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PUBLISHER’S PREFACE

Sayyid Muhammad Husayn Tabataba1 (d. 1981) is one of the
most distinguished Muslim scholars of recent times. Known by
the epithet “Allama’ — which is a title used to denote a person who
has a profound understanding of many fields of knowledge - he
is remembered especially for his voluminous commentary on the
Holy Quran, al-Mizan fi Tafsir al-Qur’an. This present book is a
translation of the Kitab al-Insan of the ‘Allama, a mystical and
theological work in which a concise exposition of the stages of
human creation is presented in three parts.

In Part 1, Man before the World, three realms of existence
are discussed: matter, imaginal form (mithal), and intellect.
The existence of the realm of command (‘dlam al-amr) and the
non-spatial and atemporal world of angels and human spirits are
also discussed.

In Part 2, Man in the World, real entities and mentally posited
entities are distinguished and a brief discussion on universal
guidance is also elucidated.

In Part 3, Man after the World, which comprises the bulk of the
book, ‘Allama Tabataba discusses in detail the human existence
after this world and what is in store for a person after death. The
Day of Resurrection, the Day of Recompense (yawm al-jaza’),
intercession (shafd‘a), purgatory (a‘raf), paradise, and hell all
receive attention. The last chapter of Part 3 is devoted to remarks
on the universality of resurrection. The topics treated in this third
part relate to the philosophy of the creation of man, the modality
of creation, the different modes of life in this world and the next
world, the stages of human creation, the grave, purgatory, and a
person’s ‘book of deeds.
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viii STAGES OF SPIRITUAL GROWTH

Throughout his work our erudite author makes references to
the Qur’an and other reliable sources of Islamic beliefs.

I would like to express my appreciation of Dr Mehdi Baghi
who translated from the Arabic original and who annotated his
translation. Also, my thanks goes to Dr Amir Dastmalchian for
his helpful comments and for his assistance with preparing the
translated manuscript for publication.

SEYED HASHEM MOUSAVI
Director of the Contemporary Thoughts Press
July 2021



TRANSLATOR’S NOTE

Stages of Spiritual Growth is an English translation of the original
Arabic text of Kitab al-Insan (published in Beirut in 1989), a
mystico-theological treatment of the realm of command (i.e., the
non-spatial and atemporal world of angels and human spirits, the
life of man in this world, and the human existence after this world.
The author, Sayyid Muhammd Husayn Tabataba’ (1903-1981) was
a most distinguished and prolific scholar who is mainly known for
his voluminous commentary on the Holy Qurian, the complete
and readable English translation of which is yet to be completed.

Although the author has provided details for some of the
references he cites in many places I have provided extra detail. I
have also added a number of annotations in order to clarify some
of the ambiguities in the text. The present translator assumes full
responsibility for all the errors and mistakes in rendering the
original Arabic text into English and adding to the footnotes.
This English translation is but an initial step towards introducing
a treasure trove of Islamic theology and mysticism to English
readers.

The translator appreciates the efforts of Dr. Amir Dastmalchian
who has made an admirable layout of the book and provided
invaluable comments. A note of appreciation is also owed to Dr.
Mortaza Rezaeezadeh who kindly considered it for publication
and most diligently supervised the process.

MEHDI BAGHI
1 May 2021
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ABBREVIATIONS

AS

‘alayhi al-salam
peace be upon him

‘alayha al-salam
peace be upon her

‘alayhuma al-salam
peace be upon them (dual)

‘alayhum al-salam
peace be upon them (masc., plural)

SAW

sall allahu ‘alayhi wa alih
blessings of God be upon him and his descendents

Xi



Part One

MAN BEFORE THE WORLD



In the Name of God, the Most Merciful, the Most Compassionate

All praise belongs to God, the Lord of the worlds. Blessed are His
near-stationed friends, in particular Muhammad (saw) and his
pure household (as).

This is the treatise of Man before the World, in which we will
discuss what happened to man before his Fall and coming into
life in this world, as dispensed by the omniscient and omnipotent
God, and as deduced by demonstrations and as understood from
the exoteric aspects of the Book and the Sunna. God is the Helper.



CAUSE AND EFFECT

It is demonstrably proved in metaphysics that causality is pro-
duced by a cause leading to existence as well as essence (kamalat
al-awwaliyya, i.e., jawhar) and accidents (sg. ‘arad, pl. a‘rad).
This is the product of descents (tanazzulat)' of cause unaffected
by imperfections (nawdgqis) and modes of inexistence (jahat
al-‘adamiyya).?

Similarly, the world of matter is existentially preceded by
another world which is immaterial, even though it is mingled with
the properties (ahkam) of matter. Preceded by another world,
the immaterial world serves as the cause of the world of matter
and it is unaffected by matter and its properties. It is, in fact, the
cause which originates the cause of the world of matter. These
two worlds are termed the imaginal world (‘alam al-mithal)* and
the intelligible world (‘alam al-‘aql)* - the latter is also termed
the intermediate world (‘@lam al-barzakh)® or the spiritual world
(‘alam al-riih).6

Thus, man, with his essential properties, attributes, and acts,
in their entirety, exists in the imaginal world and is divested
of the actualization of his vices, vicious acts, concomitants of
imperfection (lawazim al-naqisa), and modes of inexistence.”

Man in the imaginal world thus leads the most felicitous and
the most delightful life among the pure and holy angels. There
he is delighted to see the light of his Lord, the luminosity of

5



6 STAGES OF SPIRITUAL GROWTH

his essence, and resplendence of his horizon, and rejoices the
company of the righteous and conversation with the elect. It is in
the imaginal world that he is neither touched by discomfort and
anguish, nor is he affected by imperfections and defects, nor is
there any impediment between him and what he desires, nor is
he disturbed by pain or exhaustion. It is in that world that he is
free from imperfections and defects and enjoys the fulfilment of
his desires and intentions.®

NOTES

' j.e., individuations.

> Mode (sg. jaha, pl. jahat) is a term that denotes the manner of relation (nis-
ba) between the predicate (mahmil) and the subject (mawdii‘), i.e., necessity
(dartira), impossibility (imtina‘), and possibility (imkan). In other words, the
relation between a predicate and its subject in the real world, unaffected by our
judgement, has some quality (kayfiyya) of necessity (necessity of existence or
inexistence) or lack of necessity or possibility. Such real qualities are termed
material of the proposition (maddat al-qadiyya). The term that signifies that
real quality is mode (jaha). When the veracity of a proposition is intended
by the mode of a proposition (e.g., in demonstration or burhan), it needs to
correspond to the quality of relation in the external or objective world. A prop-
osition without mode is termed absolute proposition (gadiyyat al-mutlaqa), as
opposed to existential proposition (qadiyyat wujiidiyya).

3 That is the second individuation (ta‘ayyun) of creation. The imaginal world
is between the intelligible world and the material world. In other words, it is
incorporeal and above the material world; even though it has forms, shape,
size, and colour. It is below the intelligible world. Since the intermediate world
(barzakh) is between the intelligible world and the material world, its abstrac-
tion is termed intermediate imaginal abstraction.

+ The first stage of individuation of creation, further divided into two minor
stages: world of intelligences (jabariit) and spiritual world (malakiit).

5 The intermediate world lying between corporeal beings (maddiyyat) and
abstract entities (mujarradat).

¢ Existence of these three worlds is also demonstrable through knowing the
self and its stages, see the author’s al-Rasa’il al- Tawhidiyya, pp.101-104.

7 With respect to a cause, an effect may not be independently existent, in that
existence of an effect is identical with need for cause. In other words, need
is essential to the effect. Had an effect been essentially needless of a cause, it



Cause and Effect 7

would have been essentially needless and independent of a cause and it would
not correspond to causality and the attribute of some entity, rather than the
entity per se, would have been the effect. Accordingly, an effect is the link (‘ayn
al-rabt) to the cause and it may be best termed ‘manifestation’ (tajalli), in that
an effect is the manifestation of its cause and it is not in the least separable
from it.

An effect is not independently existent, but it is a stage of the existence of
the cause. For instance, causality or the link between a cause and an effect is
the relation between the soul and the forms dependent on it. Our conceptions
or imaginations are inexistent in the objective or external world, but they are
forms of the manifestation of our soul, in that it is the soul that has manifested,
at some stage, itself in such forms. Such forms are not existent independently
of the soul, but they are in need of and dependent on the soul.

Nevertheless, such illustration is but for understanding the point as the
need, as discussed in causality, is the link, the manifestation, and the like. It
thus becomes evident that an effect is termed as descent (tanazzul) and indi-
viduation (ta‘ayyun) of a cause. This question will be understood but through
direct and intuitive understanding of the soul and its stages.

8 Tt is to be noted that any corporeal being is preceded by some being in the
imaginal world and that being, in turn, is preceded by a more perfect being
in the intelligible world. Man is a being whose existence extends in the three
worlds of being, i.e., the corporeal, imaginal, and intelligible worlds; as a result,
man may be quite weak in the intelligible or imaginal worlds, similar to a newly
born child or the majority of people in terms of intellect. The majority of
our thoughts and reflections are thus said to be, in philosophical terms, of an
imaginative rather than intellectual nature. The imaginal world of man, with
respect to his outward body is his inward aspect and the intelligible world, with
respect to his imaginal world, is his inward aspect. Man thus has outward and
inward aspects and his inward aspect has another inward aspect as well. All
these stages are constituents of human ipseity and self not things outside him.

A question arises here: how may such being that extends in these worlds
be subject to the said principle? The author may intend to argue that in his
onset of existence, man, that is the particular soul termed T, is endowed with
weak imaginal and intelligible stages and has thus acquired the necessity of his
ipseity from a more perfect and stronger stage of the imaginal and intelligible
worlds, in that the particular soul is a manifestation of a more perfect being in
the said two worlds that serves as the soul’s place of return in Resurrection in
its different stages. Accordingly, prior to such manifestation or individuation
man was in another world in which he was endowed with a more perfect being,
free from the imperfections arising from causality.



BETWEEN THE CREATION
AND THE COMMAND

The above arguments are substantiated by the outward aspects of
the Book and the Sunna. God Almighty says: Look! All creation
and command belong to Him. Blessed is God, the Lord of all the
worlds (7:54). A distinction is divinely made between creation
and command which indicates that creation is different from
command in some respect, and command is not restricted to the
effects (athar) of the haecceities (a‘yan)' of beings.

It may be thus inferred that creation consists of the haecceities
of beings and command is their effects, since in the blessed verse:
Say, ‘The spirit is the command of my Lord’ (17:85), spirit, one of
the haecceities of beings, is divinely collocated with ‘command’;
similarly, it is reflected in the blessed verse: All His command,
when He wills something, is to say to it ‘Be’ and it is (36:82) that
the divine command is the existentiating command of ‘Be!’,
irrespective of its being a haecceity or an effect of a haecceity, and
since the existence of a being is the being per se, it is proved that
there exists some divine command in any being.

Gradual creation is reflected in verses like: Indeed, We created
them from viscous clay (37:11). Indeed, We created man from the
drop of a mixed fluid (76:2). Nevertheless, the gradualness (tadrij)
of the command is attested in verses like:

8



Between the Creation and the Command 9

And Our command is but a single [word], like the twinkling of
an eye. (54:50)

Your creation and your Resurrection are not but as of a single
soul. (31:28)?

The matter of the Hour is just like the twinkling of an eye. (16:77)

It is clearly reflected in these verses that ‘command, unlike
‘creation, is not gradual, even though ‘creation; at times, implies
‘command’ as well.

In short, what is existentiated gradually, that is all corpo-
real beings and their effects, have two modes in their divinely
emanated existence: the mode of non-gradual (ghayr tadriji)
command and the mode of gradual creation. This is intended
by the term ‘creation;, that is, union following separation (jam*
ba'da tafriqa).

Precedence of command over creation, posteriority of creation
to command, and creation arising from command are reflected
in the blessed verse: All His command, when He wills something,
is to say to it ‘Be!’ and it is (36:82). The same theme is attested
in the blessed verses: Rather they are [His] honoured servants.
They do not venture to speak ahead of Him, and they act by His
command (21:26-27). The last verse implies that that angels,
as the intermediaries (mutawassitiin) of the beings originated
temporally and spatially (hawadith), act upon command.

It is understood from the above statements that there exists
above the world of bodies, in which lies the gradual system,
another world which encompasses a system of non-gradual, that
is, atemporal (timeless), beings. Any temporal being in the system
of gradualness depends on and arises from the beings in the world
of command and arises from the circumstances (mazriifat) of
the system of gradualness. In other words, beings of the world of
command coexist with and comprehend those of the system of
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gradualness. This theme is attested in a number of verses which
will be mentioned below.

Divine dispensation (tadbir)* lies in issuing a command fol-
lowed by another, a command which is issued from the Throne;
then, it descends from a heaven (sama’) on another, and a
command specific to a heaven descends on it. The command is
the divine word, which He sends down’ on something to which He
reveals it. The command thus descends from a heaven on another
until it reaches the earth from which it commences its ascent
(‘uriij). This theme is reflected in the following verses:

And then [He] settled on the Throne, directing the command.
(10:3)

Then, He settled on the Throne. You do not have besides Him any
guardian or intercessor. Will you not then take admonition? He
directs the command from the heaven to the earth; then it ascends
toward Him. (32:4-5)

It is God who has created seven heavens, and of the earth [a
number] similar to them. The command gradually descends
through them. (65:12)

Then, He turned to the heaven. (2:29; 41:11)

Then, He set them up as seven heavens in two days, and revealed
in each heaven its command. (41:12)

These verses further demonstrate that in its descent the com-
mand is hierarchical, as mention is divinely made of the descent
of the command between heavens requiring some relation
between descent and any of the heavens; further, the command
is descended from the highest heaven to the lowest one until it
comes to the last heaven following which it will descend on the
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earth. This theme is reflected in the blessed verse: He directs the
command from the heaven to the earth (32:5).

Thus is the state of command following its measuring by precise
measures and its delimitation by restrictions and limitations;
as reflected in the verse and God’s commands are ordained by a
precise ordaining (33:38). Such command is neither restricted nor
ordained, as attested in the verse There is not a thing but that its
sources are with Us, and We do not send it down except in a known
measure (15:21).

In other words, there is some source for anything with God
Almighty from which descent is made but in a known measure. The
relation between descent and measured ordainment demonstrates
that the sources (khaza’in) of all things with God Almighty are
unrestricted and unmeasured and they belong to the pre-creation
world of command. As multiplicity is divinely expressed by the
plural form ‘sources, the members of those sources are different
in terms of intensity (shadda) and weakness (daf) of existence,”
in that such differences are hierarchical rather than individually
distinct through the properties of different members of a species
(naw"); otherwise there would be delimitation and measurement.®
Nevertheless, it was mentioned in the above verse that there exists
no measurement prior to descent.®

This kind of unrestricted being, originated by command, is thus
hierarchical and command from these sources is not descended
through separateness (tajafi) and separation (takhliya) from a
prior place through descending to a subsequent one. This theme
is attested in the verse: That which is with you will be spent but
what is with God shall last (16:96). Further, since these beings
are not restricted by any limits, they, despite their multiplicity,
are existentiated through one being and comprehend all the
perfections of their world. They are unaftected by the inexistence
and imperfections necessitated by the world of matter and
contingency (imkan), that is, restriction and privation.

The Command descends from one degree to another until it
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comes to the world of bodies and in all its degrees it encompasses
all perfections and is untouched by imperfections. Comprehending
those perfections in any stage is commensurate with that stage
in terms of the intensity of being. There exists neither veil
nor concealment,” but the rays of the universal are shed from
the universal on the universal and they are reflected from the
universal on the universal. Those are pure rays of light by which
the spirit (rizh), that is from the world of command, is divinely
characterized by the attributes of purity and holiness. This is
reflected in these verses:

...And confirmed him with the Holy Spirit. (2:87, 253)
Say, the Holy Spirit has brought it down. (16:102)

We proclaim Your sanctity in the blessed verse When your Lord
said to the angels, ‘Indeed, I am going to set a viceroy on the earth,
they said, ‘Will You set in it someone who will cause corruption
in it, and shed blood, while we celebrate Your praise and proclaim
Your sanctity?’ (2:30) implies that the angels make manifest His
sanctity and purity from imperfections through their essences and
acts since their essences and acts are dependent on His command.

The two stages are being alluded to in these verses: Rather they
are [His] honoured servants. They do not venture to speak ahead of
Him, and they act by His command (21:26-27). The second verse
(They do not venture...) is subsumed ( far‘) by the preceding verse
and it may be stated that it implies essential veneration (ikrdam
dhati) for them."

The point of significance is that they act by His command
implies that the acts of these honoured servants correspond
to command rather than creation, since their being divinely
honoured lies but in this respect, as any act performed by any
agent is ordained by some divine command. This theme is attested
in these verses:
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That is God, your Lord, the creator of all things. (40:62)

All His command, when He wills something, is to say to it ‘Be;
and it is. (36:82)

The angels are here specified by saying that their acts are
dependent on divine command and that their acts and their
essences correspond to command.”

This theme is attested in other verses, like:

Say, ‘Everyone acts according to his character’ (17:84)
...As We began the first creation. (21:104)

... The good land its vegetation comes out by the permission of
its Lord, and as for that which is bad, it does not come out except
sparsely. (7:58)

In addressing God Almighty by saying: Will You set in it
someone who will cause corruption in it... (2:30) the angels relied
but on the divine saying: Indeed, I am going to set a viceroy on
the earth (2:30) to claim that man would commit sins; whereas
viceroyship (khilafa), in the sense of deputyship (niyaba), requires
that the viceroy be in possession of the sacred and admirable
divine attributes. It would be thus inappropriate to say while we
celebrate Your praise and proclaim Your sanctity?’ (2:30).

Accordingly, the angles relied but on the divine word I am
going to set... (2:30), whereby they learned that the viceroy’s acts
would be affected by his life on the earth and that his essence
would be affected by the impurities of the world and the darkness
of the earth. Having thus established some relation between this
alteration in essence and character and the viceroy, they said:
someone who will cause corruption in it, and shed blood (2:30). This
is the name (ism)® collocated with their claim, while we celebrate
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Your praise and proclaim Your sanctity. As a result, it is implied
here that the angels are pure and holy in their names or essences™
in terms of attributes (wasf).

Let us return to our topic of discussion. In short, the world of
command is the world of holiness and purity, and its being termed
as command arises from the fact that in terms of its existence it
needs but the word ‘be’; that is, ‘word’ is divinely intended by it
‘command,, as attested in the verse: and His Word that He cast
toward Mary and a spirit from Him (4:171).

Further, ‘word’ also implies ‘inevitable decree’ (qada’ al-mahtiim),
as it is intended in verses like the following:

That is how the word of your Lord became due concerning the
faithless, that they shall be inmates of the Fire. (40:6)

Certainly, Our decree has gone beforehand in favour of Our
servants, the apostles, that they will indeed receive [God’s] help,
and indeed Our hosts will be the victors. (37:171-173)

‘Decree’ is from the world of command, as it is referred to in
many verses by command, instances of which include:

God’s edict is coming! (16:1)
...And God’s command is bound to be fulfilled. (4:47; 33:37)
God has [full] command of His affairs. (12:21)

It is said in the blessed verse there is no altering [in] the words
of God (10:64), as ‘altering’ (tabdil) is a concomitant of accepting
change (gabiil al-taghayyur). Alteration is one of the separable
attributes (lawazim) of matter and potentiality (quwwa), and the
world of command, as it is known, is beyond them. This theme
is attested in these verses:
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Say, ‘If the sea were ink for the words of my Lord, the sea would be
spent before the words of my Lord are spent, though We brought
another like it for replenishment’ (18:109)

If all the trees on the earth were pens, and the sea replenished
with seven more seas [were ink], the words of God would not be

spent. (31:27)"

The world of command is thus composed of numerous hierar-
chical worlds, some of which encompass unrestricted beings that,
except for their being the effects of God Almighty, are neither
bound by limitation (tahdid) nor by preordainment (taqdir).
They are pure, luminous, transcendental, permanent, flawless,
intransient, and unrestricted. Some of these worlds encompass
luminous, pure, flawless, but limited, beings.

All the beings of the world of command are endowed with
all the perfections of this modality of being (nash’a) and its
excellences are most perfect, unadulterated by the flaws of
corporeity and its concomitant inexistence, impurities, and pains.
There exists no veil between them and God Almighty. They are
endowed with all these excellences according to their existence
and the hierarchies of their essences.

It is thus reflected in the verse: They question you concerning
the Spirit. Say, “The Spirit is of the command of my Lord, and you
have not been given the knowledge except a few [of you]’ (17:85). The
reality of spirit is expressed in the blessed verse: Say, “The Spirit is
of the command of my Lord’and it does not evade the question in
expressing the reality. The spirit is divinely termed as a being of
command rather than one of creation. This theme is also reflected
in the verse: Then, We produced him as [yet] another creature. So
blessed is God, the best of creators! (23:14).

The spirit thus shares qualities, attributes, and modes with
beings of the world of command. It is attested in the verse: So
when I have proportioned him and breathed into him of My spirit
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(15:29; 38:72) that spirit is different from bodys; it abides in this
corporeal form by virtue of the divine breath and has descended
from its exalted station. It is also reflected in the verse: We will
bring it back as We began the first creation a promise [binding] on
Us (21:104) that this holy bird will before long depart from this
dark corporeal form through divine attraction, as it had formerly
abided in it through divine breath.
God Almighty says:

We did not create the heavens and the earth and whatever is
between them except with reason and for a specified term... (46:3)

They say, ‘When we have been lost in the dust, shall we be indeed
created anew?’ (32:10)

It is reflected in these verses that disbelievers and deniers
unfoundedly identify them with bodies which decompose and
scatter on the earth. In the verses: Rather they disbelieve in the
encounter with their Lord. Say, You will be taken away by the angel
of death, who has been charged with you. Then you will be brought
back to your Lord’ (32:10-11) God Almighty clearly says that it is
their spirits that will encounter Him and will be taken away by the
Angel of Death. This spirit is referred to as ‘you’ (-kum). What is
referred to by man as T (ana) is his spirit that is taken away by
God following its being divinely breathed into his corporeal form
and it is different from body.

It is attested in verses: From it did We create you, into it shall
We return you, and from it shall We bring you forth another time
(20:55) and He said, ‘In it you will live, and in it you will die; and
from it you will be raised [from the dead] (7:25) that despite the
discreteness of spirit and body they are identical with respect to
living this worldly life.” This theme is attested in a tradition nar-
rated through an uninterrupted transmission chain (musnadan)
from ‘Abd al-Rahman who narrates it from Abt ‘Abd Allah,
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Imam al-Sadiq (as), ‘Why does man feel that his spirit is being
taken away from the body but he may not feel the arrival of the
spirit in the body?’ He replied, ‘Because the body grows through
it [i.e., spirit]®

It is attested in verses: Then, He proportioned him and breathed
into him of His Spirit, and made for you the hearing, the sight, and
the hearts (32:9) and Say, ‘It is He who created you, and made for
you hearing, eyesight, and hearts’ (67:23) that in union with body
and possessing qualification of bodily organs the spirit is most
perfectly endowed with the faculties of hearing, sight, reflection,
and reason, since these are all physical acts performed by the
spirit but through possessing the qualifications of bodily organs.
Further, God Almighty has endowed man with the power of
controlling the physical realm in the sphere of volition and He
disposed the sun and the moon for him, constant [in their courses],
and He disposed the night and the day (14:33).

It is reflected in disposed by his command (7:54; 16:12) that
disposing and disposition (taskhir wa tadbir) of and by com-
mand, rather than of and by creation, are intended. Creation
encompasses the corporeal world of organs and instruments. God
Almighty says and He gave you all that you had asked Him. If you
enumerate God’s blessings, you will not be able to count them (14:34).

The first distinctive feature of spirit and angels is the union of
spirit and body. Despite their being of the world of command,
spirit is an immaterial being, adorned by real perfections,” free
from disposition (isti'dad), potentiality (quwwa), imperfection,
and privations (‘adamiyyat), divested of temporal and spatial veils,
and faring through the hierarchies of command and degrees of
light. It is able to descend from its world and come into union
with bodies and dispose in all aspects of corporeality, modes of
potentiality, and disposition through direct union; in contrast to
angels who are existentially restricted to the world of command
and are unable to transcend the horizon of imaginal world.

It is reflected in verses We said, ‘Get down from it, all together!
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Yet, should any guidance come to you from Me, those who follow
My guidance shall have no fear, nor shall they grieve. But those who
are faithless and deny Our signs, they shall be the inmates of the Fire
and they shall remain in it forever’ (2:38-39) that the descent of
spirits on the earth and the world of corporeality make the path
branch into the path leading to happiness and the one leading to
misery and makes wayfarers fall into two groups: the one dwelling
in paradise and the one abiding in hell.

The path to misery, as reflected in the verse: Have you not
regarded those who have changed God’s blessing with ingratitude,
and landed their people in the house of ruin? (14:28), in reality
leads to ruin and perdition, which will be such wayfarers’ final
destination after departing from the world of holiness. In contrast,
the path to happiness leads to everlasting life.

It is reflected in verses: that they are in good standing with their
Lord (10:2); that which is with you will be spent but what is with
God shall last (16:96); but the abode of the Hereafter is indeed
Life (29:64); even as He brought you forth in the beginning, so will
you return. A part [of mankind] He has guided and a part has
deserved [to be consigned to] error (7:29-30) that both groups
return to their original states prior to descent and fall; though
the miserable group, following their return, will lead a life in the
form of ruin and death, as attested in the verse then neither live
in it, nor die (87:13).

In contrast, the happy group returns to the happy life which they
had enjoyed prior to their descent and fall, as attested in the verse:
We shall revive him with a good life (16:97).>° They are rewarded as
such because of their deeds which arise from their happy essences.
Their reward is increased by divine blessing through which their
rewards surpass their deeds. And God provides for whomever He
wishes without any reckoning (2:212; 3:37; 24:38). The final goal of
the spirits’ faring and their descent lead to the ruin of some of
them in this world and the return of some others to their prior
sublime station along with their acquired excellences.
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God Almighty says:

Say, ‘God is the creator of all things, and He is the One, the
All-paramount. He sends down water from the sky whereat the
valleys are flooded to [the extent of] their capacity, and the flood
carries along a swelling scum. And from what they smelt in the fire
for the purpose of [making] ornaments or wares, [there arises] a
similar scum. That is how God compares the truth and falsehood.
As for the scum, it leaves as dross, and that which profits the
people remains in the earth. That is how God draws comparisons.
(13:16-17)

This is the second distinctive feature of spirit and angels. It is
through its descent in this modality of being (nash’a) and abiding
in it that the spirit encounters two paths: a path which finally
leads to ruin and perdition and another whose final destination
is abiding in exalted stations, everlasting paradise, and station
of proximity to God. In contrast, angels have only one path to
tread - the path of happiness.

The present author has devoted a detailed discussion to this
topic in Treatise of Acts (Risalat al-Af‘al), in the chapter on
Happiness and Unhappiness (bab al-sa‘ada wa 'l-shaqawa), in
which it is discussed that branching out of these two paths, that
is, those leading to happiness and unhappiness, occurs prior to
the corporeal modality of being.”

In describing believers God Almighty says: He has written
faith into their hearts and strengthened them with a spirit from
Him (58:22). We thus learn that besides the spirit shared by all
mankind there exists another spirit termed as the spirit of belief
that is specific to believers. This spirit is termed in another verse as
the spirit of God wariness (taqwa): God sent down His composure
upon His Apostle and upon the faithful, and made them abide by the
word of God wariness (48:26), exhibiting that this spirit is closely
connected to God wariness.
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It is narrated in al-Kafi, through an uninterrupted transmission
chain from Abu Basir who narrates from Abtu ‘Abd Allah, Ja‘far
al-Sadiq (as), as saying, “The heart has two ears and when a
servant turns towards sin the spirit of belief says to it, ‘Do not
[sin]!” Satan says to it, ‘Do!” When it enters its interior, the spirit
of belief departs from it.>

The spirit in question is termed as ‘light’ in other verses, for
example, O you who have faith! Be wary of God and have faith in
His Apostle. He will grant you a double share of His mercy and give
you a light to walk by, and forgive you (57:28).

It is reflected in other verses that there is another spirit specific
to apostles (as) and that light guides others as the spirit of belief is
the light whereby human soul (nafs) is guided. Such verses include:
He casts the Spirit of His command upon whomever of His servants
that He wishes, that he may warn [people] of the Day of Encounter
(40:15); Thus have We revealed to you the Spirit of Our dispensation.
You did not know what the Book is, nor what is faith; but We made
it a light that We may guide by its means whomever We wish of
Our servants. And indeed you guide to a straight path (42:52).

“You did not know’ implies that it is through the knowledge
of the Book and the light of belief that the spirit of belief is
dominated by this spirit. The difference between these two spirits
is thus a matter of existential intensity and weakness rather than
individuality. It is implied by indeed you guide to a straight path
that there is some union (ittihad) between this spirit and man’s
spirit and the difference between the two is also owing to intensity
and weakness rather than individuality; there is one reality of
spirit and the difference arises from intensity and weakness.

The verses He sends down the angels with the Spirit of His
command (16:2) and they act by His command (21:27) indicate
that the spirit’s station is higher than that of angels and despite
their identity, the spirit dominates the angels, as attested in these
verses: Say, ‘Whoever is an enemy of Gabriel [should know that] it
is he who has brought it down on your heart’ (2:97); brought down
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by the Trustworthy Spirit upon your heart so that you may be one
of the warners (26:193-194); Say, the Holy Spirit has brought it
down (16:103). Mention is divinely made in these verses to the
spirit as well as to Gabriel (as), implying some identity between
the two and it is known that this is different from the union and
immanence (huliil) beyond which lies the realm of existence.

It is narrated in Basa'ir, through an uninterrupted transmission
chain, from al-Hasan ibn Ibrahim as saying, ‘T asked [Imam)]
al-Sadiq (as) about the knowledge of the guides.” He said, “There
are five spirits in apostles and trustees (awsiya’):** sprit of body;
the Holy Spirit; spirit of faculty (quwwa), spirit of desire (shahwa);
spirit of belief. There are four spirits in believers (excluding the
Holy Spirit): spirit of body; spirit of faculty; spirit of desire; spirit
of belief. There are three spirits in disbelievers: spirit of body;
spirit of faculty; spirit of desire’ Then, he said, “The spirit of belief
is attached to body that the latter may not commit grave sins and
when it commits a grave sin, the spirit leaves it. When the Holy
Spirit abides in the body, it never commits grave sins.*

It is narrated in al-“Ayyashi’s Tafsir, under the verse They
question you concerning the spirit (17:85), from Imam al-Baqir (As)
and Imam al-Sadiq (as) as saying, ‘Indeed, the spirit is a divinely
created being, endowed with sight, faculty, and divine inspiration
(ta’yyid), that is placed in the hearts of believers and apostles’
The identity of these spirits is reflected in this tradition.”

This is affirmed in another tradition narrated by al-"Ayyashi
under the same verse that one of the Imams (As) was asked about
the spirit. He replied, ‘It is in moving creatures (dawab) and
mankind’ He was asked, “‘What is that?” He said, ‘It is from the
spiritual world (malakiit) and from power (qudra)’*®

It is reported in al-Qummf’s Tafsir that Imam al-Sadiq (as) was
asked about the verse in question. He said, ‘It is a creature greater
than Gabriel and Michael and this spirit was with the Messenger of
God (saw) and is with the Imams and it is from the spiritual world.>

It is reported from Imam al-Sadiq (as) in al-‘Ayyashts Tafsir
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that the Imam (as) was asked about spirit. He said, ‘Tt is a creature
higher in rank than Gabriel and Michael and it was with but
Muhammad (saw) and the Imams and provided them with
support and guidance. It may not be found by all those seeking
it It is reflected in this tradition that the spirit rendering support
to apostles (as) is also hierarchical.*

Imam al-Sadiq (as) is reported in al-Qummf’s Tafsir as saying,
“The spirit is greater than Gabriel and Gabriel is higher in rank than
[other] angels. The spirit is a creature from among angels. Does not
God Almighty say In it the angels and the Spirit descend (97:4)?

Imam al-Sadiq (As) is reported as saying in al-Qummi’s Tafsir
and Imam al-Kazim (as) is quoted as saying in al-Kafi, ‘By God!
We are those who will be [divinely] granted authority over them
on the Day of Resurrection and the ones speaking the truth’ They
asked, ‘What will you say when you speak?’ They said, “We glorify
our Lord. We bless our messenger. We intercede with God on
behalf of our followers. Our prayers will not be divinely rejected’*
Allusion is made by the Imams (as) to the verse: on the day when
the Spirit and the angels stand in an array. None shall speak except
whom the All-beneficent permits and who says what is right (78:38),
which implies a reference to the unicity (tawhid) of the spirits.>

This is the third distinctive feature of the angels and the spirit,
in that the spirit is from command, it is higher in station than the
angels, and it dominates them. God knows best.

God Almighty says but We made it a light that We may guide by
its means whomever We wish of Our servants (42:52). Considering
the angels’ dependence on the spirit and their unicity with it in
terms of essence and act, it may be stated that they are divine
lights whereby some light may be shed on these verses:

God is the Guardian of the faithful: He brings them out of darkness
into light. (2:257)

They shall have their reward and their light. (57:19)
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The parable of His Light is a niche wherein is a lamp the lamp
is in a glass, the glass as it were a glittering star lit from a blessed
olive tree, neither eastern nor western, whose oil almost lights up,
though fire should not touch it. Light upon light. God guides to
His Light whomever He wishes. (24:35)%

We are thus content with this level of exposition. God is the
Guide.

NOTES

' That is entities existing in the object world outside human minds, as
opposed to adhan or those existing in the subjective world or inside human
minds.

> The author seemingly refutes al-Tabarss (or al-Tabrisi’s) argument in
Majma’ al-Bayan (vol. 4, p. 428) wherein the latter states that a distinction has
been made between creation and command, as their denotations and connota-
tions differ: creation belongs to Him implies that God existentiates beings and
entities and command belongs to Him implies that He commands His creation
as He wishes and He acts as He wills.

Creation thus belongs to the principle of existentiation of the haecceities
(a‘yan) of entities and command belongs to the matters between these haeccei-
ties or their effects, in that God dispenses the order between haecceities as He
wills. In al-Mizan (vol. 8, p.152) the author states that when creation and com-
mand occur independently, they may imply all entities (including essences,
attributes, and orders); as a result, each according to its own convention
(i'tibar); but when they collocate, creation may be best attributed to essences,
as such entities are existentiated after the determination or preordainment
(taqdir) and the effects of their essences. We may then attribute command
to the effects of essences and the orders permeating them arising from the
general interaction generated between them; since effects are preordained or
determined for essences and determining the determined or preordaining the
preordained would be meaningless. Command is thus coordinated with or in
explicative apposition (‘atf) to creation, which is indicative of the distinction of
the two. Creation thus seemingly implies the existentiation of the essences of
entities, whereas command implies what belongs to the effects, conditions, and
the order generated between essences.

3 This blessed verse seems, at first sight, to be irrelevant here as command,
rather than creation, is being discussed or it may even seem to be contrary to
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the argument, as it substantiates the instantaneity of creation. Nevertheless,
the blessed verse in question perfectly supports the argument, since the main
argument is that there exist two real modalities in entities: the modality of
command which is instantaneous (daf7) and the modality of creation which is
gradual (tadriji), and command (amr) and creation (khalg) are not in the least
contextually implied. The point is that as the creation of all entities is regarded
as similar to the creation of one single soul, creation necessarily implies some
instantaneous modality, as the creation of souls in the objective corporeal
world is not instantaneous and this is the main argument according to which
there is some instantaneous modality in the creation of entities. As mentioned
by the author, the blessed verse in question implies that the term creation at
times substitutes command as well.

+ That is dispensing matters and affairs through considering what will happen
that is true about divine dispensation, but metaphorically attributed to human
beings.

5 That is revealed.

¢ Tt is reflected here that creation is subsumed by command, since the main
argument treats of the subsumption (tafri‘) of creation by command and the
author states that this theme is implied by the said verses. In other words,
the descent of command from a heaven to another in reaching the earth is
existential descent. In other words, it is the existence of that heaven or the
existential perfection (si‘at al-wujiid). The same may be applied to the earth,
in that descent of command on the earth is the life and existence of the
earth, rather than independent existence of the earth and the descent of the
command, similar to other attributes, is accidental to it; nonetheless, descent
of command on the earth is the realization of the earth; the world of matter,
i.e., the earth, is constantly revived through the descent of command. This is
intended by descent.

7 Entities participate in terms of existence, but they are subject to hierarchies
in terms of intensity or weakness of existence through which they are differ-
entiated.

¢ Applicable to the sources.

o It goes without saying that limitedness may not be justified by hierarchical
multiplicities, as any degree is the effect of its higher degree, and causality is
a concomitant of limitedness and individuation and it may be said that any
individuation and ordainment is produced by causality. In short, the author in
al-Mizan (vol.1, p.118) and al-Rasa’il al-Tawhidiyya (p.181) states that the term
‘treasuries’ (khaza’in) implies divine Names. The multiplicity of such treasuries
is thus clarified, as different Names, e.g., All-knowing (‘alim), Almighty (gadir),
and All-living (hayy), are required in the actualization of any entity in the
world, and no divine Name is limited and determined, but they are beyond
the realm of creatures and are from the divine place (sug‘). They are thus
free from the limits applicable to creatures. Proving treasures for each entity
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implies proving the names involved in the actualization of some entity, as each
Name is in fact a treasury for descended entities and determined creatures.
The difference in treasuries is not produced by intensity and weakness (shidda
wa daf), since the same reality is implied by divine Names and weakness and
intensity is not applicable to them, but such difference implies some conceptual
priority and posteriority as proved with respect to Names and priority of some
individuation over another individuation is based on some conception or
notion (mafhiim) rather than some referent (misdag).

It is to be noted in passing that lack of veil and lack of concealment are
not absolute, since concealment of any lower degree with respect to a higher
degree is a necessity, in that any lower degree may attain to a certain extent of
knowledge and presence of the higher degree that it is allowed to obtain and
any effect may attain to the presence and knowledge of the cause, considering
its existential extent, and the existence of the cause is stronger than that of the
effect. Accordingly, some reality of the cause will be finally concealed from
the effect.

" Essence and acts are implied by both stages, in that Rather they are [His]
honoured servants implies purity of essence and they do not venture to speak
ahead of Him is a reference to the act. Further, the blessed verse implies that
angels’ essence and acts are dependent on command, as reflected in they act
by His command which indicates that their essence may not have the modality
of creation, since the createdness of essence necessitates the createdness of
at least some effects and acts and it is given that all the acts of the angels are
dependent on command and lie in the modality of command. Any perceptive
agent is a servant of God, but the attribution and specification of servanthood
to angels are indicative that angels observe their servanthood, in that they
observe but servanthood per se and this is their essential veneration. Accord-
ingly, veneration here implies emanation of perfect servanthood to angels and
perfection of servanthood lies in observing it in one’s essence.

= Reference is made in the last blessed verse to both stages, but reference to
the dependence of angels’ acts on command is direct, but the dependence of
essence on command must be proved through reflection and demonstration,
as mentioned in the preceding footnote.

% That is the essence (dhat) in question.

' Rather than in terms of acts.

5 The last two verses seemingly imply the multiplicity of the worlds of
command, since it was said above that any divine word is from the world of
command. Further, such multiplicity is said in the last two verses to be beyond
conception. Accordingly, the worlds of divine command are also multiple.

' Tbn Mastud, Ibn ‘Abbas, and some other exegetes have been narrated as
saying that God commands the Prophet to refrain from producing a real an-
swer by saying that the Spirit is of the command of my Lord (Majma* al-Bayan,
vol. 6, p. 636). Nevertheless, some other exegetes argue that this is a real answer
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to the question, in that the reality of spirit is from the world of command,
as mentioned in the blessed verse, and there is no evasion involved here, as
maintained by Sadr al-Din Shirazi, in Asrar al-Ayat (p.105) and the author,
‘Allama Tabatabat.

v The pronoun you (-kum) implies that man has been created from the earth,
though the reality of man, i.e., his spirit, is not from the earth or the world of
matter beyond which lies human life.

® Tlal al-Shard@’i, vol. 1, p. 359, chapter 261, tradition 1.

¥ Instead of ‘words’ (kalimat), the word ‘perfections’ (kamalat) is used in the
original text which is apparently a typo.

It is to be noted that any entity in its return rests in a degree from which
its essence has been individuated and beyond which is its cause. Any entity
returns to its source of origination. There is a difference between return (‘awd)
and origin (bad’): the world of return is divided into the world of happiness
and that of wretchedness; in contrast, the world of origin is but the world
of happiness, which is universal happiness rather than a form of happiness
serving as the opposite of wretchedness. There is thus no contrariety between
the happiness of origin and the individuation from which the essence of the
wretched is produced and the return to the same degree despite its wretched-
ness. Nevertheless, return and origin constitute the same reality; see al-Rasa’il
al-Tawhidiyya, pp.71-72.

 The origins of happiness and wretchedness exist in the world before this
material world, but its actualization occurs in this world which is the place
where commands and injunctions are legislated. Reference was made to this
point above.

2 ql-Kafi, vol. 2, p.189, chapter 295, tradition 2.

» Literally denoting ‘road signs, guide posts, signposts’ (ma‘alim, plural form
of ma‘lam), but herein connoting divine trustees appointed to provide people
with guidance.

> The singular form is wasi which denotes heir and trustee and connotes
successor, i.e., Imam, as the successor to the Messenger of God (saw).

*» Bas@’ir al-Darajat, vol. 9, p. 467, tradition 3.

* al-‘Ayyashi, Tafsir, vol. 2, p.339, tradition 160, where ‘hearts of the apostles
and the believers’ is recorded instead of ‘hearts of the believers and the apos-
tles’

*7 The faithful are endowed with the spirit of faith rather than the spirit of
holiness which is particular to the prophets and trustees. It is, however, attested
in this tradition that the hearts of the faithful are endowed with the spirit, in-
dicating that the spirits of believers and the spirits of the prophets share a kind
of union, in that the spirit of faith is a stage of the spirit of the prophets or the
spirit in absolute terms. It may be thus stated that the spirit is in the prophets as
well as in the believers. The meaning of the two spirits is thus clarified: that of
faith and that of holiness.
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*$ Tbid., tradition 163.

» al-Qummi, Tafsir, vol. 2, p. 25.

* al-“Ayyashi, Tafsir, vol. 2, p. 339, tradition 161.

# The Holy Spirit is also hierarchical: a degree of it is particular to
Muhammad (saw) and other degrees are shared by other prophets.

2 al-Qummi, Tafsir, vol.2, p.370; Tafsir al-Burhan, vol. 4, p. 481, tradition 1;
Tafsir Niir al-Thaqalayn, vol. 5, p. 638.

% ql-Kafi, vol. 1, p. 493, chapter 164, tradition 91; al-Baraqi, al-Mahasin, vol.1,
p-183; Tafsir al-Burhan, vol. 4, p. 422.

3 There is one single reality behind such multiplicities (katharat) as they are
the degrees (darajat) and modalities (jahat) of the same reality. The spirit is
in union with the soul of the Imam (as) and their words are both divinely
approved.

» The light attested in these verses may imply the spirit; as a result, the spirit,
similar to the light, is hierarchical. It is attested in some traditions that the light
implies the Imams (as) and their guardianship, e.g., see Usiil al-Kaft, vol. 1, p.194.



FURTHER ILLUSTRATION OF
THE ABOVE DISCUSSIONS

God Almighty says:

When your Lord said to the angels, ‘Indeed, I am going to set a
viceroy on the earth, they said, ‘Will You set in it someone who
will cause corruption in it, and shed blood, while we celebrate Your
praise and proclaim Your sanctity?” He said, ‘Indeed, I know what
you do not know? And He taught Adam the Names, all of them;
then presented them to the angels and said, “Tell me the names
of these, if you are truthful’ They said, Tmmaculate are You! We
have no knowledge except what You have taught us. Indeed, You
are the All-knowing, the All-wise] He said, ‘O Adam, inform them
of their names, and when he had informed them of their names,
He said, ‘Did I not tell you that I indeed know the Unseen in the
heavens and the earth, and that I know whatever you disclose and
whatever you were concealing?’ (2:30-33)

It is apparently reflected in Will You set in it that they (i.e.,
angels) make a comparison between the viceroyship of the
viceroy of the earth with their viceroyship in heavens, stating
that the heavenly viceroyship is a perfect one wherein divine
holiness and transcendence (tanazzuh) are manifested, standing

28
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in contrast to viceroyship on the earth from which corruption,
bloodshed, and vice emerge, even though according to the divine
Book these things are not to be attributed to God Almighty. The
emergence of such vices alters the reality of viceroyship and
that the viceroy’s holiness is thereby adversely affected. Divine
perfection, as befitting His holiness, is not thus manifested in
earthly viceroyship.

Accordingly, the angels are questioning the modality of such
viceroyship, considering the said imperfection, rather than
throwing divine command into question and attributing error
to God Almighty.' This argument is substantiated by the angels’
saying: Indeed, You are all-knowing, all-wise (2:32). The verse
He said, ‘Indeed, I know what you do not know’ (2:30) demon-
strates the imperfection of their viceroyship, in that the attribute
‘all-knowing’ is not perfectly manifested in them, but it is urging
to silence them, as we, for instance, say to someone who criticizes
us that we know something which is not known by that person.

This argument is supported by the verse And He taught Adam
the Names, all of them; then presented them... (2:31), demonstrat-
ing that all these Names, which Adam was divinely taught, are
animate, intelligent, and knowing beings;’ as the name is identical
with the named (musamma). Adam was thus divinely taught
all the Names as animate and knowing beings. The names were
certainly not the words (alfaz, pl. of lafz), but they were essences
in terms of their attribution to attributes of perfection, as the
manifestations of those attributes, as reflected in verses: tell me
the names of these... (2:31) and when he had informed them of
their names... (2:33) whose contextual content is to be found in
another verse: There is not a thing but that its sources are with Us,
and We do not send it down except in a known measure (15:21).
These Names are unseen sources encompassing all beings and
they are unrestricted by any limits.*

The angels inquiring about Adam’s viceroyship were not thus
disentangled from the realm of limitation and measurement,
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as attested in Indeed, I know what you do not know (2:30) and I
indeed know the Unseen in the heavens and the earth (2:33).5 The
meaning of some traditions is clarified in some of which it is said
that God has angels unaware of the creation of Adam and the
world® and in some others it is stated that when the angels found
out that they had erred in their speech they sought refuge in the
divine Throne (‘arsh).”

It is attested elsewhere in the divine Book: With Him are the
treasures of the Unseen; no one knows them except Him (6:59),
in which mafatih implies either the ‘treasures’ or the ‘keys’ to
them. Adam’s knowledge is thus divine knowledge® which is not
disclosed to angels; as discussed in its proper place it may not be
realized but through guardianship (wildya).” Adam’s essence and
innate disposition (jibilla) were divinely endowed with ‘guidance’
and assuming the qualities (takhallugq) of the Names and the
attributes of those Names, whereas angels were unaware of them
when they were informed by Adam of the Names. Unlike Adam,
they were not thus informed of the Names, or the divine answer
to their inquiry would not have been manifestly appropriate.

It is to be noted that there is only one instance of this dialogue
attested in Chapter 2 (Sturat al-Baqara), but instead of this elab-
orate treatment we find this theme in other forms elsewhere, for
example, When your Lord said to the angels, ‘Indeed, I am about to
create a human being out of clay. So when I have proportioned him
and breathed into him of My spirit, then fall down in prostration
before him. (38:71-72). These two verses indicate that breathed
into him of My spirit (15:29; 38:72) is a brief reference to and He
taught Adam the Names (2:31), demonstrating the reality of the
divinely breathed spirit and thus its specification (takhsis) by My
spirit.® The attribution (idafa) of the spirit to God Almighty is
not attested elsewhere in the Qur’an, but other instances are to be
found, for example, whereupon We sent to her Our Spirit (19:17);
brought down by the Trustworthy Spirit (26:193); and confirmed
him with the Holy Spirit (2:87, 253).
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It is reflected in and that I know whatever you disclose and
whatever you were concealing... (2:33) that some matter was
concealed (maktiim). The following verse: and when We said to
the angels, ‘Prostrate before Adam, they prostrated, but not Iblis: he
refused and acted arrogantly, and he was one of the faithless (2:34)
is indicative, through and he had been one of the faithless," of that
concealed matter. It is thus attested in some traditions, recorded
in al-QummT’s Tafsir, that the concealed matter is Iblis’ failure to
prostrate before Adam, which he had concealed inwardly.”

It was discussed by the present author in Treatise on Intermediate
Principles (Risala dar Wasa’it) that there exists no distinction
between happiness and unhappiness in this modality of being
(nash’a), but distinction lies in abode (mawtin) and its point of
departure is the world. Iblis’ state in this modality of being is not
different from that of other angels. Iblis was addressed to prostrate
whereby he was excluded. As a result (of his failure to do so), he
was excluded from angels and was accursed.” This is reflected in
these verses:

Then, Adam received certain words from his Lord, and He turned
to him clemently. Indeed, He is the All-clement, the All-merciful.
We said, ‘Get down from it, all together! Yet, should any guidance
come to you from Me, those who follow My guidance shall have no
fear, nor shall they grieve. But those who are faithless and deny Our
signs, they shall be the inmates of the Fire and they shall remain
in it forever. (2:35-39)*

God Almighty says: We said, ‘Get down from it!’ (2:38) and else-
where He says: Get down both of you from it! (20:123). al-Qummi
narrates from Imam al-Sadiq (as) that ‘Tblis did not enter it [i.e.,
paradise].”” Having refused to prostrate himself before Adam,
it was said to Iblis: He said, ‘Begone hence, for you are indeed
an outcast’ (15:34; 38:77). Considering these verses, how may
Iblis (May he be divinely accursed!) tempt Adam in paradise
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despite the fact that he had not been allowed to enter it? How
could the infallible Adam be tempted by Iblis?*® The answer was
provided above in discussing indistinction between happiness and
unhappiness before the Fall.”

Adam’s disobedience did not correspond to his infallibility, but
it was due to inherent, innate obedience wherein lay his choice
of Fall onto this world, abandoning the world of light and purity,
and opting for darkness and shadows. The verse lest you should be
among the wrong doers (2:35; 7:19) alludes to such choice. This theme
is attested in the verse: Adam disobeyed his Lord, and went amiss
(20:121), which is also reflected in the following verse: Then his Lord
chose him, and turned to him clemently, and guided him (20:122).

God Almighty says: And God does not guide the wrongdoing
lot (2:258). Had Adam’s disobedience arisen from impiety (fisq),
paradise would have been an abode of choice, in which case it
would have necessitated matter and darkness and realization on
the earth rather than in the heavens.”

It is reflected in verses We said, ‘Get down from it!’ (2:38) and on
the earth shall be your abode and sustenance for a time (2:36; 7:24)
that the Fall was from the heavens onto the earth, as apparently
attested elsewhere: In it you will live, and in it you will die; and from
it you will be raised [from the dead] (7:25). In reply to a question
raised by a Syrian as to the noblest place on the face of the earth,
Imam “Ali (as) said, ‘A region called Sarandib* whereon fell Adam
from the heavens’>

In Nahj al-Balagha,” in a sermon in which the Imam (as)
recounts the story of Adam (as), it is said, “Then, God Almighty
granted his repentance, bestowed on him the word of His mercy,
promised to him his return to paradise, made him fall onto the abode
of trials and tribulations, and had him procreate oftspring.>* The
Imam (as) alludes to these verses: Yet, should any guidance come to
you from Me, those who follow My guidance (2:38) and Then his Lord
chose him, and turned to him clemently, and guided him (20:122).

The verse We said, ‘Get down from it, all together!” (2:38)
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might imply that Adam’s descendants, having entered paradise,
participate with their ancestor in departing from it. This argument
is supported by the verse: Yet, should any guidance come to you
from Me (2:38), since Iblis is disappointed to be granted divine
mercy. God Almighty thus says with respect to Iblis: The truth is
that and I speak the truth. I will surely fill hell with you and all of
those who follow you (38:84-85). Accordingly, Adam and his wife
are but addressed in the verse: Yet, should any guidance come to
you from Me (2:38), and it is obvious that they are addressed in
the dual rather than in the plural.

It is reported in a number of traditions that there was a snake
among those who fell down from paradise onto the earth and
the snake was persuaded by Iblis to tempt them (that is, Adam
and his wife);* however, its inclusion may not justify their being
addressed in the plural, since that snake, unlike Adam and Eve,
was not under obligations and it could not thus be addressed.
Accordingly, Adam, his wife, and their offspring are beyond doubt
addressed here. It is stated elsewhere in the Qur'an: Certainly,
We created you, then We formed you, then We said to the angels,
‘Prostrate before Adam’ (7:11).

It is attested in these verses that they entered paradise following
their proportioning, breathing into their bodies, and the angels’
falling in prostration before them (15:29; 38:72). This point may be
inferred and even explicitly attested in traditions. It is reported in
two or three traditions that God Almighty had breathed His spirit
into Adam’s body on a Friday and had admitted him to paradise in
the afternoon of the same day, but he had stayed but six or seven
days from that day there before departing from it.>

It is reflected in all these verses and traditions that Adam and
his wife experienced those happenings in an intermediate state
(halan barzakhiyan)® and the forbidden tree appeared to them in
the imaginal realm from which they ate and wronged themselves;
as a consequence, they fell onto the earth, lived thereon, and their
vices emerged.
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It is reported in traditions that wheat is implied by that tree*
and it is also narrated that the tree, similar to other trees in para-
dise, bore all kinds of fruit.” It is also reported that it was the tree
of the knowledge of Muhammad (saw) and his Ahl al-Bayt (as)
and their guidance.®® All these interpretations are directly obvious
to those intimately acquainted with similar interpretations which
are attested in revealed law (shar).

The tree originally led to the Fall onto the world and its goal, as
indicated by the above verses, lay in the realization of knowledge
of all the Names, that is, guidance. This tree is thus represented
by wheat,” a tree bearing all kinds of fruits,* and the tree of the
knowledge of Muhammad (as) and his Ahl al-Bayt (as). Wheat
may imply the dependence of human life on it and it may thus
represent Adam’s (as) life in this world. This argument may be
supported by the emergence of vices and their concealment. God
knows best.

The verse Indeed, We presented the Trust to the heavens and
the earth and the mountains, but they refused to bear it, and were
apprehensive of it; but man undertook it. Indeed, he is most unfair
and senseless (33:72) may allude to what was mentioned above,” as
Indeed, he is most unfair and senseless (33:72) is indicative of the
unfairness (zulm) and senselessness (jahala) which had occurred
before refusing to bear the Trust (amana). Had the presentation of
Trust arisen from existence in this world, the ‘unfairness’ should have
been realized in the preceding modality of being (nash’a sabiga).

The Trust is the obligation which is identical to what is
expounded by a number of traditions. Had it occurred prior to
the existence in this world, the unfairness would have preceded
it (i.e., the modality of being preceding this world) following the
line of ‘an argument from a yet stronger reason™ and the Trust
should have been identical with guidance, as expounded in some
other traditions. Both explanations are accurate, as the world
takes the same course of happiness and unhappiness which it
had taken earlier.
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The goal of presentation of the Trust is attested in the following
verse: God will surely punish the hypocrites, men and women, and
the polytheists, men and women, and God will turn clemently to
the faithful, men and women, and God is all-forgiving, all-merciful
(33:73). In this verse, mankind fall into two categories of the
faithful and disbelievers and the verse implies that man is required
to bear the Trust. Some people carry it outwardly and inwardly,
but some others carry it but outwardly, rather than inwardly. It is
obvious that the outward aspect of that modality of being is the
inward aspect of this modality of being, and vice versa.

A disbeliever in this modality of being is thus a disbeliever in
his outward aspect, but he inwardly admits that his innate nature
and disposition are divinely created and there is no altering in
Godss creation; that is the upright religion (30:30). In short, these
two verses correspond to making the covenant (mithdq) with God
which was discussed to some extent in Treatise of Acts (Risalat
al-Afal), that is, the third treatise of the Book of Unicity (Kitab
al-Tawhid).»

This treatise comes to an end here. Praise be to God. Blessed
are His Messenger and his Ahl al-Bayt. Sunday night, 20 Safar,
the night of holy Arba‘in 1361 / 8 March 1942. The treatise was
written in the village of Shadabad in the administrative district
of the city of Tabriz.

NOTES

' Some scholars, e.g., Qaysari (Sharh Fusiis, p.77), maintain that angels
protested against such viceroyship. In contrast, some other scholars, e.g., Ibn
al-“Arabi (Fustis al-Hikam, pp.50-51) and Sadr al-Din Shirazi (Tafsir, vol.2,
p.308; Mafatih al-Ghayb, p.375), hold that the angels simply made an inquiry,
rather than a protest.

* It is by teaching Adam the Names that God Almighty made manifest the
imperfection of angels’ viceroyship and the imperfection of the manifes-
tation of the taught Names in them. God Almighty is saying that Angels’
knowledge is imperfect and there should be a creature free from imperfection



36 STAGES OF SPIRITUAL GROWTH

and that creature is Adam who is endowed with all Names and excellences.

3 The antecedent of the pronoun ‘themy’ (-hum) is the Names. The Names
divinely taught to man are intelligent and knowledgeable, since given that the
antecedent, i.e., the Names were not intelligent a feminine pronoun would have
been used in the singular or the plural.

+ The nature of the knowledge of such Names is different from our knowl-
edge of entities otherwise angels could gain knowledge of the Names through
Adam’s endowment with them. Further, angels are needless of such forms of
words as they are endowed with meanings without recourse to such forms.
Name (ism) thus implies the Named (musamma) and the Names (asma’) imply
luminous realities (haqa’iq al-niiriyya) which may not be perfectly and entirely
acquired by angels despite teaching them to Adam (Tafsir al-Mizan, vol.1, p.117).

5 'This is further substantiated by the repetition of them in verses 2:30 and
2:33, in that there are thus the unseen in the heavens and on the earth, and
the Names that God taught Adam but not angels. The divine Names taught
to Adam are luminous beings concealed in the unseen of the heavens and the
earth and they are not restricted by any limits and any entity is the heavens
and on the earth is but their descent. The divine Names are considered from
the divine place (suq‘), but they neither besides God nor subject to making
(jal). See Sadr al-Din Shirazi, Asrar al-Ayat, pp. 42-43. Further, lack of descent
would be equal to the restriction of Names which would be contrary to our
assumption.

¢ Rawda Kafi, p. 231, traditions 300-301.

7 Tafsir al-Burhan, vol. 1, p. 74, traditions 4, 6.

¢ Knowledge of such unseen treasuries is particular to God, as attested in the
last blessed verse. It is on the other hand implied by the verse on viceroyship
that knowledge of the unseen treasuries, i.e., the divine Names, were taught to
Adam. Accordingly, Adam’s knowledge is necessarily divine knowledge.

o That is divine guidance.

* The spirit divinely breathed into Adam is Adam’s knowledge of all divine
names and the specification of this spirit to God is that knowledge of all
Names, i.e., the unseen treasuries, are particular to God.

" Past perfect is implied here by kana min al-kafirin, in that faithlessness of
Iblis had been manifest before the command as to prostration before Adam.
Had his faithlessness been because of his failure to prostrate, it would have
been appropriate to use ‘disbelieved’ (kafara) without kana. Such faithlessness
is thus related to the principle of human viceroyship rather than his prostra-
tion. Such argument is further supported by I know whatever you disclose and
whatever you were concealing... (2:33).

2 Tblis, rather than other angels, had concealed something which was disclosed
by his refusing to prostrate himself before Adam. This is not in contradiction
to concealment of disbelief and such concealment may not be generalized with
respect to other angels; see al-Mizan, vol.1, p.124.
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5 Tt is to be noted that there had been no happiness and wretchedness in the
former sense, i.e., impediment to being admitted to paradise, before the Fall.
Wretchedness thus implies in general terms being far from the Truth which
is assumed to have occurred after the failure to prostrate before Adam. Satan
had been an angel before his refusal to prostrate. Different traditions have been
narrated in this regard.

'+ Happiness and wretchedness are dependent on the Fall following which is
divine guidance and the happy and the wretched are those who follow divine
commands and guidance and those who deny divine signs respectively.

s al-Qummi, Tafsir, vol.1, p.7.

* The plural form of the verb in this verse implies that more than two persons
are addressed and Satan might have been addressed there which indicates that
Satan could have entered paradise. The pronoun min-ha (from it) implies that
the Fall had been from paradise. The dual verbal form ahbitii (get down) may
imply that Satan was not necessarily included and that Adam and Eve had to
get down.

v Indistinction between happiness and wretchedness before the Fall may
present some solution to Adam’s disobedience; however, the coming of Iblis to
paradise and tempting Adam there is not seemingly related to such indistinc-
tion; because, as mentioned above, driving Iblis out of paradise was not owing
to his Fall onto the earth, rather due to his failure to prostrate before Adam. It
may thus be said that it had occurred before temptation. In al-Mizan (vol.1,
pp-142-143) ‘Allama Tabataba presents three suggestions: (1) The antecedent
of the pronoun ‘it’ (-ha) in ‘from it’ (min-ha) is not the sky (or paradise) and it
may be metaphorically implied that Iblis was expelled from the circle of angels
or the exalted station of proximity to God. (2) The command as to expulsion
could imply the permanent expulsion of Iblis from the circle of angels rather
than his expulsion in absolute terms, impeding him from passing by them.
This suggestion may be supported by the verses implying the eavesdropping of
devils (seemingly an allusion to the blessed verse 15:18). It is also narrated that
prior to the birth of Jesus (as) devils could ascend to the seventh heaven, but it
was after his birth that they were impeded from transcending the third heaven
and it was after the birth of the Seal of the Prophets, Muhammad (saw),
that they were impeded from entering the heavens. (3) There is no Qurianic
evidence as to Iblis” entering paradise for temptation and his entering paradise
is only attested in traditions with interrupted transmission chains. It is to be
noted that the pronoun ‘this’ (hadhihi) in the verse...he said, Your Lord has
only forbidden you from this tree lest you should become angels, or lest you
become immortal’ (7:20) does not imply spatial proximity of God to that tree.

® It is to be noted that the disobedience (‘usyan), contrary to infallibility

(‘isma), lies in disobedience in terms of worshipping God and disobedience
to simply divine commands (awamir-i mawlawi, as opposed to commands
based on divine command and reason or awamir-i irshadi) and commanding
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Adam to keep away from the forbidden tree did not fall into this category, as
the contextual aspect of the blessed verses dealing with this point implies that
legislation of commands, shedding light on the path to guidance, and formu-
lation of simply divine commands and injunctions occurred after the Fall;
similarly, happiness and wretchedness as the outcomes of deeds and misdeeds
occurred following the Fall and revelation of divine guidance (al-Mizan, vol.1,
Pp-136-137).

" Identified as Sri Lanka.

** Amal al-Shara@’i‘, vol. 2, p. 320, chapter 385, tradition 44.

= Edited by ‘Abduh, Egypt, vol.1, p.16.

2 Nahj al-Balagha, 43, in a sermon wherein he describes the creation of Adam.

3 al-Burhan fi Tafsir al-Quran, vol.1, p.179, tradition 1.

24 Bihar al-Anwar, vol. 11, p.188, chapter 3, tradition 45.

» Tafsir al-Burhan, vol. 1, p. 87, tradition 4.

* Tafsir al-Burhan, vol.1, pp. 82-83, traditions 11-13.

7 Ibid., vol. 1, p. 83, tradition 13.

8 Bihar al-Anwar, vol.11, p.164, chapter 3, tradition 9; Tafsir al-Burhan, vol.1,
p-79, tradition 1.

*» Tafsir al-Burhan, vol. 1, pp. 82-83, traditions 11-13.

5 Ibid., vol. 1, p. 83, tradition 13.

3 That is the symbolic representation (tamaththul) of the forbidden tree and
eating of it in an intermediate state and that this act of unfairness served as one
of the factors leading to the Fall.

2 Argumentum a maiore ad minus, bi-tariq al-iila, a subclass of a fortiori
arguments. A maiore ad minus describes a simple and obvious inference from
a claim about a stronger entity, greater quantity, or general class to one about a
weaker entity, smaller quantity, or specific member of that class. For instance,
if a vessel can contain 2 litres of some liquid, it can also contain one litre.

3 Rasa’il al-Tawhidiyya, pp. 83-89.



Part Two

MAN IN THE WORLD!



In the Name of God, the Most Merciful, the Most Compassionate

All praise belongs to God, the Lord of the worlds. Blessed are His
near-stationed friends, in particular Muhammad and his pure
Ahl al-Bayt.

This is the treatise of Man in the World, wherein we will discuss
in brief what happens to man when he sets foot in the abode of
life in this world following what happened to him before being
admitted to this world, as was treated by us in brief in the Treatise
of Man before the World. God Almighty is the Helper.

NOTE

' This chapter mainly deals with the reality of convention (i'tibar, or mode as
opposed to substance or haqiga), its origin, and the emergence of multiplicity
(kathra) in conventions which are discussed in further details in Usiil-i Falsafa
wa Rawish-i Ri‘alism (Principles of Philosophy and the Method of Realism),
Daftar-i Intisharat-i Islami, p.269f.
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FORMS OF OUR KNOWLEDGE
AS IMPRESSED IN THE MIND

The meanings (ma‘ani)' or the forms of our knowledge impressed
in the mind fall into two categories:

First, the meanings impressed by external (khariji)’ beings per
se are in agreement with them in that they are essentially as such*
whether or not we derive those meanings from them, exercise
intellection on them, and establish correspondence between
them as those meanings. For instance, there are referents> in
the external world for meanings of the earth, the sky, stars, and
man per se whether or not we derive from them these meanings,
exercise intellection on them in our mind, and establish corre-
spondence between them and the meanings derived from them.
These meanings are termed realities (haqa’iq).

Second, the meanings which we correspond to external entities,
but when we cease to exercise intellection on and imagine them,
there will not be any referent or realization for them, an instance
of which would be ownership through which an owner, without
interference from his species, may exercise control toward some
property. Another instance would be directorship through which
a director may direct the affairs in his discretion and urge his
subordinates to act on his orders. However, if we reflect on these
two meanings we will find out that there exists no reality in the

43
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external world but man and some external object and there are
no referents for ownership, owner, and property or directorship,
director, and subordinate in the real world.

We thus see that such meanings, unlike realities, are subject
to numerous disagreements and alterations through different
views. For instance, there is agreement as to the ownership of
something in some society but such agreement is not recognized
in another society. There is agreement as to a man’s supremacy
in a society, whereas it is not recognized in another society. In
contrast, realities are different in that man is man in all societies
irrespective of exercising or not exercising human reasoning.”

These meanings are different from realities. As they do not
exist in the external world, they should be subjective or mentally
posited. Nevertheless, they neither emerge nor vary independently
of the external world, since the mind establishes correspondences
between these meanings and external realities estimating that they
exist extraneously and correspond to objective entities invariably
and in the same manner and that there is no alteration in this
respect.

For instance, speech consists of sounds signifying linguistically
conventionalized meaning to which, for instance, ownership and
directorship do not apply. Were these meanings produced by the
mind without any recourse to the external world, they would be
inapplicable to the external world or they would be applicable to
all external entities owing to the equality of relation with lack of
correspondence.®

The mind abstracts such meanings through recourse to external
entities, that is, from the real meanings which are subjectively
constructed and since this relationship is not based on assuming
a real correspondence, the relationship is mentally estimated
(wahmi), in that the mind estimates the meaning which is one
of the real meanings; in other words, the meaning is assumed to
be an external entity. It may thus be stated in general terms that
such meanings are originated by the mind that accords to them
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the modalities of real entities, whereas, in reality, such meanings
are not endowed with such modalities.

These meanings are thus estimated and mirage like,® in that
their relationship to meanings is similar to a mirage between
realities and objective entities. Meanings falling into this type
are termed as subjective constructs (i‘tibarat)"® and estimations
(wahmiyyat),” in contrast to the former category which consists
of real objective entities. It is obvious that such meanings are
subjective and estimated, rather than real.”

When we reflect on real objective entities and consider the indi-
vidual’s particular circle of existence from the time of origination
and then his life that is specific to him until it comes to inexistence
and take into account all the matters related to this being in terms
of its interrelation within this circle such that the circle includes
all the related entities and excludes any other entity, we will notice
that this composite totality constitutes one single real entity in the
world of existence and it is a distinct (mutafarrid) entity whose
constituents are particularly and indubitably interrelated in terms
of the existing real unicity (wahdat al-haqiqiyya).

When we analyze this single entity through the entirety of its
circle of existence, we will notice that this entity has multiple
constituents and modalities (jahat) and is analyzed in terms of
a constant entity per se, resembling the roots® and other entities
revolving around that constant entity and relying on it resembling
boughs branching oft from trunks which subsist on roots. The
root is termed as ‘essence’ (dhat) and the boughs are termed as
accidents (‘awarid) and concomitants (lawahiq). This analysis
is applicable to all beings in their existential receptacle (wa'a’
al-wujiid).

For instance, there is some constant entity termed as T and
any other meaning is derived from and related to it. This totality,
consisting of essence and accidents, is termed as particular
order (nizam al-juz’i) in the particular being, and the totality
composed of all these particular orders existing in the recep-
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tacle of existence is termed as universal order (nizam al-kulli).

Accordingly, there is a real objective order consisting of real
constituents for any real entity whose essence, since its coming
into existence is accompanied by a series of concomitant and
non-concomitant accidents and then a series of accidents, one
after another, return to it. It is unceasingly being perfected until
its essence is completed by its accidents wholly and perfectly.
The essence, when unimpeded, is completed and perfected. Its
particular circle of existence, that is, its life, comes to an end and
becomes inexistent upon the arrival of its time. It is similar to the
sun which, as perceived, arises from a horizon and, having passed
through different points on its course, sets on another horizon.

In short, with respect to these orders it may be stated that con-
comitance (luhiiq) of accidents with essence is essentially required
by them, in that when the essence is unimpeded by concomitants,
it is followed by its accidents through their essential relationship
with it. All these are universal principles are self-evident (badihi)
or almost self-evident.

Such essential requirement (igtida’) with respect to accidents is
thus associated with knowledge. In other words, this species (i.e.,
human) knowingly draws a distinction between agreeable and
disagreeable entities and, keeping away from the disagreeable, he
proceeds toward the appropriate. Some other species of animals
are similar, in this respect, to humans; however, we are unaware
of the equality of all corporeal beings with man in this respect,
owing to the insufficiency of our perception and experiences; even
though some theological demonstrations indicate that knowledge
permeates in all beings.

In short, agreeability and disagreeability are distinguished
through knowledge. Essence seeks the agreeable and turns away
from the disagreeable. Movement towards the agreeable arises
from volition (irada) and knowledge (‘ilm) and movement from
the disagreeable stems from volition and knowledge. A particular
image of the agreeable is knowingly impressed in the mind
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and another particular image of the disagreeable is knowingly
impressed in the mind. These two images depict the seeking of
something or turning away from something by essence.

When it is said, “This act is obligatory’ the obligation of the act
implies the image of seeking something by essence. This image
is abstracted by soul from the relation of necessity in objective
real propositions (qadaya al-haqiqiyya al-kharijiyya).'* There is an
image for not seeking which is prohibition of the act or necessity
of its inexistence in saying that something is prohibited; in other
words, it is an obligation to not perform it. The image is abstracted
by the soul from the relation of impossibility (imtina‘) in objective
real propositions.

The agreeable must be based on the object of the image and the
disagreeable from which one turns away must be based on another
object of image. The soul obviously abstracts both from some
relation between some constituents of the individual (shakhs)
and the individual, or an individual and that individual; or it may
abstract it from some relation of an individual’s inexistence or
inexistence of some constituents of that individual in relation to
that individual. This necessitates the motion towards or turning
away from that individual.

Such subjective construct may serve as the primeval matter
(maddat al-iila) in relation to all consequent subjective constructs.
This judgment is applicable to and multiplies types of subjective
constructs and varies depending on human needs and his encoun-
tering imperfections from which his essence turns away. This
argument may be supported by reflecting on the state of a human
child and his passing through stages of life and considering the
state of an animal whose community is limited and simple and
discerning its perception is easy.

A human individual per se is unable to acquire all the perfections
agreeable to his essence, since he is, with respect to all modalities
of his essence, in need of development and the requirements of
his life are various, whereas there are innumerable impediments
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to his acquisition of each of the perfections. He is thus innately
in need of living in society, cooperation, and urban life with the
members of his species such that each individual may acquire one
or a few of their accomplishments depending on his capacity and
lead a social life. Man thus developed some need for communica-
tion and mutual understanding. Aiming at meeting this demand,
man commenced with non-verbal communication and proceeded
to improve it by making use of sounds and then perfected it by
using distinct sounds for different purposes.

This argument is supported by considering the non-verbal
aspect of animal communication in which they use sounds indic-
ative of various purposes. The number of such sounds depends on
their communities, like the sounds of mating, quarreling, training,
and affection. The means of communication develops until the
word verbally signifies the meaning and hearing the word brings
to the mind but its meaning and some connection is established
between the ameliorative and pejorative aspects of meaning on
the one side and the word (form) on the other.

Cooperation in daily life and particularity (ikhtisas) of any
individual by his product(s) necessitate the convention (i‘tibar) of
ownership in terms of features (mukhtassat) whose basis is par-
ticularity. This is similar to the convention of conjugality. The need
of all the members of a society for what is in another individuals
possession necessitates the convention of transference of posse-
ssion and various transactions like purchase, sale, lease and hire
as well as maintaining relations between transferrable possessions
of large and small quantities, significance and insignificance, and
other things which necessitate the worth of different currencies.
This maintains the relation between transferrable possessions.

Human behaviors vary with respect to such transactions and
particular instances may be carried out accurately and fairly and
at times unfairly. Different individuals differ in their moral values
and their disposition tends towards wrongdoing and gaining
personal advantages; as a consequence, laws are required to
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maintain moderation in society and certain individuals are also
required to enforce and support those laws. Further conventions,
like leadership, leader, subordinate, and law, thus come into being
from which other conventions are derived. Such conventions
branch off into numerous further conventions the treatment of
which lies beyond the scope of the present treatise.

These conventions unceasingly grow larger in scope owing
to the multiplicity of needs and they thus affect all universal
and particular matters in human society and they are tinged
in their entirety with estimative (wahmi) hues and are donned
in imaginative (khayali) garbs such that man, by virtue of his
perception, is engaged in such activities and turns towards, turns
away from, likes, dislikes, loves, hates, sets his hopes on, loses
his hopes from, is gladdened by, is saddened by, chooses, and/or
abandons them out of acceptability, unacceptability, obligation,
prohibition, gain, loss, good, evil, knowledge, and will; however,
man finds nothing in them but imaginative conceptions and
perceives them but through recourse to such semblances (wujiih).

Human life, that is, social life, is thus intertwined with these
means, restricted to such semblances, and affected by such
spheres. When man happens to be outside the sphere of such
relations he will be similar to a fish out of water: he will wither
away and die.

When, in contrast, the life of some beings, for example, vege-
tative compounds (murakabbat al-nabatiyya), and their natural
structures are taken into consideration, it will be observed that
their life and survival depend on nutrition, growth, and reproduc-
tion and such functions are performed as required by their essence
and without any extraneous support. It is through essential and
natural actions and reactions and with respect to absorption,
consumption, and release that plants complete and perfect such
modes. They thus survive until they come to the end of their
course of life which is inexistence. The course of development of
such natural system is unaffected by others.
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Nevertheless, we find that the human natural system is inter-
twined with solely subjective concepts and illusions through
which man but perceives natural objects and encounters them
from behind the veils of such concepts and illusions. Man thus
seeks but such subjective constructs which he pursues and desires
in his life cycle and follows their tracks. However, it is objective
real entities that exist in the real world.

Human state in the natural and material modality of being
(nash'at al-madda wa 'I-tabi‘iyya) is totally dependent on estima-
tive and illusory conceptions that serve as intermediaries between
his essence, which is devoid of perfections, and extraneous (tari’)
subsequent (lahiq) perfections.

NOTES

' The singular form is ma‘na, denoting concept, idea, entity, and meaning.

* Clarification of the role played by the faculty of intellect and reasoning is of
utmost significance in defining perception, its types, and its relation to logic.
Perception falls into the following four categories. (1) Sensory perception:
perception through the five senses: vision, hearing, smell, taste, and touch. The
mind affects them and is affected by them. This is the first stage of gaining
knowledge. (2) Imaginative perception: perceiving through sensory images
of what is impressed in the mind by the forms of perceptibles following de-
tachment from objective perceptibles. (3) Estimative perception: perception of
particular concepts devoid of matter and quantity, e.g., parental love for one’s
child, the enmity of one’s enemy, and fear of the fearful. (4) Intellect, the most
perfect perception, unimpeded by any limit. It is through this faculty that hu-
man sensory, imaginative, and estimative perceptions operate. It distinguishes
between correct and incorrect perceptions, and derives universal perceptions
from particular ones. It brings perceptions to reason, compares them, proceeds
from some known object to another, draws conclusions and makes judgments,
and makes use of what is in one’s possession of intellective and reasoning
powers. The most perfect perception is produced through intellection which
distinguishes man from animals.

Logic is established as a discipline to organize the applications of this
faculty lest it may be affected by estimation and imagination and may veer off
the straight path. Thus, we may make use of the meaning of perception to
define knowledge as an impression of the forms of things in the mind. There
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is no difference between perceptibles in their hierarchies, as a result of which
knowledge may be defined as the presence of the image of something in the
mind through sense perception or the faculties of imagination, estimation, and
intellection. (1) Acquired knowledge is the presence of the form of the known
by the knower. The presential knowledge is the presence of the reality of the
known in the knower. (2) The existence of the known obtained by acquired
knowledge is perceptual rather than objective, but the existence of the known
obtained by presential knowledge is perceptual as well as objective. (3) Acquired
knowledge is divided into conception and judgment, but presential knowledge
does not follow such classification. (4) Acquired knowledge is subject to error
but presential knowledge is not as such.

3 That is actual or objective.

+ That is these beings or objects are essentially in agreement with these
meanings.

5 That is signified (madliil), referent or meaning in contrast to signifier (dall),
the relation between the two is termed signification (dalala).

¢ Signification is commonly defined as the being of something in a state
that when one knows its existence his mind proceeds towards the existence
of something else. Signification is always subjective and rational in all the
types, but there are particular and various causes of such subjective connec-
tion which divide signification into three types in terms of origin and cause
of such signification. (1) Essential, rational signification wherein an essential
connection exists between the signifier and the signified in their objective
existences, like effect and cause. (2) Natural signification wherein there exists
some connection between two things which are associated by nature, as re-
quired by human nature or disposition. For instance, when we hear the word
‘ouch’ our mind proceeds towards the person who is in pain. (3) Conventional
signification wherein there is some connection between two things which aris-
es from convention in that the existence of one of the two is indicative of the
existence of the other; instances of which include the words conventionalized
to indicate the goals towards which the mind proceeds and also the writing or
written form which is conventionalized to indicate words. A logician directs
his attention towards conventional signification which is accorded particular
significance in discussions on words.

Conventional signification falls into the following two types. (1) Non-ver-
bal signification wherein the signifier is non-verbally conventionalized, like
gestures, writing, and pictures. (2) Verbal signification wherein the signifier
is verbally conventionalized. The reason behind the signification of meaning
by words is that such connection is firmly established in the mind between
the word and the meaning, and that such connection arises from conventional
association between the word and the meaning and in cases when such associ-
ation is known to the speaker of the system. Accordingly, verbal signification
may be defined as the state of the word arising from the knowledge of its issu-
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ance by the speaker of the message to indicate the meaning intended by him.

Verbal signification falls into the following three types. (1) Signification by
complete accord wherein the word indicates all the entire conventionalized
and corresponding meaning; an instance of which is the word ‘home’ in the
full sense of the word, i.e., all the rooms and their furniture. (2) Significance by
partial accord wherein the word signifies a conventionalized partial meaning
included in its significance; an instance of which is the word ‘home’ to indicate
only the dining room and when one buys a home he knows that the purchased
home includes a dining room as well. (3) Signification by association wherein
the word signifies a meaning beyond its conventionalized meaning associated
with it; an instance of which is the driveway signified by the word ‘home’. A
condition governing this signification is that it requires association between
the word and what is beyond the conventionalized denotative meaning which
is a subjective association. Another condition is that the association should be
quite clear.

7 For further details, see “‘Allama TabatabaTs Commentary (Hashiya) on
al-Makasib, part 1, p. 5.

¢ That is they are applicable to all objective entities because of lack of actu-
alization of correspondence between it and objective entities and equality of
relation to all things.

o That is, illusory.

© Subjective constructs (i‘tibarat, i‘tibariyyat) are those conceptions which
have been discovered by the mind or formed by it. Existence (wujiid), contin-
gency (imkan), and causality (illiyya) are not subjective constructs.

* Estimations (wahmiyyat) are the propositions which are accepted or judged
by the estimative faculty but they are contrary to reason. For instance, dark-
ness is scary and I will be harmed by it. When the judgements of reason are
based on or correspond to sensibles (mahsiisat), they will be accepted by the
estimative faculty, but when reason comes to some conclusion which does not
correspond to sensibles, it will be denied by the estimative faculty. Accordingly,
all estimations are not false. In other words, perception of particular meanings
is specific to sensibles and it is higher in rank than that of sense perception and
specific non-sensible conceptions of the sensibles of imagination, e.g., good
and evil, opponent and exponent.

2 For a detailed discussion by ‘Allama Muhammad Husayn TabatabaT, see his
Hashiyat al-Kifaya, p.107f.

% Seemingly an allusion to the blessed verse 14:24.

* The author is seemingly stating that human essence is inclined towards
some acts which it has found agreeable and it does not incline towards some
other acts which it has found unfavourable. Man finds some image from these
two relations imprinted in his soul and these two forms are real. No convention
may be applied to the relation of man and his acts. Nevertheless, man is not
content with it but makes the relation of requirement (iqtida’) and necessity
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(wujnib) which he has found between real propositions. This is a convention,
since the relation between man and his acts, before their actualization, is
not based on necessity. Regarding the necessity of acts is some conventional
(modal) or mentally posited perception. In other words, the necessity of some
act is the subjective or conventional form of the requirement of essence with
respect to something, in that the essential necessity with respect to something
is not the real referent or instance of the form of necessity or requirement but
it is the agent’s conventional conformity (tatbig) that considers such require-
ment as a necessity.



HUMAN LIFE,
THE RECEPTACLE (ZARF)
OF THE SOUL

It is reflected in the verse He said, ‘Our Lord is He who gave
everything its creation and then guided it’ (20:50) that following
the completion of its essence, any entity will be divinely guided
towards its particular perfection which is derived from its essence
and is the essential requirement of its perfections (kamalat),
as attested in the verses who created and proportioned, who
determined and guided (87:2-3). It is after their creation and
proportioning (taswiya) that beings are divinely determined.
Such determination (taqdir) lies in the elaboration of their exis-
tential properties, as attested in the verse and We have elaborated
everything in detail (17:12).

Such determination and elaboration are followed by divine
guidance towards the properties determined for beings. The
manner of this guidance is that the being is divinely endowed
with some essential requirement with respect to all its existential
accomplishments and concomitants serving as the complement
(mutammim) of its essence. This is the real order realized in indi-
vidual beings and also in their entirety; one of these beings is man.

God Almighty says: We certainly created man in the best of
forms; then We relegated him to the lowest of the low, except those

54
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who have faith and do righteous deeds. There will be an everlasting
reward for them (95:4-6). Following the completion of his
creation, man will be relegated to the lowest of the low, though
righteous believers are exceptions to the rule, as the reference to
them is followed by There will be an everlasting reward for them.
As that reward (ajr) is not apparently realized in this world, it
is indicative of disjunction of exception (ingita“ al-istithna’).!
Having been relegated to the lowest of the low, the believers will
be thus elevated.

The command as to relegation (radd) is applicable to mankind
in their entirety and no individual may turn away from it. This
theme is reflected in these verses:

Whoever seeks honour [should know that] honour entirely belongs
to God. To Him ascends the good word, and He elevates righteous
conduct. (35:10)

There is none of you but will come to it: a [matter that is a] decided
certainty with your Lord. Then, We will deliver those who are God
wary, and leave the wrongdoers in it, fallen on their knee. (19:71-72)

God will raise those of you who have faith. (58:11)

Had We wished, We would have surely raised him by their means,
but he clung to the earth and followed his [base] desires. (7:176)

Get down, being enemies of one another! On the earth shall be
your abode and sustenance for a time. (2:36; 7:24)

In it you will live, and in it you will die; and from it you will be
raised [from the dead]. (7:25)

It is reflected in the verse: This life of the world is only a [passing]
enjoyment (40:39) that Man will be relegated to this worldly life,
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that is, the lowest of the low. Life in this world is depicted in the
verse: the life of this world is just play and diversion (47:36; 57:20).
Play (la‘b) is the act of pleasure whose goal is but imagination
(khayal). Diversion (lahw) is something which makes one preoc-
cupied with oneself at the expense of ignoring others. It is said
in this verse that this life wherein the soul is attached to the body
and prompts it to tread the path of acquiring perfections.

Nonetheless, the soul is too preoccupied with itself to pay heed
to others. As a consequence of such oblivion, the soul is so allured
by this worldly life that it considers itself as one with the body
and is thus disentangled from the immaterial world, consigns to
oblivion the glory, beauty, luminosity, light, brightness, joy, and
happiness with which it had been endowed in the pre-material
modality of being, and is unable to recall the stations of intimacy
and proximity to God, pure companions, and the expanse of
intimacy and holiness. The soul thus spends the life in this world
on ‘play’ and in its encounters with favourable and unfavourable
entities seeks but imaginative goals and illusory desires and
the fulfilment of the desires will not help him with finding any
existing entity.?

God Almighty says:

Then, We shall attend to the works they have done and then turn
them into scattered dust. (25:23)

As for the faithless, their works are like a mirage in a plain, which
the thirsty man supposes to be water. When he comes to it, he finds
it to be nothing; but there he finds God, who will pay him his full
account, and God is swift at reckoning. (24:39)

Their deeds and goals are likened to a mirage in a desert
towards which a thirsty man moves but upon reaching it he will
not find what he sought, rather what he did not seek. It then
becomes manifest that what he had sought did not help him to
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tulfil his desire, as attested in the verse: God has [full] command
of His affairs (12:21).

This theme is reflected in these verses: Indeed, We have made
whatever is on the earth an adornment for it that We may test them
[to see] which of them is best in conduct. And indeed We will turn
whatever is on it into a barren plain (18:7-8). Adornment (zina)
is applied to a beauteous entity which is loveable per se. Another
entity accompanies the beauteous one in order to derive beauty
from it, in that the adornment is attractive to the mind and the
entity accompanying it becomes attractive, even though the
adornment is the real goal.*

What is on the earth is thus its adornment to be sought on the
earth by seekers who reach the earth, even though the adornments,
rather than the earth, is the goal of the seekers. God Almighty
says: The life of this world is just play and diversion, and glitter,
and mutual vainglory among you and covetousness for wealth and
children like the rain whose vegetation impresses the farmer; then
it withers and you see it turn yellow, then it becomes chaff (57:20).

The life of this world thus consists of imaginary matters,
beyond which lie real entities. Following the completion of his
creation man commences perfecting the affairs of this world. It is
in this process that he turns from one goal towards another and
pursues what he regards as perfection; however, the perfection
he has in mind is but play, digression, adornment, vainglory, and
wealth growth which are but illusory. The vanity and transience of
such illusions will be manifest to him upon his departing this life.

It is possible that while in the Hereafter there is a severe pun-
ishment and forgiveness from God and His pleasure is a reference
to the beginning of the same verse: The life of this world is just
play and diversion...and it serves as predicate (khabar) following
another notification,’ that is, the life of this world...in that this, to
some extent, is affirmed by the following verse.®

Accordingly, the life of this world with its modalities, for
example, play, digression, and adornment, is but an illusion and an
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imaginary mirage. This life in reality is but torment, forgiveness,
and pleasure. These inward modalities are manifested by the fact
that all the modalities of worldly life, similar to vegetation which
becomes chaff, come to naught (batil) and are illusory. This theme
is reflected in these verses:

Were you to see when the wrongdoers are in the throes of death,
and the angels extend their hands [saying]: ‘Give up your souls!
Today you shall be requited with a humiliating punishment because
of what you used to attribute to God untruly, and for your being
disdainful towards His signs. ‘Certainly, you have come to Us alone,
just as We created you the first time, and left behind whatever We
had bestowed on you. We do not see your intercessors with you
those whom you claimed to be [Our] partners in [deciding] you[r]
[fate]. Certainly, all links between you have been cut, and what you
used to claim has forsaken you!” (6:93-94)

These two verses, as noticed, deal with death and what separates
man from his life in this world and say that man will, before long,
return to Him in the same manner whereby he had been created
and he will abandon all his organs, faculties, and means which
he regarded as reliable pillars, the powers from which he derived
strength, the means to which he resorted and those which he
trusted. The relation between man and them will be severed, that
is, the relations with which he sought comfort and vainglory will
entirely wither away and will be lost. He will thus find out that he
had been allured by all of them.

God Almighty says:

So do not let the life of the world deceive you, nor let the Deceiver
deceive you concerning God. (31:33; 35:5)

This life of the world is only a [passing] enjoyment, and indeed
the Hereafter is the abiding home. (40:39)
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And the life of this world is nothing but the wares of delusion.
(311855 57:20)

Mata (wares, commodities; enjoyment) in these verses implies
something used as an instrument in order to attain to something
else. The life of this world is thus a means of alluring man to turn
away from the most sublime perfection in his origin (mabda’) and
return (ma‘ad).

This theme is attested in this verse:

The parable of the life of this world is that of water which We send
down from the sky. It mingles with the earth’s vegetation from
which humans and cattle eat. When the earth puts on its luster and
is adorned, and its inhabitants think they have power over it, Our
edict comes to it, by night or day, whereat We turn it into a mown
field, as if it did not flourish the day before. (10:24)

This theme is frequently attested in narrations, but for the sake
of brevity we suffice to quote the Commander of the Faithful,
Ali (as), on this theme. It is attested in Nahj al-Balagha that the
Imam (AS) in a sermon said, ‘O servants of God! The survivors
will be treated by the world in the same manner as experienced by
the departed...One whose soul is preoccupied with other matters
will be astray in the shadows and will tread the path to perdition.
His disobedience will grow by his devils that embellish his vices
before him. Paradise is the goal of the foremost ones (sabigin) and
fire will be the goal of those lagging behind (mufritin)...”

‘As if the Cry (sayha) of Resurrection has been heard, the
Hour has overtaken them and has appeared to them to render
judgement. Having been disposed of illusions, excuses will have
faded away from you, realities have been proved to you, and
you have been led by destiny to what you had been supposed to
encounter. Take lessons! Learn from the changes of the world!
Benefit from warners!®



60 STAGES OF SPIRITUAL GROWTH

The cited passage is an allusion to these verses:

Take care of your own souls. He who strays cannot hurt you if you
are guided. (5:105)

Those who deny Our signs are deaf and dumb, in a manifold
darkness. God leads astray whomever He wishes, and whomever
He wishes He puts him on a straight path. (6:39)

Whoever turns a blind eye to the remembrance of the All-
beneficent, We assign him a 