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IV

THE NATURE OF MAN
AND THE PSYCHOLOGY
OF THE HUMAN SOUL

Man has a dual nature, he is both body and soul, he is
at once physical being and spirit.!% God taught him the
names (al-asma) of everything.!9 By the ‘names’ we infer
that it means the knowledge (al-ilm) of everything (al-
ashya’). This knowledge does not encompass knowledge of
the specific nature of the essence (al-dhat) or the inmost
ground (al-sirr) of a thing (shay’) such as, for example, the
spirit (alrah); it refers to knowledge of accidents (sing.
‘arad) and attributes (sing. sifah) pertaining to the essences
of things sensible and intelligible (mahsusatand ma‘qulat) so
as to make known the relations and distinctions existing
between them, and to clarify their natures within these
domains in order to discern and to understand their mean-
ings, that is, their causes, uses, and specific individual pur-
pose. Man is, however, also given limited knowledge of the
spirit,!1? of his true and real self or soul,!!! and by means of
this knowledge he is able to arrive at knowledge about God
(al-ma‘rifak) and His absolute oneness; that God is his true
Lord (alrabb) and object of worship (alilak).1'? The seat of
knowledge in man is a spiritual substance which is variously
referred to in the Holy Qur’an sometimes as his heart (al-

108 AL-Hijr (15): 26-29; Al-Mu’minun(23): 12
109 Al-Bagarah (2): 31.

10 Bani Israil ( 17): 85.

1L Ha Mim (41): 53.

N2 Al ‘Imran (3): 81; AbAraf (7): 172.
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qalb), or his soul or self (al-nafs), or his spirit (alrith), or his
intellect (al-‘agl). In virtue of the truth that man knows God
in His absolute unity as his Lord,!!3 such knowledge, and the
reality of the situation that necessarily follows from it, has
bound man in a covenant (al-mithag; al-‘ahd) determining
his purpose and attitude and action with respect to his self
in his relation to God.!* This binding and determining of
man to a covenant with God and to a precise nature in
regard to his purpose, attitude, and action, is the binding
and determining in religion (al-din) which entails true sub-
mission (alislam).''> Thus knowledge and religion are nat-
ural correlates in the nature of man, that is, the original
nature in which God has created him (alfitrah). Man’s pur-
pose is therefore to know and to serve God ( badah) 16 and
his duty is obedience (ta‘ah) to God, which conforms with
his essential nature created for him by God.!7

But man is also “composed of forgetfulness
(nisyan)"— as a Prophetic tradition says!'8, and he is called
insan basically precisely because, having testified to himself
the truth of the covenant he sealed with God, which entails
obedience of His commands and prohibitions, he forgot
(nasiya) to fulfill his duty and his purpose. Hence according
to ibn ‘Abbas with reference to a passage in the Holy
Qur'an,''% the term insan is derived from nasiya when he
said that man is called insan because, having covenanted
with God, he forgot (nasiya).120 Forgetfulness is the cause of
man’s disobedience, and this blameworthy nature inclines

13 AlA*raf (7): 172. 4 1pid.

115 See chapter I, above. 16 Al-Dhariyat (51 ): 66.

17 ALRam (30): 30.

118 Kashf al-Khafa’, 2 vols. 4th pr, Bayrut, 1985, vol. 2, p. 419, no.
2806. Al-Tabarani, al-Tirmizi, ibn Abi Shayvbah, from ibn
‘Abbas.

Y8 Ta Ha (20): 115.

120 LA, vol. 6, p. 11, col. 1.

144



him towards injustice (zulm) and ignorance (jahl).1?! But
God has equipped him with the powers and faculties of right
vision and apprehension, of real savouring of truth, of nght
speech and communication; and He has indicated to hxm
the right and the wrong with respect to the course of action
he should take so that he might strive to attain his bright des-
tiny.!?2 The choice for the better (ikhtiyar) 123 is left to him.
Moreover, God has equipped him with intelligence to know
and distinguish reality from non-reality, truth from false-
hood, and rectitude from error; and even though his intelli-
gence—or rather his imaginative and estimative faculties—
might confuse him,!?4 and provided he is sincere and true to
his noble nature, God, out of His bounty, mercy, and grace,
will aid and guide him to attain to truth and right conduct.
The supreme example of this is the case of the Prophet
Ibrahim, upon whom be peace.!?® Man thus equipped and
fortified is meant to be the vicegerent (khalifah) of God on
earth,'%6 and as such the weighty burden of trust (amanah)
is placed upon him—the trust and responsibility to rule
according to God’s will and purpose and His pleasure.'?’
The wrust implies responsibility to rule with justice, and the
‘rule’ means not simply ruling in the socio-political sense,
nor in the controlling of nature in the scientific sense, but
more fundamentally in its encompassing of the meaning of
nature (al-tabi‘ah), it means the ruling, governing, control-
ling and maintaining of man by his self or his rational soul.

The terms heart (qalb)},_§qgl’g_v§_elfw,

120 ALARzab, (33): 79.

122 AlBalad (90): 8-10; ALAhgaf (46): 26; ALNahi (16): 78; Al
Sajdah (32): 9; ALMulk (67): 23; Al-Mu’minun (23): 78.

123 See Introduction above, pp. 33-34

124 Al-Ghazali, Mishkat al-Anwar, Cairo, 1964, p.47.

125 AlLAn‘am (6): 74-82.

126 Al-Bagarah (2): 30.

127 ALAhzab (33): 72.

" and intellect (‘agl) used in relation to the soul each conveys

two meanings; the one referring to the material or physical
aspect of man, or to the body; and the other to the non-
material, imaginal and intelligential or spiritual aspect, or to
the soul of man.128 [n general, and from the ethical point of
view, the first meaning denotes that aspect from which orig-
inates the blameworthy qualities in man, and they are the
animal powers which in spite of their being beneficial to
man in some respects, are in conflict with the intellectual
powers. The attachment of blameworthiness to the animal
powers inherent in the physical aspect of man should not be
confused with the idea of denigration of the human body,
which is indeed against the teachings of Islam. The humar
being is created “in the best of moulds”, but without true
faith and good works he is worse than the lowly beasts.129 It
is against these non-beneficial aspects of the animal powers
that the Holy Prophet urged us when he alluded to the
greater struggle {jihad) of man, for they are the enemy with-
in.1% The second meaning refers to the reality of man and
to his essence. To this meaning refers the well known
Prophetic tradition: “Whosoever knows his self knows his
Lord.”

The real essence of man originated from the worlds of
dominion (almalakiit) and of command (al-amr) 131 When it
inclines itself towards the right direction, the divine peace
(al-sakinah) will descend upon it,'32 and the effusion of
divine liberality will successively be diffused in it until it
achieves tranquility in the remembrance of God and abides
in the knowledge of His divinity, and soars towards the high-

128 Ihya’, vol. 3, p- 3; Ma‘aryj, p. 15 fol.

129 AT (95): 4-5.

130 Bayhaqi, Zuhd, from Jabir. Ibn Hajar says this hadith is well
known. Kashf al-Khafa’, vol. 1, p- 511, no. 1362.

B3l Ya Sin (36): 83; ALMu’minin (23): 88.

132 AlBagarah (2): 248; AL Tawbah (9): 26;40; AlFath (48): 4.
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est levels of the angelic horizons. The Holy Qur’an calls this

state of the soul and tranquil soul (al-nafs a‘l—mu,tmajm-
nah) 133 The faculties or powers of the soul are like armies
engaged in constant battles of alternate success. Sometimes
the soul is drawn towards its intellectual powers and encoun-
ters the intelligibles whereby their eternal. truth's cause it to
affirm its loyalty to God; and sometimes its ‘ammal powers
drag it down to the lowest foothills of the bestial nature. This
vacillation in the state of the soul is the state of the soul that
censures itself (alnafs al-lawwamah);'3* it is in earnest strug-
gle with its animal powers. By means of knowledge, moral
excellence, and good works it is possible for man to attain Fo
the angelic nature, and when he does, he no longer. has.m
common with his fellow man the animal nature in him
except in outward form and fashion. But if he fal'ls into t'he
degrading depths of the bestial nature and remains captive
in that condition, then he is severed from the nature com-
mon to humanity and appears as man only in shape anq con-
struction. This is the state of the soul that incites to evil (al-
nafs al-ammarah bi “l-sii’) 13 .

In its specific sense, and when referring to the heart,
the first meaning indicates the pine-shaped lumP of muscu-
lar flesh situated to the left side in the breast. It is the circu-
lator of blood to every part of the body and the fountz'un-
head of the subtile vapour that is the vehiclg of the ‘p.hys¥cal
animal spirit. Through this vehicle the amr_nal spirit rises
from its fountain-head in the heart to the brain through the
veins to all parts of the body. This spirit is the conveyor of
animal life and is common to all animals. When it passes
away it causes the death of the externa} senses m.volvmg that
of the body as a whple. As for the intellect, it performs

133 AlFajr (89): 27.
134 AlQiyamah (75): 2.
135 Yasuf (112): 53.
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abstractions of objects of the external world and contem-
plates the realities of things, and its functions are localized
in various regions of the brain. The soul or self sometimes
denotes the individual, concrete existence of a thing or per-
son.136

With reference to the meanings of the four terms used
in relation to the soul when they pertain to the soul of man,
they all indicate an indivisible, identical entity, a spiritual
substance which is the reality or very essence of man. In this
sense they point to a unifying principle referred to as the
kamal or perfection of a being, to the mode of existence of
that which transforms something potential to something
actual.'¥” This entity, which is a spiritual subtlety (allatifah al
ruhaniyyah), is a thing created, but it is immortal; it is not
measured in terms of extent in space and time, or of quan-
tity; it is conscious of itself and is the lotus of intelligibles;
and the way to know it is only through intellect and by
means of observing the activities that originate in it. It has
many names because of its accidental modes or states
(ahwal). Thus when it is involved in intellection and appre-
hension it is called@when it governs the body it is
calledf‘soulf;)when it is engaged in receiving intuitive ilflumi-
nation it is called ‘heart’;)and when it reverts to its own world
of abstract entities it is called@lndeed, it is in reality
always engaged in manifesting itself in all its states.

The soul possesses faculties or powers (quwa) which
become manifest in its relation to bodies. In plants they are
the powers of nutrition (al-ghadhiyyah), growth (al-
namiyyah), and generation or reproduction ( al-muwallidah) .
These powers, in their general and not their specific senses,
exist also in animals; and in man, whose body belongs to the
animal species, there are powers of volition or action at will

136 Ma‘aryj, pp. 15-18.
137 Ma‘arij, pp- 21-22; Shifa), pp. 9-10; Najat, p. 197.

148



(al-muharrikah), and perception (al-mudrikah) in addition to
those of nutrition, growth, and reproduction. All these pow-
ers belong to the soul, and in view of their common inher-
ence generally in the different bodies as well as their sepa-
rate inherence specifically in accordance with the natures of
the different species, the soul is somewhat like a genus divid-
ed into three different souls respectively: the vegetative (al-
nabatiyyah), the animal (al-hayawaniyyah), and the human
(al-insaniyyah) or the rational (alnatigah).

The powers peculiar to the animal soul are motive and
perceptive, each of which is of two kinds. The motive power
operates as the arouser of action (al-ba Sthah ‘ala ’lfi]) on the
one hand, and as itself active (fa‘ilah) or actuator on the
other. As the arouser of action it directs movement attracted
by what it considers beneficial or harmful. When attracted
by what it imagines to be something beneficial to it, its desire
for it arouses its active power to attain it. When attracted by
what it considers to be harmful to it, its aversion for it arous-
es its active power to avoid or overcome it. It is appetitive
(nuziiiyyah), and its activity 1s directed by two sub-faculties:
the faculty of desire (al-shahwaniyyah), and the faculty of
anger (al-ghadabiyyah). As actuator it initiates and communi-
cates movement starting the operation of the nerves, mus-
cles, tendons, and ligaments towards fulfilling its purpose in
accordance with what it desires or opposes.!3®

As for the perceptive power, this comprises the five
external senses (al-hawass) in the developmental order of
touch, smell, taste, sight, and hearing respectively. These
perform the function of perception of particulars in the
external world. In addition to these there are five internal
senses which perceive internally the sensual images and
their meanings, combine or separate them, conceive notions
of them, preserve the conceptions thus conceived, and per-

138 Ma‘arij, p. 37 fol.; Shifa’, p. 33; Najat, pp- 197-198.
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form intellection of them.!39

The perceptive powers of the interpal senses may be
classified into three kinds: some perceive but do not retain
their objects; some retain objects but do not act upon them;
some perceive their objects and act upon them. Perception
is either of the form or the meaning (i.e. the intention or
denotation) of the sensible objects; and the senses that
retain their objects either retain their forms or their mean-
ings; and those ‘that act upon their objects act upon their
forms or their meanings. The perceiver sometimes perceives
directly and sometimes indirectly through another percep-
tive power. The difference between the form and the mean-
ing is that the form is what is first perceived by the external
sense, and then by the internal sense; the meaning is what
the internal sense perceives of the sensed object without its
having been previously perceived by the external sense. In
the act of perception, the perceiver perceives the form of the
external object, that is, an image or representation of the exter-
nal reality, and not the reality itself. What is perceived by the
senses is then not the external reality, but its like as repre-
sented in the senses. The external reality is that from which
the senses abstract its form. Similarly, with regard to the
meaning, the intelligible forms are representations of reali-
ties that are imprinted upon the soul, because the intellect
has already abstracted them from the accidental attach-
ments that are foreign to their natures, such as quantity,
quality, space, and position. 140

The existence of the internal senses 1s established by
way of intuition (alwijdan) .!*! The first of these internal

139 Ma‘arij, p. 41; Shifa’, pp. 33--34; Najat, p. 198.

10 Ma‘arij, pp. 44-45; Najat, pp. 200-201.

141 The term wijdan is used by al-Ghazali in the Ma‘arij (p. 45).
Here it is understood in its general sense as intuition based on
introspection.
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senses receives the information brought in by the external
senses and combines and separates internal images or rep-
resentations of the external sensible objects. It is the com-
mon sense (al-hiss al-mushtarak),'4? also called the phantasy
(fantasia). The common sense directly receives the data of
the five external senses. It is necessary that the external sen-
sible objects be first present to the external senses before
they can be perceived by the common sense. It perceives
only their individual sensible particulars, and not their intel-
ligible universals, and it is able to sense pleasure and pain,
both as perceived in the imagination as well as in the exter-
nal sensible objects. It gathers together the sensed forms,
combining and separating similar and dissimilar forms so as
to make perception possible. This perception of forms,
which are internal images or representations of the sensed
objects, is called phantasy, and its recorder is the sensitive
imagination (al-khayal) or the representative faculty (al-
khayaliyyah). The common sense, it may be further noted,
only receives the data provided by the external senses, gath-
ering together similar as well as dissimilar ones, but does not
retain what it receives.

The function of recording and retaining the images or
forms of the external objects received by the common sense
belongs to the second internal sense called the representa-
tive faculty which we just mentioned. This faculty retains the
images representing the external objects when the objects
are no longer present to the external senses, and thus
records the information received by the common sense

142 ] e an internal sense’common to all the five external senses. It
unites the sensations of all the senses in a general sensation or
perception. On al-hiss al-mushtarak, see Al-Shifa’, pp. 145 fol.
The Latin translation is communis sensus, from which the term
‘common sense’ is derived. Here, then, common sense is used
as a technical term, and not in its general everyday usage as
something quite evident or obvious.
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from the external senses and preserves their images, their
individual and collective meanings, and representations
already existing therein for presentation to the third inter-
nal sense, which is the estimative faculty (al-wahmiyyah).

This faculty perceives of the individual, sensible par-
ticulars, their particular, nonsensible meanings, like enmity
and love, and performs the function of judgement concern-
ing right and wrong and good and bad pertaining to its
objects as if they were sensible objects of the external world.
The estimation is where judgements and opinions are
formed, and unless governed by the intellect it and the
imaginative powers related to it are the sources of errors of
judgement.}*3 By means of this faculty, for example, the soul
denies the intellectual substances that are not bounded nor
located; by it the soul affirms the existence of a void encom-
passing the universe; and by it also the soul is made to accept
the validity of syllogisms based on sophistical premises and
to differ in the arrival at the conclusion. The estimative fac-
ulty presides over judgements not in the analytical way that
characterizes intellectual judgements, but in the imaginative
way determined by memory images through a process of
association from past experience, or not by memory images,
but by an instinctive interpretation of the image perceived
by the soul without going through any process of association
from past experience.!44

Just as the representative faculty conserves forms
which it receives from the common sense, the fourth inter-
nal sense, called the retentive and recollective faculty (al-
hafizah and 'al—dhdkimh), retains meanings and conserves
them for the estimative faculty which perceives these mean-
ings. The retentive faculty retains particular meanings and
memorizes them for close inspection and appraisal by the

193 Mishkat, p. 47.
144 Ma'arij, p. 46.
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perceiver for so long as they remain in it. When they become
absent from retention and the perceiver wishes to recall
them, then itis called the recollective faculty. The relation of
the retentive faculty to meanings is like the relation of the
representative faculty to sensible things whose images are
formed in the common sense.

The fifth internal sense is the imaginative faculty (al-
mutakhayyilah). It perceives forms, then combines and sepa-
rates them in an act of classification; adds to them and takes
away from them so that the soul may perceive their mean-
ings and connect them with the forms or images. It is the
natural disposition of this faculty to perform the function of
appraisal in orderly or non-orderly fashion, so that in that
way the soul may use it to formulate any order it pleases. The
soul uses this faculty for the purpose of classification by
means of combining and separating its objects, sometimes
through the practical reason and sometimes through the
theoretical reason. Its essential nature is to perform the
function of combining and separating, and not of percep-
tion. When the soul uses it as an intellectual instrument it is
cogitative; and when it is used according to its natural dis-
position it is imaginative. The soul perceives what this facul-
ty combines and separates of the forms through the media-
cy of the common sense as well as through the mediacy of
the estimative faculty. In its developed form this faculty
apprehends ideas beyond the spheres of sense and sensual
images. It is a specifically human faculty not found in the
lower animals. By means of this faculty are established prin-
ciples of necessary and universal application.

The fifth internal sense, then, has a dual function
which is related to the animal and the human souls respec-
tively. In this sense, this faculty has two aspects: an aspect to
the senses, and an aspect to the intellect. In the former case
it receives sensual forms as the sense perceives it, that is
either as a reality or as something metaphorical. As a reality
it presents the form as it is in itself; as a metaphor it presents
the form not as it is in itself, but as the form is seen by it to
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be as it is in itself, for example, a mirage. In the latter case it
receives the intelligible forms as the cogitative faculty appre-
hends it, that is, as true or false. As something true it is the
form as it really is; as something false it is the form not as it
really is, but as the form is perceived by it to be as it really is,
for example, magic or heresy, or any other erroneous judge-
ment of facts.!*> In relation to the animal soul it is the facul-
ty of sensitive imagination (al-mutakhayyal) which is produc-
tive of technical and artistic skills; in relation to the human
soul it is the faculty of rational imagination (al-mufakkirah) .
In relation to the human, rational soul this faculty is cogita-
tive. It functions as the manager of the data of thecretical
reason, combining and arranging them as premises from
which it deduces informing knowledge.

Then from this knowledge it derives conclusions, and
from two such conclusions it derives another and combines
them yet again acquiring new conclusions and so on.!4

These then are the five internal senses explained in a
brief and general way. With reference to their classification
into three kinds we may now identify them: the perceiver of
forms is the common sense, and its conserver is the imagi-
nation or representative faculty. The perceiver of meanings
1s the estimation, and its conserver is the retentive and rec-
ollective faculty. That which perceives and acts upon its
objects is the imaginative faculty, while that which only per-
ceives and does not act upon its objects is the estimation and
the common sense. These internal senses do not have spe-
cific sense organs as intermediary instruments performing
specific functions like those of the external senses, but they
are of an imaginal and intellectual nature and have connéc-
tions with physical intermediaries, and their various func-
tions are localized in the anterior, posterior, and middle

145 Ma‘arj, p. 77.
146 Jbid, pp. 45—47.
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regions of the brain.!47

The faculties of the soul are not separate entities each
acting differently apart from the soul itself. They appear to
be so and perform different functions some of them prior in
time to others not because they are essentially different from
each other, but because of the localization of functions
through different organs, and whose functions become actu-
alized at different times, and due ‘o the different states in
which the soul is involved. In this respect, the faculties of the
soul are 1n reality the soul itself as it manifests itself in accor-
dance with its various modes.

The human, rational soul also possesses two powers
which are both aspects of the same intellect. One of these is
active ( ‘amilah), and the other cognitive ( ‘@limah). In so far
as it functions as the active intellect it is the principle of
movement of the human body. It is the practical reason, and
directs individual actions in agreement with the theoretical
faculty of the cognitive intellect. In relation to the motive
power of the animal soul, which is responsible for the exer-
tion of willing that desire or aversion shall issue in action, it
produces human emotions. In relation to the perceptive
power and its representative, estimative, and imaginative fac-
ultes it manages physical objects and produces human skills
and arts; and in relation to its faculty of rational imagination
it gives rise to premises and conclusions. In so far as it gov-
crns and manages the human body it induces ethical behav-
iour in man involving the recognition of vices and virtues.}48

The soul may be considered as having two aspects in
relation to receiving and giving-effects: an aspect towards
what is lower in degree than itself, such as the body; and an
aspect towards what is higher in degree than itself, such as
the world of spirit whence it originated. In connection with

7 Ma'arij, pp. 47-48; Shifa’, pp. 145-150.
18 Ma'arsj, pp. 49-50; Shifa’, p. 185; Najat, pp. 202-203.
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what it receives from what is above it for its benefit and its
action, it is a recipient of effects; and in connection with
what is below it, the soul cannot be a recipient, but a giver of
effects.'*® From this aspect of the soul that inclines towards
what is lower issues ethical principles and the notion of vices
and virtues for the guidance of the body; and from the
aspect that looks to what is higher it receives knowledge. As
a recipient of the creative power of knowledge through intel-
lection and intuition it is the cognitive intellect. The power
of the cognitive intellect is speculative (nazariyyah). It is pre-
disposed to the management of universal forms absolutely
separated from matter; its purpose is the abstraction of intel-
ligibles from matter, space, and position; it acts upon con-
cepts of concepts such as the secondary intelligibles (al-
ma’qulat al-thaniyah) ' If the universal forms are not com-
pletely separated from matter, but are separated only in var-
ious degrees of separation which still have material connec-
tions, such as concepts of objects of the external world or
the primary intelligibles (al-ma‘qulat al-ula),'>! then it will
effect their absolute separation by means of abstraction. If
the universal forms are in themselves abstract, then it takes
them as they are.

The process of abstraction of sensibles to intelligibles,
which is in reality an epistemological process towards the
arrival at meaning, undergoes various grades of completion
leading to perfection. It begins already in the initial act of
perception by sense; then it attains to a slightly higher
degree of completion by means of the imagination, and a
more refined cne by the estimation even befcre attaining.to

149 [ e effects that are good or those that are bad. See the three
degrees of the soul mentioned in pp. 146-147 above.

130 e like the concept ‘rational animal’ as derived from another
concept ‘man’.

151 [ like the concept ‘man’ as corresponding to a particular,
existent human being.
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complete and perfect abstraction by the intellect.152

The sensible, particular forms that have already been
imprinted in the estimation, imagination, and sensation
before the arrival of intelligible, universal forms in the intel-
lect, reside in physical entities representing perceptive pow-
ers and faculties whose functions are localized in the body.
When these forms are present in these faculties and are
retained by their conservers, they serve as intellectual forms,
or forms whose complete abstraction requires the exercise
of the intellect. As to the relation of the intellect to the ratio-
nal imagination, the contents of the imagination serve the
intellect as potential intelligibles, becoming actual intelligi-
bles when the intellect appraises them; not in the sense of
being transformed into another form from their state of
potentiality in the imagination, or of being transferred
therefrom, for they remain as they are in the imagination
and maintain their character as images. Only that when the
intellect appraises the images, they produce an effect like
the effect that comes about when light falls upon sensible
things enveloped in darkness making them visible. Thus the
actual intelligibles are something else other than the forms
of the imagination, which only serve to generate other forms
in the intellect when the intellect appraises them, that is,
considers, compares and analyses them, and then abstracts
them from their material attachments and arrives at their
universal meanings. The intellect first distinguishes their
essential natures from their accidental attachments, their
similar and dissimilar characteristics, then from the many
meanings in the similars it is able to arrive at their single uni-
versal meaning; and from the similar meaning in each of the
dissimilars it is able to arrive at their multiple meanings. The
intellect then has the power of deriving many meanings

152 See Ma‘arij, pp. 61-62; Shifa’, pp. 50-51 fol;, Najat, pp.
207-210.
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from the single, and a single meaning from the many. This
intellective activity becomes manifest in our formulation of
the logical divisions of genus, species, and differentia; the
formulation of our syllogisms that enable us to arrive at con-
clusions; the formulation of definitions,153

In respect of its being a recipient of effects from what
is above it, the speculative power of the cognitive intellect
has many relations and operations. It is not a merely passive
recfp‘ient, for that which is a recipient of something else is a
recipient in terms of power and act.134

Power is meant in three ways in terms of priority and
posteriority: as absolute potency (al-isti‘dad al-mu!lag); as
possible (mumkinah) or possessive (malakah); and as perfec-
tion (kamal) . Absolute potency is the state of being mere
potentiality capable of receiving effects; it is pure power
without the act, like the power in the child to write. As the
child grows and develops into a youth, the power in the
potenuality of receiving effects becomes gradually actualized
by means of the instrument of actualization to that extent
which is possible for him to receive at this stage without need
of the mediacy of any physical instrument.!5> He now knows
how to use the ink, and the pen; and understands the simple
letters thus possessing the capacity to write them. Then
when he becomes an adult, the power becomes actualized
completely by means of the instrument of actualization,
such that he can act whenever he pleases without need of
acquisition, but that it is sufficient for him merely to intend
the act and he acts, like the power in the writer who has
reached consummation in his skill and knowledge when he
is not writing. Indeed, it is the intellect that is the agent oY

153 Shifa’, pp- 208-211; MaGryj, p. 126.

154 Ma‘aryj, p. 51; Shifa’, p. 39; Najat, p. 204.

Without need of the mediacy of any physical instrument,
because the real instrument of actualization is the intellect, as
we state presently.

158



instrument of actualization of the power that lies in poten-
tiality in the various stages of human development from
infancy ro maturity.!%

The relations and operations of the speculative power
of the cognitive intellect involve four aspects of the intellect
governing the stages of human intellectual development
from mere potency to perfect actualization. The first aspect
is called the material intellect (al-‘agl al-hayilany). It is so
called by way of analogy with the Greek concept of primary
matter (al-hayiila: Greek hylé), which is pure matter without
form, but capable of receiving all forms. There is, however,
a difference between the Greek concept of primary matter
and the material intellect we speak of here; and that is that
while primary matter is capable of receiving all forms, the
material intellect is capable of receiving only forms that its
particular potentiality or power is capable of receiving and
this latent capacity is not the same for every individual.15”
The second aspect is the possible intellect (al-‘aql al-mumkin)
or the possessive intellect (al-‘agl bi’l-malakah), which is able,
by means of the power that has become activated in it, to
receive from the primary intelligibles the first principles
established by premises upon which rest self-evident truths,
that is, those obtained not by means of deduction nor by ver-
ification, but necessarily—such as apprehension of the truth
in the statement that the whole of something is greater than
the parts, or that things equal to one and the same thing are
equal to one another. Related to the material intellect, this
intellect is active, for while the former has only the power
without the act such that nothing can issue forth from it, nor
has the instrument of actualization ever been achieved by it,
it is the latter intellect that is the agent for bringing forth
what is potential in the former in accordance with the power

156 Ma‘ary, p. 91; Shifa’, pp. 39-40; Ngjat, p. 204.
157 See below p. 163 and note 160.
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to produce that is possible in itself at this stage. Related to
the possessive intellect, this intellect that is in action makes
possible for the former the reception of speculative forms
from the primary intelligibles, by means of which it becomes
possible for the former to arrive at the secondary intelligi-
bles. The possessive intellect does not appraise these forms
or give insights into their true natures, but merely acts as
their repository. In this respect the intellect is possessive
because it is able to possess and conserve the forms for fur-
ther action by what comes after it. At this level, it is again the
intellect-in-action that appraises the speculative forms by its
act; it performs intellection of them, and perceives that it
performs the intellection. It is called the intellectin-action
(al-‘aql bi’Lfi']) because it is the agent for bringing forth by
act, and it performs intellection whenever it pleases without
need of the effort of acquisition. In relation (o what comes
after it, the intellect-in-action may be called the potential
intellect(al-‘aql bi'lquwwah); for the active nature of the
intellect, in relation to its capacity to act absolutely, apprais-
es further the forms present in it by means of act, and by the
same means it performs intellection of them and further
performs intellection of its intellection. At this stage of its
actualization it is called the acquired intellect (al-‘aql al-
mustafad). It is called acquired because it perceives clearly
that when the potential intellect passes over into absolute
actuality, it does so by virtue of an intellect that is always in
act, and that when this intellect that is always in act makes a
specific contact with the potential intellect, it imprints into
the latter a specific form, so that the intellect acquires these
forms from outside itself.158 *
From the foregoing it becomes clear that there arc
three stages through which the human intellect passes in its
intellectual development from pure potentiality to actuality.

158 Ma‘arij, p. 52; Shifa’, pp. $9-40; Najat, p. 205
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The first stage is that of the material intellect, which is noth-
ing but a pure potency of receiving intelligible forms. When
its dormant state is activated by intelligible impressions com-
ing from the intellect-in-action, it becomes possible for it to
possess the intelligible forms without actually thinking upon
them. At this stage the material intellect has imprinted upon
it the intelligible forms and becomes their conserver. It is no
longer in a state of absolute potentiality; it is now a possible
intellect possessing principles of knowledge. This is the sec-
ond stage. Then when at this stage of the possible intellect,
it is again activated by the intellect-in-action, it appraises the
intelligible forms imprinted upon it. When it has all the
speculative forms and acquisition ceases, the possible intel-
lect passes into a state of settled tendency to think upon
them. Its former state of relative potentiality has now
become perfected potentiality. At this stage the possible
intellect as intellect-in-action becomes capable of perform-
ing the act of thinking by itself, and the tendency to do so
has become habitual to it. This is the third stage wherein the
possible intellect becomes the possessive intellect. These
developmental stages are common in all mankind, but in
some cases there is indeed a fourth stage. When the posses-
sive intellect actually reflects upon its own contents, that is,
when it thinks, and thinks the thought it is thinking, it has
reached the stage of absolute actuality and becomes the
acquired intellect.

Since the potential intellect cannot by itself become
actual, the actualization of the human intellect from
absolute potentiality to absolute actuality presupposes the
existence of an external intelligence which is always in act
and which transforms the human intellect from the state of
pure latency to that of perfect actuality. This external intel-
ligence is the Active Intelligence (al-‘aql al-fa‘al) identified as
the Holy Spirit (alrih al-qudus),'®® and ultimately as God. In

159 Ma‘aryj, p.124. Al-Ghazili adduces as proof of the identity of
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relation to the human intellect, the Active Intelligence is the
intellect-in-action which rouses the potential material intel-
lect from its state of dormancy by activating in it the thought
of universal forms and eternal truths thereby transforming
it into the possible intellect. Then, becoming more and
more actualized (i.e. as the possessive intellect) by means of
the illumination which it receives from the intellect-in-
action, the human intellect becomes capable of self-intellec-
tion (i.e. the stage of the acquired intellect) and resembles
the Active Intelligence. In relation to the Active Intelligence,
the acquired intellect is like the potentiai material intellect,
becoming transformed into a higher form when it receives
illumination from the former. Thus the human intellect may
be classified as follows:

/ Absolute
AN

Potential (in action)
/ Possible %,
Ay
\\
Human Intellect (in action)--_"Active Intelligence
!
! 1
\ Possessive ;' E
/ / i
Perfect (in acton)’ f
i

\ Acquired — Higher Form

These, then, are the various degrees of power in the
relations and operations of the speculative nature of the cog:
nitive intellect. In this we see that the consummation of the
animal genus and the human species 1s accomplished in the
acquired intellect. Now this acquired intellect attains to

the Active Intelligence the Sacred Texts: AlLNajm (53): 5-6; Al
Shura (42): 51; and Al-Takwir (81): 19-20; Ma‘arij, p.123.
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higher forms of intellect graded in various degr(.ees of excel-
lence. In relation to the higher planes of existence, the
acquired intellect is none other than the holy intellect (}(]zl—
‘acl al-quds?), which characterizes the 1ntellects‘ of t 1€
pr‘ophets, the saints, and the learned w.ho are established 1r11
knowledge, each according to their various degrees of excel-
lence. Although the human soul is common in mankmd'lt
differs in potency,'% and it differs in individuals due to (.ixfj
ferences in the accidents that make up every personallty,
and the potential power in the material intellect is ther.efor;e
not equal in capacity for everyone. The potency In theilvnte -
tect is ordered according to nobility of soul, the highest
being that of the Holy Prophet.!®! N o
The intellect is essentially a splrltual substar.lce, 1t ¥s
non-material and separate from matter and onl)_l its act Is
connected with matter. A material or physical entity such as
a body can neither receive nor contain mte.lllglblets; nor can
intelligibles reside in a body because a phy.51'c2fl entity is divis-
ible, and whatever resides in it is also dlYlSll.)l?.. Since th'e
intelligible is a single, universal for'm it is 1.nd11\6r251ble, gn.cll)llt
is impossible for it to reside in bodily entities. " Intelligible
forms, and even forms of the cognitive 1rr}agmat10n, have ‘no
physical repository. The internal senses in the body receive
only sensible, particular forms whose images and .meamngs
are conserved in the representative and the retentive or rec-
ollective faculties which serve the imaginative pOWers. If .the
soul, which does not retain such forms, w%sh(.es to review
rational concepts pertaining to them necessitating a recon-
sideration of the forms through the medium .Of the§e facul-
ties, it merely has to recall them as they exist 1'n their Fepf)s—
itories. If, however, they no longer exist in their repositones

160 Al Bagarah (2): 286; AFA af (7): 42; ALMu minan (23): 62.
161 Ma‘arij, p. 53; Shifa’, pp. 212-220.
162 Ma‘arij, p. 123. Najat, pp- 21%-216.
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then their reappraisal by the rational soul necessitates a
process of reacquisition. As for the intelligible forms, the
intellect utilizes their meanings after they have been
imprinted in it. It does not possess the actual intelligible
realities themselves, as they are contained neither in the
body nor in any physical entity as we have already stated, nor
in the soul because if they were the soul would have been
aware of them; and its being aware of them simply means the
act of intellection by the rational soul or intellect, and this
refers to their forms or meanings as imprinted in it, not to
the intelligible realities themselves. Since these intelligible
realities are neither in the body nor in the soul, they must be
external to them. Their separate existence external to them
means either their being self-subsistent entities, or entities
inhering in a substance whence they originate and whose
predisposition is to imprint intelligible forms in the human
soul. It is not possible for them to be self-subsistent, for intel-
ligible realities inhere in a substance; and thus it follows that
their repository and source of origin is that substance we call
the Active Intelligence.163

The relation of the Active Intelligence to the soul is
like that of the sun to the eye.'%4 Without light coming from
the sun, the eyes in darkness remain as potential organs of
vision; and the objects of sight remain potentially visible.
Only when the sun sheds its light do the eyes become actu-
ally seeing, and their objects become actual visibles. So in
like manner does the potential intellect become actual intel-
lect, and the potenual intelligibles become actual intelligi-
bles by means of the light that is shed by the Active
Intelligence upon the soul. When the intellective power of
the soul - that is, the potenual intellect - appraises the par-

163 Ma‘anj, p.124. _
164 Ma'ary, p.125; Shifa’, p. 208; Najat, p. 231. See also above, pp.
157-158.
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ticulars in the imagination, this act of appraisal puts it in a
state of readiness to receive the universal intelligible from
the Active Intelligence by way of illumination. The arrival at
the meanings of the particular images whose material
attachments have all been abstracted by the illumination of
the Active Intelligence is due to an immediate apprehension
in the soul or intellect caused by the illumination that comes
directly from the Active Intelligence. The elements of mean-
ings that are in the images are then not the cause of the pro-
duction of their like in the intellect. The action of the Active
Intelligence upon the potential intellect, causing the latter’s
immediate apprehension which transtorms it into an actual
intellect, is verv much like the immediate apprehension
arrived at by the intellect of the necessary connection
between the premises and the conclusion in a syllogism. The
activity of the soul in the appraisal of the particulars is then
simply to bring itself to a state of readiness to receive the
intelligibles from the Active Intelligence.'%

In relation to the soul, the intellect is a faculty or
power of the soul that becomes manifest in man as the ratio-
nal soul. This intellective power is something different from
the rational soul, since the active agent is the soul, and the
intellect is in this respect its instrument, like the knife and
the cutting. But in reality intellect, soul, and mind, point to
the same entity, being called intellect because the entity is
perceptive; being called soul because the entity governs the
body; being called mind because the entity is predisposed to
the apprehension of realities.

The human soul, though independent of the body, yet
requires the body in this physical world in order to acquire
principles of ideas and beliefs. By means of its relatonship
with the body, the rational soul makes use of the animal
powers to gain, among the data supplied to it by the senses,

165 Ma‘arij, p. 125; Shifa’, p. 208.
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the particulars. Through the particulars it acquires, among
other things, four informing matters:

(1) The isolation of single universals from particulars
by way of abstraction of their meanings from matter and
from material connections and connective relations; and
consideration of the common and differentiating factors in
their essential and accidental existence. Through this
process the soul acquires the principles of ideas by utilizing
the imagination and the estimation, such as the genus and
the differentia, the general and the particular accident.1%°

(2) The establishment of comparative relations and
ratios between the single universals in the manner of nega-
tion and affirmation.

(3) The acquisition of empirical premiscs, which are
obtained by means of the scnses through sensible experi-
ence, and by means of the process of reasoning {rom paral-
lel cases, or analogy, through repeated observation.

(4) Reports that are successively transmitted on which
rest true beliefs.167

We have thus far been explaining in a brief and gen-
eral way the soul’s intellective activity in the course of its

166 A genus is a class of objects of knowledge more extensive than
the species; for example, ‘animal’. A differentia is a property
distinguishing a species from other species of the same genus;
for example, ‘rational’ from the genus ‘animal’. An accident is
an occurrence, a happening, an event, an essential property of
substance that is continually being replaced by similars. A far-
ticular accident is un inseparable accident of a class of objects,
such as the ‘blackness’ of crows. A general accident is a sepa-
rable accident which allows some members of a class to differ
from other members of the same class, such as the ‘white’ or
‘fat’ horses from the ‘black’ or ‘lean’ horses; it equally allows
a thing to differ from itself at different times, as it happens in
all cases of things that grow and decay.

167 Ma‘arij, pp. 101-102; Shifa’, p. 197; Najat, pp. 220-221.
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cognitive involvement in the material and intelligible
domains of existence, the world of gross matter and the
world of pure ideas. We pointed out that this activity consists
in the abstraction of matter and its attendant attachments by
means of its external and internal senses and of the intellect.
Since we said that the soul is a spiritual substance indepen-
dent of the body, and since this explanation of the soul’s
intellective activity and cognitive involvement pertains to the
worlds of matter and intellect, of body and mind, it may be
erroneously construed that when the body no longer lives
the soul simply reverts to a purely intellectual world of utter
abstraction.!®® But the soul’s consciousness of itself is not
only something intellectual in nature, it is something imagi-
nal as well; and this means that not only the intellective
power of the soul, but the imaginative power also survive

168 The psychology of the human soul sketched in the foregoing
pages, which we have paraphrased from the Ma‘arij of al-
Ghazali, has largely been derived by al-Ghazili from the Shifa’
and the Ngjat of ibn Sina as indicated in the reference notes.
However, al-Ghazali has added important modifications of his
own. He has in fact also given a résumé of the theory of the
philosophers on the animal and rational powers of the soul in
his Tahafut (Cairo, 1321H., pp. 70-71 ), saying that what they
affirmed does not contradict religion - on the contrary, reli-
gion lends its support to their theory in this matter. Only their
claim with regard to the primacy of the intellect as the sole
guide to knowledge of the ultimate nature of reality is disput-
ed (Tahafut, p. 71). Religion, apart from stressing the cogni-
tive role of the intellect (‘agl) emphasizes no less the role of
the heart (galb) as a spiritual organ of cognition. The heart,
also called fu’ad, is the organ of spiritual perception (see for
example in the Holy Qur’an, AENaym (53): 11). This spiritual
perception, which is of the nature of perceptive experience
and tasting, is connected with the imaginative faculty of the
soul. See the schema of the soul on p. 176 below.
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physical death. Imagination is a cognitive power of the soul.
We are not here referring to that aspect of the imagination
that is called phantasy, but to a spiritual or intelligential ‘cre-
ative’ imagination reflective of a real world of images ( ‘alam
al-mithal) ontologically existing independently between the
world of gross matter and the world of pure ideas. This inter-
mediary world reflects realities in the world of pure intelli-
gibles which are in turn projected by it in the form of imper-
fect reflections in the world of sense and sensible experi-
ence.'® The things in the world of images, which are reflec-
tions of realities in the intelligible world, exist in reality,
their nature as images being neither purely intelligible nor
grossly material. Images, like those in the dream state, have
form and extension and quantity, and yct they are not mate-
rial; they partake of both aspects of reality, the material ancl
the intelligible, but are in nature neither the one nor the
other. They are thus unlike the Platonic Ideas which are
pure abstractions of the intellect. 170 Thus when we speak of
the intellect’s abstraction of matter and its accidental attach-

1% The world of images or ‘@lam almithal corresponds in theo-
logical terms to the barzakh, that is, an intermediary world into
which he who dies enters and remains for a period from the
time of death to resurrection.

The idea of a real world of images (‘@lam al-mithal) and the sci-
ence of symbolism pertaining to the interpretation of the
reflections of that world in our world of sense and sensible
experience, have their roots in al-Ghazali and perhaps also in
ibn Sina. In the Ma‘anj, al-Ghazali has given an elaborate
though concise explanation of the powers of the imagination
(pp- 135-145; see also pp. 125-134). This was developed in
Muslim metaphysical thinking especially by ibn ‘Arabi, who
derived many of his interpretations on the nature of reality
from the writings of al-Ghazali. See further the Mishkal of al-
Ghazali, which is a profound commentary on the Verse of
Light in the Sacred Text, and the conclusion to ‘Afifi’s gener-
al introduction to the Mishkat, pp- 34-35. See also ibn ‘Arabi,
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ments, it should not be understood thiereby to mean that the
soul effects a complete denudation of forms in the intelligi-
bles; it is the materiality in matter that is abstracted by the
intellect, and not the imaginality as well, for images are not
matter and materiality does not pertain to them. The imagi-
nation that we mean, which is a cognitive faculty or power of
the soul, like intellect, is immaterial, and therefore does not
‘contain’ the images. When we speak of intelligible forms
being ‘in’ the mind, or images being ‘in’ the cognitive imag-
ination, we do not mean that these forms or images are ‘con-
tained’ in them; it is rather that they are constructions of the
intellect or mind during the course of its intellection of
them such that they are ‘present’ to the intellect, and hence
referred to as being ‘in’ the mind; and productions of the cog-
nitive imagination as it involves itself in projecting the sensi-
ble world.

In our present state, the intellect’s inability to conceive
or perceive abstract entities is not due to its essential nature,
nor is it due to the nature of the abstract entities, but rather
it is due to its own preoccupation with the body which is
needed by it as we have mentioned. This being engrossed
with the affairs of the body prevents it from perceiving the
abstract realities in their original nature because the body
acts as an obstruction. When, however, consciousness of the
body and of the subjective self or ego is subdued, the intel-
lect will be able to make contact with the Active Intelligence
and will then be capable of perceiving the abstract realities
as they are.1”!

Unlike the intellect, which undergoes a transforma-
tion from a state of potentiality to that of actuality, the imag-
ination is from the beginning active. That aspect of the
imagination whose powers are directed towards the world of

Fusus, Cairo, 1946, pp. 99-104; and ‘Afifi’s ta‘ligat to the
Fusus, pp. 74-76; 105-118.
Y71 Ma‘arj, p.127; see also Najat, pp. 219-220.
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sense and sensible experience is the sensitive imagination or
phantasy. It serves the practical intellect by providing it with
the forms or images and meanings of particular objects of
knowledge. It is also the source of fictitious productions. In
contrast to the sensitive imagination, that aspect of the imag-
ination whose powers are directed towards the realms of the
intellect and the spiritual realities is the cognitive imagina-
tion, which is capable of reflecting the forms of the real
world of images. However, because of the intermediary posi-
tion of the world of images, and due to the dual function of
the imagination that is aligned to it, being involved in the
operation of its powers both with the sensible and inteiligi-
ble realms, the imagination cannot preoccupy itsclf with its
own world of real images without distraction. 7

We said in a note that the heart (gatlb) is a subtilc organ
of cognition connected with the imaginative faculty of the
soul. It is like a mirror that is ever-turning in different direc-
tions. When forms appear in front of it their images are
reflected therein. The forms themselves remain always in
their places outside the mirror, so that they are not trans-
ferred therein to the extent that the mirror may contain
them. Only their images are reflected in the mirror. In like
manner also, only when the mirror of the heart is turned
towards the right direction without being distracted towards
any other, and provided that it is not deficient in its reflec-
tive power and has achieved pellucid quality will the human
soul be able to perceive clearly the real and true forms of the
intelligential and spiritual realm.!'”® Imagine yoursclf to be
inside an opaque sphere. This sphere is within another such
sphere, and that other within yet ancther one, all h;wi?xg
each a single aperture. Now all these spheres are turning,
rotating in different directions. Only when you have the

172 Ma‘arij, p.137.
173 Maarij, p. 95.
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power to make the spheres turn and rotate in such a way that
their apertures would come in a line of conjunction with

each other will the light from outside shine through,’

enabling you to see both what is within and without.

The power of imagination is not equal in men and dif-
fers according to their degrees of intellectual excellence and
nobility of soul. In some it is stronger than in others, so that
some may be able to see true visions of that intermediary
world and others may not. We who affirm prophecy cannot
deny the possibility that the forms of the world of images
that are reflected in the cognitive imagination may get
imprinted in the sensitive imagination or phantasy to the
extent that the perceiver of these forms may actually see
them in their sensible guise. Indeed, in the case of the Holy
Prophet, for example, his cognitive imagination was so pow-
erful that he was able to perceive intelligible realities in their
sensible forms (e.g. the Angel in the form of a man); and
sensible realities in their intelligible forms (e.g. the dead as
alive in the other world).174

The function of the imagination is then to create sen-
sible things, or rather it is the soul itself that creates sensible
things and perceptible forms from within itself as well as
images of unperceived objects. The thinking and feeling
cnlity to which perception, whether sensitive, imaginative
and intellective, 1s attributed is then in reality not the exter-
nal and internal senses, but the soul itself exercising its cog-
nitive powers of intelligence and imagination. The soul is
therefore not something passive; it is creative, and through
perception, imagination and intelligence it participates in
the ‘creation’ and interpretation of the worlds of sense and
sensible experience, of iinages, and of intelligible forms or
ideas.

The soul, according to a tradition of the Holy Prophet,

74 Ma‘ary, p.78.
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is created before the body,!”> meaning it existed long before
the body. Some commentators think that the word for ‘body’
(sing. jasad) applied in the tradition, does not refer to
organic bodies such as the human body, but rather to celes-
tial or physical bodies. As for the word for ‘spirit’ (sing. rith)
occurring in the same tradition and understood as referring
to the soul, they say that it refers to angelic entities. Their
view in this matter reflects their position which amounts to a
denial of the pre-existence of the soul, and seems to have
originated from the position taken by ibn Sina, who argued
according to the principles of physics, that it is impossible
for the soul to exist before the body. Its pre-existence accord-
ing to those principles entails either its being a simple unity
or a plurality, both of which are impossible. Morcover, ibn
Sina’s argument against the pre-existence of the soul is
directed against the doctrine of metempsychosis (al-tana-
sukh).17% Some Muslim thinkers and writers seem (o have
taken such arguments as conclusive and deny the pre-exis-
tence of the soul. As for the passage in the Holy Qur’an
referring to the creation of man where God says that after
having fashioned him (i.e. formed him as body), He
breathed into him of His spirit,'”7 this does not demonstrate
conclusively that the existence of the body is prior to that of
the soul. It can also be interpreted that the spirit that was
breathed into the body already implied the soul’s pre-exis-

175 This is a well known hadith also reported in Ma‘arij, p.111. Al-
Ghazali, however, has given an interpretation of it aligimed
with the position of the philosophers who, following Aristotle,
maintained that every soul is created to suit a particular body,
thereby denying the pre-existence of the soul. But this posi-
tion, as we will state presently, appears to have no real cogency
and if so must be regarded as untenable.

176 Shifa’, pp. 198-201; 202 fol; Nagjat, pp. 222-230. See also
Ma’arij, pp. 105-115.

Y77 AlHir, (15):29.
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tence. Moreover, in another passage in the Holy Qur’an God
says: ‘It is We Who created you (z.e. the spirits or souls) and
then We formed you (i.e. the bodies).!”® With r?gard to Lh_e
interpretation of the term jasad being meant, in the tradi-
tion referred to above, to denote not the organic or human
body, but the physical or celestial body, the testimony of l.in—
guistic usage demonstrates that jasad is synonymous with
badan, which invariably refers to the organic and the human
body; whereas a physical or celestial body is usually denoted
by the term jisim, even though jisim too may be emplo}/gd
synonymously with jasad. The usual distinction betweep Jisim
and jasad is, however, that the former refers to body in the
genus of quantity, whereas the latter refers to body in the
genus of animal.'”

But we do not agree with their position on the soul.
Their adherence to the principles of physics in denying the
pre-existence of the soul reflects the position of the essen-
tialists or those who affirm the primacy of quiddity over exis-
tence. We maintain that their position on the soul is con-
fused, and indeed ibn Sina himself seems to have contra-
dicted his own position on the preexistence of the soul in hfs
psychology and his oriental philosophy, wbere the sou'l s
prior existence is implied.!8 We do not admit that th.e prin-
ciples of physics must necessarily be brought to bear insofar
as the nature of the soul 1s concerned. Moreover, we do not
concede that our affirmation of pre-existence of the soul has

178 ALA‘raf, (7): 11. More specific, Al-Ala (87): 2

179 See my Commentary on the Hujjal al-Siddig, Ministry of Culture
Malaysia, Kuala Lunupur, 1986, p. 330, note 463. Cp. Lisan al
‘Arad, vol. 3, p.120, cols. 1 & 2; vol. 12, p. 99, col. 1. .

180 E.g. al-Najat, p. 223; and Fazlur Rahman’s commcntary in
Avicenna’s Psychology, London, 1952, p. 107, with reference to
Ch.XII, p. 57. See also ibn Sina’s poem on the soul called Al
Qasidatu 'I-Ayniyyah, tr. by AJ. Arberry in Avicenna’s Theology,
I:ondon, 1951 pp. 77-78.
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anything to do with the doctrine of metempsychosis, which -
insofar as it pertains to the world - we likewise reject181 Nor
do we admit, in affirming the soul’s pre-existence in relation
to the body, that we believe the soul to be necessarily eternal,
for we affirm that it is created. Furthermore, in line with
those who affirm the primacy of existence over quiddity, our
position on the pre-existence of the soul may not simply be
equated with Platonism or Neoplatonism. We say, with al-
Junayd and others, 82 that the soul’s pre-existence refers to a
state of being unlike that of existence that is known to us,
but to an existence in the interior condition of Being, in the
consciousness of God. To this state of existence refer God’s
words in the Holy Qur'an when He called o the souls: “Am
[ not your Lord?”, and they answered: “Yes indeed!” 189 By
virtue of the power that God gave them o respond 1o 11is
call, we infer that the soul knows God as its Lord; it knows
itself as His creature; it knows other souls as distinct {rom
itself; and it possesses power to apprehend what knowledge
communicates. For this reason - thar is, the soul’s possession

of a cognitive power enabling it to identify its Lord and

Creator, itself, and others like itself, and to make distinctions
as well as to formulate and communicate meaningful signs

by means of an innate power of speech (i.e. nutg with refer-
ence to the term gawl) - the soul is called the ‘rational’

soul.!8 This also means that the soul already has some form

18! See Tahafut, pp. 86-87.

182 Junayd, Kitab al-Mithag, pp.40-43; al-Kalabadhi, Kitab -
Ta‘arruf; Bayruit, 1400/1980, p-68.

8% ALAvaf (7):172. ,

180 Ie. alnafs alnatigah. Natig signifies the reasoning powers, the
rational faculty, and corresponds to the Greek logos and the
Latin ratio. It points to an inner faculty that apprehends reali-
ties and formulates meaning involving judgement, discrimina-
tion and clarification. It is derived from the same Arabic root
that conveys the basic meaning of ‘speech’, signifying a certain
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of knowledge of the realms spiritual belore its attachment to
the body. The human body and the world of sense and sen-
sible experience provide the soul with a school for its train-
ing to know God also, this time through the veils of His

Creation.

power and capacity to articulate words or symbolic forms in
meaningful pattern. Mantig, the Arabic word for logic, is
derived from the same root and includes within its semantic
structure what is conveyed by ma‘gil, which is the intelligible
character of a thing as grasped by the mind. In this sense, ratio
can be understood as being synonymous with ma ‘qul, which in
Latin is intentio. According to al-Ghazali, this entity that we call
the ‘rational soul’ and which we identify with that which is
referred to in the Quranic passage mentioned above, signifies
the second aspect of the heart (galb) referred to in page 5
above. This entity is also identified by him as the spirit of man
(rizh) that carries the trust (amanah) granted by God, and that
is by nature created with the power and capacity to be the
abiding center of knowledge. It is, by its saying “Yes indeed!”
(balz), that which affirms the Divine unity. It is also the origl-
nal root (asl) of mankind, to which ultimate state of existence
‘¢ will return in the world to come. See Ma‘ary, p. 17.
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Practical Reason
Principle of
movement of the
human body.
Directs individual
action after
deliberation

in accord with
what agrees

with theorctical
reason or

faculty. Governs
sub-facultics

of the body and
ethical matters
through the

The Soul
I
Human orl Ratonal
i 1]
Active Cognitive
Intellect Intellect

Theoretcal Reason.
Intellect: Material;
Possible; Possessive;
Acquired. Perception
of real nature of
intelligibles
abstracted from
matter, space,
position. Related

to higher form of
intelteet and
principles ol a
higher order of
cxistence. *
Imagination

rational
imagination
Emnotions. Arts.
Judgements.
Vices and Virtues.
Animal Ethical Life.
I 1
Motive Perceptive
Arouser of  Acwator External Internal
Movement ’ Senses Senses
Appetitive Evokes Touch Common Sensc
Directs the arousal Smell Representation
movement  of movement  Taste Estimation
urged by through Sight
the sub- the Hearing Imagination
faculties nerves,
of Desire muscles,
and Anger. tendons Sensitive
' and receiver of
Vegetative ligaments sensible
forms

rivon  Growth Reproduction

Retenuon-Recollection

Rational
receiver of

intelligible |
forms

* See above, the classification of the human intellect on p. 162.

176



