHHO#M CyIHOCTH, cojepikaiiemycs B [ofoce,
BKJIIOUarolieM B ce0st Bee 28/32 donemsl. [logobnas karuie criepmbl, Touka, He
UMeroIas coOCTBEHHOH (hOPMBI, TOTEHIMAIBHO COAEPKHUT B ceOe BCE BO3MOXK-
Hble ()OPMBI BCEIICHHOM:

OcnoBa 6oxectBeHHOro CroBa, ocHoBa CJIOB BCEX MPOPOKOB M TOJIOCA
BCET0, YTO CYIIECTBYET, BHEIIHETO U BHYTPEHHET0 MUpa, OyJb OHU JIEHCTBU-
TEIbHO CYIIECTBYIOUIMMH WM TOJBKO BO3MOXXHBIMH, BCE 3TO COJEPIKUTCS
BHYTpH 32 (mepBOoHaYanbHbIX) oHeM... ITH 32 hoHEMBI B CBOEH CYIHOCTH
MIPEICTABISAIOT COO0H OIMH U TOT € 3BYK (IOCI. «CIIOBO», KAIUMA), TAIICH-
HBII (HOpMEI 1 TToJ00us, Oe3 m3nuiKa u 6e3 Henoctatka. B EquacTBe boxbpem
HeT pa3HuLBl Mexay 32 ¢oHemamu. DTOT enuHBI 3BYK €CTh B CYIIHOCTH
Touka... ITocMOTpH Ha Karullo CEpMBbI: BCE CEKPEThl BEUHOCTH, KaK MpO-
IIJIOT0, TaK U OYIyIIero, 3aK/IFOUEHBI B OJJHON €IMHCTBEHHOU Karuie CrepMBI,
MIPOUCXOJIAIICH U3 CUHBI AaMa... 3Haid, 9TO MOXHO TOCTHYb BCE, YTO CY-
IIECTBYET, IIOCPEACTBOM OIHOW eIMHCTBEHHOW Karumi criepmbl (4800—481a).

Tak ke xak ["onoc npousBoaut npu muddepenumanun 28/32 OGoHeMbI OHTO-
JIOTHYECKOTO si3bIKa, muddepenimpoantas Touka npoussoaut 28/32 rpaduue-
ckre (hOpMBI, KOTOPBIE SBISIIOTCS «MECTaMU MPOSIBICHUS (Mazaxup) COOTBET-
crByromx ®onewm, 1.e. 28/32 bykB (xapgh, MH. 4. xypygh):

Buaumbie @oHeMbl, KOTOpbIe MOXHO Habt0aTh (B MX rpaduuyeckoM Bo-
wiomeHnu B Gpopmax OykB ajdapura), COOTBETCTBYIOT TeM 32 0O0XKECTBEH-
HbIM DOHEMaM, KOTOpbIe CyllecTBYIOT Oe3 Besikol (opmbl B Cyminoct bo-
ra. boxxectBeHHbIH ['aros, MposBISIOMIMICS MOCPEACTBOM BHAMMBIX (OpM
OyKB... HeBUIUM caM 1o cebe. TeM He MeHee HHKaKoe YCHIIMe yMa WIH BO-
oOpakeHus He crtocoOHO oTaenuTh (I'marom) ot GopMer OyKBBI (KOTOpast €ro
nposiBisier). Takum 00pa3om, TO, YTO BHEIIHE BHIMVISANT KaK Caka M YepHUIIa
(T.e. hopmMbl OYKB), HAa caMoO