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PREFACE TO THE EDITION IN ENGLISH

THIS study was written at the invitation of the Iranian National Monuments
Society on the occasion of the Millenary of Avicenna, celebrated at Teheran in
the spring of 1954. So | shall begin by summoning up, with all the melancholy
charm of remembrance, the splendors of that celebration, which was the occa-
sion for redisclosing many forgotten aspects of the great thinker, today claimed
by both parties but whose life in any case (980-1037) was spent within the
boundaries of the Iranian universe and who was able to write both an accom-
plished and personal Persian and the Arabic language that is the "liturgical
tongue" of Islam.

It was a great festival of the spiritual culture of Iran, a celebration al the
more opportune because, except for a few great names, chiefly of poets, the
lineage of philosophers, theologians, and mystics who have given that culture
its originality within the Islamic universe is to dl intents and purposes absent
from the horizon of Western man. Its deeper meaning has no more been eluci-
dated than the necessity for its mediating function between the Arabic world
and the universe of India has been understood. For this reason many more works
will be necessary before the Iranian spiritual universe at last finds its place and
its genuine expression in modern philosophical consciousness. Only then will it
be comprehended how and why the same spiritual spring that gave the Iranian
soul the power to pattern an Idlam that is so typically its own likewise bestowed
on it a specia vocation in the face of the dangers that, in the Orient as every-
where else, threaten the very existence of the world of the soul. And every Oc-
cidental who comes to understand this, be he man of science or man of good will,
must inevitably become a co-operator.

Indeed, the researches and developments necessitated by this book led us
much farther than we had foreseen when we undertook the enterprise, and
obliged us to encroach upon tasks that, then, were still to come. That is why we
should have wished, at the time, to alow the theme to ripen more, had it not
been for the insistence of our Iranian colleagues and friends.



Today we could not "touch up" this book without making certain extensive
revisions in it; and to do so would be to destroy wha was, after all, an essential
moment that determined our later researches. It was, too, a moment that has its
place in a whole congeries of events. Because of the troubles by which Iranian
public life was afected a the time, the schedule originally laid down for the
celebration of the Millenary of Avicenna suffered a lag of several years. And this

hed its efect on the present book.

For the use of future bibliographers it may be well to record the following
data. A firg edition of this work was brought out in the Collection du Millenaire
published by the Iranian National Monuments Society. But its paradoxical order
reflects the vicissitudes referred to above. In 1952 appeared a first volume, con-
tuining the second part of the work. In the spring of 1954 appeared a second
volume, containing the first and third parts. Some months later a new printing
enabled the work to appear in a second edition as Volumes IV and V of the
Bibliotlieque Iranienne, a collection founded by the author at the Department of
Iranology of the Franco-lranian Institute, in Teheran, and to which he devoted
his best efforts during the long years of his continuous residence in Iran.

This second edition, at last, appeared in the rational order. The first volume
contains the first part of the work—that is, the general presentation of the
"cycle of Avicennan recitals." A second volume contains the original Arabic
text of the Recital of Hayy ibn Yagzan and the editio princeps, in a critical edition,
of the Persian commentary that may reasonably be attributed to Juzjani, Avi-
cenna's disciple and famulus, together with a French translation of this com-
mentary, followed by notes and glosses (Paris, Adrien-Maisonneuve, 1954).

It is, of course, the order of this second edition that is followed in the pres-
ent English trandlation. The only difference is that the original Arabic and
Persian texts are not included. The specialist can easily find them if he so wishes.
Filialy, 1 will record the fact that the second and third parts of the work (French
translation, notes and glosses) were also printed separately in the UNESCO
Collection of Representative Works, Persian Series (195s).

In addition to all this, we would emphasize the fact that this entire work, the
composition of which, after the material was prepared, required severa years,
was entirely conceived, considered, and brought to completion in Iran. For this
reason an exhaustive bibliography of the subject is not to be sought in it. Then
too, we did not attempt to produce a work of pure historical erudition, since, for
our part, we have no inclination to confine ourselves within the neutral and im-
personal perspectives of historicism. What we have primarily sought to outline
is a phenomenology of the Avicennan symbols in their Iranian context. Com-
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prehending symbolsis an act that takes place in "time present”; it cannot consist

in situating the past in the past as such—that is, in absence. In this "putting intc
the present,” we were guided both by the dialogues that we were to have witl
certain students in the University of Teheran and by a wish to interest philoso-
phers and psychologists in general in the world of Iranian symbols, access to

which is still so difficult for the nonspecialist.

So, as we said some lines before, the years having passed, we could not
"update" this work without violently severing it from the Iranian context from
which it emerged, existentially, at a particular moment. For the same reason,
too, its bibliography, aside from the original texts, is confined to what bears on
our particular intention.

In general, this intention serves a twofold purpose. On the one hand, it is to
elucidate the structure and inner progression that make Avicennas mystica
recitals an organic and consistent whole, a trilogy. These recitals, in which the

thinker recaptures his spiritual autobiography in the form of symbols, belong to
a literary genre that is characteristic of Persian culture. Hence the title we have
given this book: Avicenna and the Visionary Recital. If it is true that Avicennas
recitals were not entirely unknown hitherto, at least the Persian commentary at-
tributed to Juzjani had remained in obscurity. Then too, it was the organic
wholeness of this trilogy as such that had never been analyzed in relation not
only to the philosopher Avicenna's own experience but to the very meaning of

Avicennism.

This, furthermore, completes the definition of our intention. Some fragments
of his works having had the privilege of being translated into Latin in the twelfth
century, in the West Avicenna has chiefly, if not entirely, engaged the attention
of specialists in medieval philosophy. Hence it was inevitable that he should al-
ways appear in the armor in which Latin Scholasticism clothed him. The result
of this is a rationalization that strikes a dissonant note when one studies him in
his Iranian context while oneself sojourning in the Iranian milieu. It is chiefly
this that we have sought to bring out here.

| am well aware that it is this, too, that has caused a certain surprise by com-
ing into collison with venerable routines. What | should further like to make
clear is this: comprehending an author, especially a philosopher who succeeds in
forming his own symbols, comprehending him (com-prehendere) in the ful sense
of the word, implies understanding eo ipso how and why his thought has actually
been experienced in the spiritual milieus where he was recognized. For dl this
makes up an organic whole, of which the philosopher's thought is the seed and
his experience the substance; dl this makes up a structure of which that thought
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and experience are the explanation. The usua procedure in this day is to pile up
references to the texts that preceded the philosopher chronologically, in an at—
tempt to "explain” him. | confess to acertain skepticism in regard to this kind of
causal explanation. | have not here sought what might explain the philosopher
Avicenna, but what the Avicennan experience itself explains to us. To do so
was, in itsdf, to connect Avicennism with its Iranian context; and from this
point of view, texts and persons chronologicaly subsequent to Avicenna are of
no less importance than those that preceded him in time.

if precisdy this strict phenomenological inspiration that led the present
study to certain innovations has brought it a reception in which the author has
found the most invauable encouragement, these innovations themselves have
caused two or three instances of misunderstandings, which are mentioned here
only for the record. There are certain persons who cannot bring themselves to
see Avicenna otherwise than as he was seen by the doctors of Latin Scholasti-
cism. In addition, it sometimes happens that these same persons, usualy for
reasons of creed, profess a conception of mysticism and the mystical experience
NO narrow that it would be utterly useless to enter into controversy on this point.
Precisely this leads them to depreciate the most explicit testimonies to an ex-
perience that transcends the rational and "natural” realm to which they would
fan relegate what is not in agreement with their dogmatic conception of mysti-
cism. The result is a strange inability to grasp the organic connection among the
moments of the Avicennan trilogy, and a no less strange determination to see, in
the Recital of Hayy ibn Yagzan, for example, nothing but the "amusement” of a
philosopher, a "harmless allegory.” Yet we have made every effort to show all
that differentiates symbol and spiritual meaning on the one hand from allegory
on the other. Finally—and a matter of no less consequence—these persons afect
alarm over the term "esotericism,” whereas, in accordance with its Greek ety-
mology, it merely expresses a notion current in every traditional culture: in-
ward things, hidden things, suprasensible occurrences. All spiritual texts and
contexts that have a reference beyond the letter and the appearance of what they
state have an "esoteric" meaning.

The best procedure in the face of these ineptitudes is to follow the dictum of
which our authors are constantly reminding us: each being can know and com-
prehend only its like. Each mode of comprehension corresponds to the inter-
preter's mode of being. 1 am too convinced of this not to confess that |1 cannot
communicate the meaning of symbols to persons blind to them by nature if not
deliberately. The Gospd parable of the rejected feast keeps al its meaning even,
and precisely, in scientific life. 1t would be ridiculous to plunge into controversies
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with those who refuse the feast; their refusal only inspires sorrow and com
passion.

In contrast, | wish to record my gratitude for the devotion brought to the
trandlation of this book by Mr. Willard H. Trask. Thanks to his scrupulous
efforts to preserve conceptual nuances that arc often quite foreign to the current
thought of our day, the author is confident that he has safely accomplished the
perilous passage that every translation represents. May Mr. Trask accept my
cordial thanks.

The author is also happy, at the same time, to express his particular grati-
tude to the Bollingen Foundation, which kindly undertook the enterprise of this
edition in English. There are certain aspects of a free spirituality that it is be
coming more and more difficult to present to the world today; they are, so tc
speak, alost continent that must be reconquered. All those who are in search of
it will appreciate the effectud help of the Bollingen Foundation as an encourage:
ment and a reason for hope.

H. C.
Paris
April, 1960
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PART |

THE CYCLE OF AVICENNAN RECITALS



|.AVICENNAN COSMOS
AND

VISIONARY RECITAL

I. Avicennism and Philosophical Stuation

It is perhaps ambitious to propound such a theme at the beginning of a neces-
sarily limited study. Nevertheless, we should not have wished to undertake the
present investigation had we not entertained the hope that it would contribute
to a better posing of the problems that become apparent upon a first attempt to
develop the theme thus formulated. This theme can be understood in two senses.
There is man's philosophical situation, as the Avicennan system defines it. And
there is the situation of Avicennas work itself in the pleroma of philosophical
systems, his work as it appears to the philosopher who meditates on it today.

In the first case, we must meditate on such problems as posed themselves for
Avicenna himsdf. In the second, we must meditate on the problems that Avi-
cennism in its turn poses as an organized system. In the first case, Avicennas
thought is to be regarded as situative: its premises and their application them-
selves define a particular situation of human life in relation to that cosmos. In
the second case, it is the Avicennan cosmos that is taken as a magnitude to be
situated: the task of meditation is to understand and define its situation in respect
to al the spiritual universes that the human being has borne within him, has
expressed and developed in the forms of myths, symbols, or dogmas.

Now, in the case of Avicennism as in the case of every other system of the
world, the mode of presence assumed by the philosopher by reason of the system
that he professes is what, in the last analysis, appears as the genuinely situative
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Part I. The Cycle of Avicennan Recitals

incut in that system considered in itself. This mode of presence is usually
Heded beneath the tissue of didactic demonstrations and impersonal develop-
uls. Yet it is this mode of presence that must be disclosed, for it determines,
not aways the material genuineness of the motifs incorporated in the philoso-
rr's work, at least the personal genuineness of his motivations; it is these that
dly account for the "motifs" that the philosopher adopted or rejected, under-
stood or faled to understand, carried to their maximum of meaning or, on the
contrary, degraded to trivialities. But it is not very often that the philosopher
attains such a consciousness of his effort that the rational constructions in which
his thought was projected finally show him their connection with his inmost sdif,
so that the secret motivations of which he himself was not yet conscious when
projected his system lie revealed. This revelation marks a rupture of plane
in the course of his inner life and meditations. The doctrines that he has elabo-
itcd scientifically prove to be a setting for his most personal adventure. The
lofty constructions of conscious thought become blurred in the rays not of a
twilight but rather of a dawn, from which figures always foreboded, awaited,
and loved rise into view.

Avicennas cycle of visionary recitals has precisely this meaning and this
bearing. The recitals situate the man Avicenna in the cosmos that the philoso-
pher elaborated, now in such an imposing monument as the Kitab al-Shifa’, 1 now
in many another magor or minor treatise. By substituting a dramaturgy for
cosmology, the recitals guarantee the genuineness of this universe; it is veri-
lubly the place of a personally lived adventure. At the same time, they seem to
dictate an answer to the question of where to situate Avicennism in the pleroma

of philosophical systems. They make it impossible to relegate it to a defini-
tively dead and transcended past. They are the repository of an imperious
lesson, the lesson that we must assimilate when, philosophers of the Orient
and philosophers of the Occident, we together interrogate ourselves concerning
the dsignificance of Avicennism for our destiny as philosophers, that is, for what
we are bound to profess in this world. Avicennism had different destinies in the

1. For all words with Arabic roots, the
vocalization employed follows the classic
system of transcription; for words with Ira-
nian roots, it is rather the result of a compro-
mise. The izafat is expressed by the vowel
e, corresponding to its real value (and not
by the vowel i). Naturaly, al names of
origin (nisba) formed on a Persian word are

4.

expressed without the Arabic article. All
Koranic references arc given in accordance
with the type of edition of the Koran current
in Iran; the numbering of the verses corre-
sponds to that of the Flugel edition. [For
full titles of references, see the List of Works
Cited]
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Orient and in the Occident. In Iran it is represented by a tradition that has
remained unbroken down to our day through many vicissitudes. That tradition
must decide its own reasons for existence by deciding its own future. Its future
can be decided in a positive sense only on one condition—that the traditional
philosophy, nourished on Avicennan motifs, shall not drowse on in the murmur
of the old formulas but shall be capable of again daring, on its own account and
in our present-day world, the spiritual adventure that Avicenna himself dared:
the adventure of which he has left us the recital, or rather the recitals, and with-
out which his work would be in danger of no longer representing anything but
paper smudged with ink.

The recitals that compose this cycle are three in number: the Recital of Hayy
ibn Yagzan, the Recital of the Bird, and the Recital of Salaman and Absal. | shall
later explain why | deliberately use this term "recital" here, and not smply
"history" or "story," still less "allegory." It would seem that no one has yet
attempted to meditate on these three recitals together, to understand them as a
"cycle" This is the intention to which the present publication corresponds:
their content itself has been the justification for arranging the recitals in a
trilogy. It would also seem that no one has yet thought of meditating on them
in their particular relation to the philosopher's work, in the sense that we sug-
gested at the beginning of this study. Their "valorization" has suffered thereby.
However, they have not remained unknown. In the last century, the Danish
orientalist A. F. Mehren did pioneer work in this respect.? Yet perhaps the
conditions of their publication at that time are partly responsible for the in-
difference we have noted. It is not to detract from Mehren's accomplishment to
record the fact that, if he first made accessible texts composed in a difficult
Arabic, the translations or summaries in French with which he accompanied
them were so colorless that any efforts to overcome their obvious banalities had
the excuse of being discouraged in advance. A completely new attempt needed
to be made to communicate to the soul of the Western reader something of the
emotion, of the note of truth—something, indeed, of the secret of Avicennas
personal experience—that these recitals contain.

We were ourselves led to the enterprise by a road that had its point of
departure not in the Avicennan canon itself but in a somewhat later canon, that
of the master of Ishrag, Shihabaddin Suhrawardi, who died a martyr's death in

2. (. Traites mystiques d'Avicenne. As Absal has come down to us only in the sum-
we shdl point out (bdow, ch. v), the Avi- may of it that Nasraddin Tus induded in
cannan version of the Recital of Salaman and his commentary on the [shardt.



Part 1. The Cycle of Avicennan Recitals

Aleppo at the age of thirty-eight, victim of the obloquy of the doctors of the
Law. And indeed the two canons together have given the Iranian philosophical
genius its most original stamp. The thought of these two masters has nourished
al the philosophers who have succeeded one another in Iran down to our day,
Including the Renaissance of which the Ispahan of the Safawid period was the
scene and the symbol. In lIran it is customary to divide philosophers into
Mashsha'un, Peripatetics or disciples of Aristotle, and Ishragiyun, theoso-
phisgs of Ishrag or of the Orient of Pure Lights. Yet we should not find an
Ishragi who was not also, and perforce, an Avicennan to some extent. And it
would be difficult to find an Avicennan who was a Peripatetic in al things and
for all purposes. It is this perpetual interpenetration that permits a concrete
consideration of the notion of "Oriental philosophy" that was initiated by
Suhrawardi but had been already defined—"outlined" would be too weak a term
— in arecital of Avicennas, of which atranslation and commentary will be given
later. Thus considered in the life of individual consciousnesses, the "Oriental
philosophy" of the two masters reveals what they have in common, far better
than any theoretical discussions, or hypotheses deputizing for lost works, can
do. For the two canons, that of the one and that of the other master, display this
common trait: side by side with extremely solid systematic works, they both
contain a cycle of brief spiritual romances, narratives of inner initiations,
marking a rupture of plane with the level on which the patencies successively
acquired by theoretical expositions are interconnected. Having first of al under-
tukcii the study and publication of Suhrawardi's recitals, we soon found our-
selves faced by a question: what proportion of Avicennan inspiration was
concealed, or even explicitly attested, in the Suhrawardian cycle of recitals?

To this question the present essay, and the translations with their accom-
panying notes, especialy that of the Recital of Hayy ibn Yagzan, hope to supply
an element of positive reply. Yet we should not have determined to present
this sketch if we had not been solicited to do so with particular urgency. Some

years ago, at Istanbul, during the course of a period of work at the Library of
Santa Sophia (Aya Sofia), a lucky error in a shelf mark brought me a quite
different manuscript from the one | was expecting, but which, in compensation,
contained the Persian translation of the Recital of Hayy ibn Yagzan with a
commentary in Persian. The work proved to be old, and it seemed that no one
had recorded its existence. In any case, it supplied a notable contribution, if
not to the part of his work that Avicenna himself composed in Persian, at least
to the Avicennan corpus in the Persian language. At the same time, it was an
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invitation to resume' the study of the Avicennan recitals on an entirely new
basis, focusng especialy on the birth of that prose literature of philosophica
initiation for which Suhrawardi was to give the impulse by a dozen compo
sitions; among these, one—the Recital of Occidental Exile—has its point of
departure in the Avicennan Recital of Hayy ibn Yagzan; another is the Persiar
trandlation of the Recital of the Bird. Yet we should have deferred the reali-
zation of this enticing project until we had finished publishing the Suhrawardiar
corpus, had not some particularly solemn circumstance arisen to subvert thic
order.

The celebration of Avicennas millenary in Iran was that commanding
circumstance. To the amiable invitation to participate in it by an active contri-
bution, the best answer was to offer this unpublished and considerable testimony
to Avicennds Iranian presence. The present study, then, will gather the pre
mature fruit of meditations whose course had to be somewhat untowardly
hurried. As it has shaped itself from these circumstances, Part | presents ir
brief the great themes that can best show the philosophica situation of Avi-
cennan man in the cosmos, and give some notion of the situation of the Avicen-
nan universe itself. It successively presents translations of the three greal
Avicennan recitals. Part 1l is devoted to a complete translation of the Persiar
commentary on the Recital of Hayy ibn Yagzan, the work of an acquaintance anc
contemporary of Avicenna, perhaps, as we shal see, his faithful Juzjani. The
text of the commentary is also given in this part. Finally, to Part 1| we have
lidded a considerable number of notes and glosses on the same recital, the
elements for a comprehensive study that we have had neither the time nor the
temerity to realize in this first attempt.

Let us rather briefly sketch the aspect under which these recitals present
themselves to us, in so far as meditation on them can be fruitful for that renewal
of studies in Oriental philosophy in the Orient itself to which the millenary
celebration was intended to contribute. They possess, we have already sug-
gested, the interest of showing us the Avicennan philosophy not merely as
seriously constructing a spiritual universe whose present meaning for us, mer
of the modern age, can be found only by recourse to, or by the roundabout way
of, a conscious mediation. They teach us its present meaning directly, because
they show us that universe not as an abstract magnitude, transcended by our
"modern" conceptions, but as the repository of the Image that the man Avi-
cenna carries in himsdlf, as each of us aso carries hisown. The Image in question
is not one that results from some previous external perception; it is an Image
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that precedes al perception, an a priori expressing the deepest being of the
person, what depth psychology calls an Imago. Each of us carries in himself
the Image of his own world, his Imago mundi, and projects it into a more or less
coherent universe, which becomes the stage on which his destiny is played out.
He may not be conscious of it, and to that extent he will experience as imposed
on himsdlf and on others this world that in fact he himself or others impose on
themselves. This is also the situation that remains in force as long as philo-
sophical systems profess to be "objectively" established. It ceases in proportion
to such an acquisition of consciousness as permits the soul triumphantly to pass
beyond the circles that held it prisoner. And that is the entire adventure related,
us a personal experience, in the Recital of Hayy ibn Yagzan and the Recital of
the Bird.

This is why the different edifices that form the system of the Avicennan
universe arc no longer present there in the state of abodes that mold thought
from without, but occur in the form of stages that the soul, conquering its own
fetters, successively passes through on the way from its Exile. Their pres-
entation necessarily assumes a candor and youthfulness of which great dogmatic
expositions can show no trace. Philosophical readiness to conceive the universe
and intelligible essences is henceforth complemented by imaginative ability to
Visudize concrete figures, to encounter "persons.” Once the rupture of plane is
consummated, the soul reveals all the presences that have always inhabited it
without its being aware of them. It reveals its secret; it contemplates itself and
tells the story of itself as in search of its kindred, as foreboding a family of beings
of light who draw it toward a clime beyond all climes thitherto known. Thus
there rises on its horizon an Orient that its philosophy anticipated without yet
knowing it. The figure of the Active Intelligence, which dominates al this
philosophy, reveals its proximity, its solicitude. The Angel individuates himself
under the features of a definite person, whose annunciation corresponds to the
degree of experience of the soul to which he announces himsdlf: it is through
the integration of all its powers that the soul opens itself to the transconscious
and anticipates its own totality.

This totality—homo integei—can be expressed only in a symbol. The genu-
ineness of this experience of spiritual maturity is attested in the measure to
which a being attains the power to shape its own symbol. This power, we may
say, has fdlen to the lot of an Avicenna, a Suhrawardi, to the different degrees
of their respective geniuses. And because it offers us not only philosophemes to
be studiously learned, but symbols to be deciphered, .spiritua advances to be
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accomplished, their universe is neither dead, nor surpassed, nor transcended.
For in the measure to which an author rises to symbols, he cannot himself
exhaust the dgnificance of his work. That significance remains latent in the
pleroma of symbols, inviting to fresh transcendences. It is from this point of
view that we can hear the summons that Avicennas work still addresses to us
today, and particularly to those who, in Iran itsdf, have carried on the tradition.
In these pages we cannot propound a program, still less offer solutions. That
would require a work whose scope would perhaps exceed the capacities of an
entire life. At least there are certain current questions that can be simply
propounded.

A feature, among many others, characteristic of philosophical life in the
Occident for more than a generation is the renaissance of studies in medieva
philosophy, a renaissance with which, in France, the name of Etienne Gilson
will remain linked. One result has been something that is not always per-
fectly clear to an Oriental of the present generation: Occidentals can be Tho-
inists, Scotists, Augustinians, etc., without therefore feeling that they are "not
of their time," if we may have recourse to this trite expression, so much abused
because its meaning is not understood (for in fact it invites each individual to
be not of his time but of "everybody's" time). Nor is this all: one can profess
neither Thomism nor Scotism nor Augustinianism, and yet "valorize" these
theological universes positively, and, without taking up one's abode in them,
keep an abode for them in oneself. This is because what is involved is an interest
far more decisive than the interest proper to a "history of philosophy," to a
representation of philosophical systems in time. To explain the succession of
these systems, their generation by one another—all this is extremely inter-
r.sting, but it has nothing to do with the supreme question. In addition, it is
necessary to understand the mode of perception proper to each of them, the
modus intelligendi that is each time the direct expression of a mode of being, of
A modus essendi. This task demands awhole spiritual "formation,” and its results
are in turn integrated into the sum of this formation. This is why the formation
that it bestows on itself is the secret of a soul, just as it is the secret of its
metamorphoses. The more perceptions and representations of the universe each
monad integrates, the more it unfolds its own perfection and differs from every
other.

It would be difficult to say that a similar situation prevails at present in the
Orient. Here we see, on the one hand, an exemplary preservation of the tradi-
tional philosophy, and it is to the honor of Iran to have maintained its philo-
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sophical tradition down to our day, through al hostile eddies of thought. Recent
works hour witness to the presence of faithful Avicennans and Ishragiyun.®
But we may &k o rselves, not without anxiety, if this edifying preservation is
not at the price of a renunciation, a closedness that keeps the spiritual organism
from dl interpenetration. For, on the other hand, there is a new generation
that has undergone the shock of outside influences, and whose soul has been
shaken to the point of being unable to valorize its traditional culture, which
heroines for it a past definitively surpassed, if indeed it does not obscurdly fed a
little ashamed of it. Hut can a spiritual situation suffer itself to be shut in such a
dilemma as this: either to keep itself from outside influence or to succumb to it?
To begin with, it must be understood that as long as the philosophical
situation is experienced as confronting things that are separate from the soul in
the manner of objects and that, independently of the soul, form "currents" in
the manner of a river, the dilemma can arise: either to throw onesdf into the'
current or to struggle against it. Neither of these decisions testifies to a genuine
philosophical formation, any more than they contribute to it. It is not a question
of struggling against a dying past, nor of accepting a past that is dead. Life and
death are attributes of the soul, not of present or past things. The question is,
rather, to understand what once made this past possible, caused its advent, was its
future. To reapprehend this "possible" is to apprehend whether this past still
hasa future or not; here, precisely, one must not yield to the illusion that the
decision is imposed by things. The decision of the future fdls to the soul, de-
pends upon how the soul understands itself, upon its refusal or acceptance of a
new birth. Possibly we may even now catch a glimpse of the teaching that
Avicenna can impart to us. It may prove that the letter of his cosmological
system is closed to the immediate consciousness of our time. But the personal
experience entrusted to his recitals reveals a situation with which ours perhaps
has something in common. In this case, his whole system becomes the "cipher"”
of such a situation. To "decipher” it is not to accumulate a vain erudition of
tilings, but to open our own possibility to ourselves. The dilemma stated above,
which perhaps has a tragic meaning for the consciousness of the Orient—this
dilemma has an exit. One cannot free onesealf from the past without freeing that
past itsdf; but to free it is to give it a future again, to make it significant. To
deny it outright, or to cling to it blindly, arc two contrary procedures that never-
theless arrive at the same end. Everything remains as it was, in the former case

3. Cf. Muhyiaddin Mahdi llahi Qum- Asas al-Tawhid; Ziyauddin Dorri, Kae al-
shahi, Hikmat-e llahi; Mahdi Ashtiyani, masa'il fi arba' rasa'il, etc.
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us in the latter: one has been unable to realize what no longer "signified" an
what signified still. But one transcends only by adopting; what one regects
outright or what one refuses to see remains as it is, not integrated into cor
sciousness, a source of the most formidable psychoses.

It goes without saying that such a significance "in the present" cannot stand

part from the significances and values that consciousness at the present da
posits as the horizon of human existence. But at the same time, for the phi-
losopher there is a certain way of standing apart from them that alone permits
him to act on the posited data. If, then, it is true that the problems of the phil-
osophical consciousness in the Orient are inseparable from a general situation
philosophers must above al never lose the sense of their vocation as men of the
spirit: theirs not to submit to the data that emerge from the general uncon-
ftciousness, theirs, rather, to propose tasks—even if their effort is not to bear
fruit until after they are laid in the grave. But precisely because the summons i
addressed to men of today, it would be fase modesty to concea the difficulties
and their profound causes.

A first symptom appears in the difficulty we experience in thematizing the
complex of our philosophemes here, and in designating regionally, by an un-
ambiguous name, the family of philosophers to which an Avicenna belongs
When we speak of Chinese philosophy, of Indian philosophy, and so on, the
situation is perfectly clear; the term actually designates what it is intended to
mean. But we run into difficulties as soon as we want to designate the region c
philosophy that, from the High Middle Ages, extended between the Byzantine
universe and the universe of India. This is because the philosophers are not the
only inhabitants of the region, and because important changes have taken place
in it during the last few generations. We referred above to significances "in the
present." It would serve no purpose to conceal the fact that "in the present” the
resurgence of the sentiment of ancient national cultures poses questions in this
region that are quite new to philosophy. A new Imago projects aworld for which
the old classifications no longer suffice. Is it by ignoring the new delimitations
which are still groping to find themselves because they are simply the feature
under which consciousness tends to image itsdlf to itsdf—is it thus that we
should seek the "valorization" of the traditional philosophies?

It is neither by ignoring them nor by submitting ourselves to them. The
message of the philosophy of the Spirit transcends al situations based solely
on the interests of the present human condition. But it cannot make its message
heard except in the concrete situations resulting from this condition. And when it

mae it heard from generation to generation, those: who today people the
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"disoriented," doomed to the most formidable psychoses. For it is then that the
soul, delivered over defensaless and unconscious to the world of things, flings
itself into al the compensations offered to it and alienates its being in them.
Must the Orient succumb to philosophies that alienate man's being in the
objectivity of things, just at the moment when the Occident, by various ap-
proaches (phenomenology, depth psychology, and so on), is attempting to
recongquer the soul that—as in the Avicennan Recital of the Bird—has falen
captive in the net of determinisms and positivisms?

It appears that henceforth we must cease to separate the history of phi-
losophy from the history of spirituality. Philosophy itself is only a partial
symptom of the secret that transcends dl rational statements and that tends to
express itself in what we may comprehensively term a spirituality, which
includes al the phenomena and expressions of the religious consciousness. It
is upon this level only that we can together ask: where are we?—a "where" to
which a geographical point is no answer. Nor is the Orient that rises in the last
chapters of the Recital of Hayy ibn Yagzan an Orient that can be found in our
atlases. Nevertheless, it constitutes the answer, Avicennas great answer, to
those who ask across the data of his theoretical thought, beyond the rational
statement of those data. It is on condition of being oneself transposed in posing
the question that it becomes possible to orient oneself, for it is to this question
that Hayy ibn Yagzan replies by revealing what is the Orient that orients, and
by permitting the soul thus to free itself from al the schemata of the world.

Let us, then, attempt to understand under what heavens this question posed
itself to Avicenna or, rather, was posed by him. The undertaking here is not to
anayze the historical circumstances of the gesture, but to, attempt really to see
what the gesture points out.

2. The Cosmic Crypt: The Sranger and the Guide

If the Recital of Hayy ibn Yagzan appears to us the one that should stand first
in the "cycle of recitals,” the reason is that the initiation that it re-cites—that
is to say, "again puts into the present"—teaches the fundamental orientation.
It expounds that in relation to which it first becomes meaningful to speak of an
Occident and an Orient of the cosmos. The possibility of this orientation once
given, it likewise becomes possible to answer the question "where?" by indi-
cating a meaning, a direction, that situates human existence. Here the answer
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will simultaneously orient the soul in the meaning, the direction, of its condition
of Sranger and toward the necessity of an Oriental philosophy.® Precisely this
attests the permanence of an Image motivating an interpretatio mundi that
corresponds to and expresses it; its recurring projections permit one to trace
the perpetuity and the palingeneses of the world of the Gnosis. The idea of this
Orient is aready formulated in the celebrated "Hymn of the Soul" in the
Gnostic Acts of Thomas10 If the chronological succession does not auffice to
give us knowledge of a causa historical filiation between these recurrences, at
least we see arising between them the continuity of a "hierophanic time," 11
which corresponds not to the external history of the sects and schools connected
with the Gnosis, but to the cyclical presence of their "archetype,” to their
common participation in the same cosmic dramaturgy.

This dramaturgy can itsef undergo corruptions and variations, expressing
the more or less radical degree of pessimism that marks the Gnostic's particular
experience of the world. The fact remains that the cosmogonic myth of al
Gnoses has nothing to do with any attempt at a "prescientific" explanation of
the system of the universe. If such a rationalizing reduction of myths could
prevail for a certain period, it was doomed to fal lamentably of its object. The
cosmogonic myth that returns with variants in al Gnoses propounds an inter-
pretatio mundi—that is, a mode of comprehension, a fundamental and initial
interpretation that goes beyond and precedes all external perceptions. Rather,
thisinitial interpretation is what makes possible and orients all these perceptions,
because it begins by situating the interpreter in a world, in the world that he
interprets to himsdf; it is this interpretation that initially determines his ex-
perience of cosmic space.

Here the structure of space reveals to phenomenological analysis a particular
sense of the cosmos, which experiences this world as a crypt.?> Above the earth,

9. Just as Suhrawardi's Recital of Oc-
cidental Exile connects the words ghurba and
gharbiya. World of Exile = World of the
"Occident," as opposed to the "Orient," the
world of the Angel. Even a metaphysics of
transcendence can still be an "Occidental”
philosophy, if it is confronted with the de-
mand made here. Conversdly, for a philoso-
phy to be "Oriental," it does not auffice that
it should be elaborated in a place that our
alases dtuate in the Orient. "Woe unto
thee," Suhrawardi will say, "if by thy coun-

try thou meanest Damascus, Baghdad, or
any other city of this world!"

10. Cf. M. R. James, The Apocryphal
New Testament, pp. 411 ff.; Hans Leisegang,
Die Gnosis, pp. 137, d. dso below, ch. IlI,
§13.

11. On this concept, d. Mircea Eliade,
Patternsin Comparative Religion, pp. 388 ff.

12. Cf. Oswad Spengler, The Decline
of the West, tr. Charles F. Atkinson, I,
79-81.
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heaven curves like a dome, enclosing it, giving it the safety of a habitation, but
a the same time keeping it as it were in a prison. It is this sense of the cosmic
crypt that, architecturally, has found expression in the symbol of the dome; and
this intuition of the world as a crypt differs as much from that which apprehends
it as a "distance" offered in depth to passionate impulse (the endless space of the
Faustian soul) as it differs from the antique intuition of the world as the sum of
forms or of corporeal objects.’®

Now, in this sense of the world there can be an ambivaence that, as in the
Babylonian cosmology, projects the world as a structure of seven stories. From
Posidonius on, and under Oriental influences, the enthusiasm of an astral
mysticism compensating for the miseries of the terrestrial condition had risen
toward just such an edifice On the other hand, an opposite feding can keep the
edifice intact, but make wholly different signs appear in it by projecting upon
it the light of a wholly different interpretatio. Instead of appearing as the su-
preme expression of the divinity, the regularity of the cosmos—that is, the
ineluctable necessity governed by the course of the planets—will become an
expression of the Antidivine. The planets, instead of concentrating the impulse
of piety toward them, will impart a panic terror. This change in the sense of
cosmic space will be motivated by the perception of a drama brought about in
the pleroma of celestial beings. The catastrophe can be perceived as more or
less radical as one passes from the Mazdean myth to the myth of Valentinian or
Manichaean Gnosticism and arrives, for example, at the "drama in heaven" of
the Ismailian Gnosis.”® There is every reason not to conceal but to emphasize
the profound variants of the myth and, with them, those of the experienced
situation. The fact remains that the cosmos, the astral region with al its appa-
ratus of power, will no longer constitute the totality of being. Even in Avicenna's
cosmology, the Angels or Animae coelestes who move the spheres are aso
Strangers who have entered the "celestial Occident,” just as the animae humanae
are Strangers exiled in the "terrestrial Occident." *® The realm of Light begins
beyond, where the apparatus of cosmic power ends.

Hence al this edifice is there to announce and denounce his captivity to the
human being, to stimulate him to awaken to consciousness of his origin. The

13. lbid., I, 241. between Nasir-e Khusraw and Rhazes in
14. Cf. Hans Jonas, Gnosis undspdtanti-  regard to the myth of the Fall of the Soul.
ker Geist, |, 161-62. 16. . trandation of the Recital of Hay

15. Cf. our "Cyclical Time in Mazda-  ibn Yagzan, ch. 15, with the commentary on
ism and Ismailism," pp. 151 ff; we have it, below, pp. 333-35.
dready mentioned above (n. 8) the conflict
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magnificent dome becomes a cage, a prison from which he must escape. The
cosmic frontier of the celestial spheres is no longer experienced as unifying from
within outward, but as constituting an increasing burden from without inward."’
Under this burden a foreign life agonizes, and the sense of being a Stranger is
certainly the dominant feeling in every gnostic, the feding that gives his con-
sciousness its power of exaltation. "There was |, sole and solitary, a stranger
to the other dwellers at the inn." *® Suhrawardi, the "reciter" of the Recital of
Occidental Exile, will find himsealf cast into the bottom of adark pit. The prisoner
of the Avicennan Recital of the Bird will cry out his distress. The same dominant:
"estrangement," the feding of not belonging here, of being an "allogene."

It is by awakening to the feding of being a Stranger that the gnostic's soul
discovers whereit is and at the same time forebodes whence it comes and whither
it returns. As Suhrawardi says in his Risalat al-Abraj (Epistle of the Towers):
the idea of Return implies a previous presence, a pre-existence in the country of
origin, for "woe unto thee, if by thy country thou meanest Damascus, Baghdad,
or any other city of this world!" This motif of Return presents two implications:
in the first place, the feeling of a kinship with the divinity, with celestial beings,
forms of light and beauty, which for the gnostic are his true family; in the second
place, and in consequence, the soul, which thus at last finds itself, experiences
itself as exiled, terrified and disoriented by and among the common norms,
which assign to human beings reasons for existence and goals that are com-
pletely strange to its true condition of Sranger. For the very idea of celestial
origin and kinship, individually raising each soul that becomes conscious of it to
a unigque and privileged rank, is intolerable to the world of common norms.
Through their leveling tendency, these norms cannot but fal to know this or
must make every effort to do away with al recollection of it. Then too, the soul
that has awakened to its individuality can no longer be satisfied by common rules
and collective precepts. It is not chance if the figures paired in the third Avicen-
nan recital, Salaman and Absal, correspond to those of Prometheus and Epime-
theus as they were interpreted by achemica and Hermetic Gnosticism. The
Promethean element obeys the individual soul, never bows to collective rule.
Hence the soul must find the way of Return. That way is Gnosis, and on that way
it needs a Guide. The Guide appears to it at the frontier where it has already
emerged from this cosmos, to return—or, better, to emerge—to itsdlf. This is
theinitial Event of both the Avicennan Recital of Hayy ibn Yagzan and of Suhra-

17. Cf. Jonas, |, 163-64. 18. Cf. Actsof Thomas, in James, p. 412.
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wardi'slittle treatise, Gabriel's Wing."® There is synchronism between the soul's
awakening to itself and its visualization of its Guide. The latter is the archetypal
figure of our visionary or initiatory recitals.

The synchronism here gives expression to the structure peculiar to the
individuality. It is not a matter of such a sense of the "self" as gives it the rank
of a solitary autonomy, of a singularity closed upon itself. At the moment when
the soul discovers itself to be a stranger and alone in a world formerly familiar,
a personal figure appears on its horizon, a figure that announces itself to the
soul personally because it symbolizes with the soul's most intimate depths. In
other words, the soul discovers itself to be the earthly counterpart of another
being with which it forms a totality that is dua in structure. The two elements
of this dualitude may be called the ego and the Sdf, or the transcendent celestial
Sdf and the earthly Sdf, or by till other names. It is from this transcendent
SHf that the soul originates in the past of metahistory; this Sdf had become
strange to it while the soul slumbered in the world of ordinary consciousness;
but it ceases to be strange to it at the moment when the soul in turn fedls itself a
stranger in this world. This is why the soul requires an absolutely individual
expression of this Sdf, one that could pass into the common stock of symbolism
(or into allegory) only at the cost of its painfully won individual differentiation
being repressed, leveled, and abolished by ordinary consciousness.

A powerful source of psychic energy is necessary if the imaginative activity
(that Imagination which, as the Recital of Hayy ibn Yagzan and Suhrawardi's
recitals show us, may be either angel or demon) is to be capable of creating,
beyond common expressions and outworn or interchangeable symbolisms, a
aufficient field of inner freedom for the manifestation of the Image of this Sdf
that existed before the earthly condition and expects to survive it. The event
will take place in a mental vision, a "waking dream"—in a state, as our vision-
aries aways define it, "between waking and sleep.” Avicenna and Suhrawardi
were among those who had the strength to configurate their own symbols.

But, with this, we have still done no more than to state the Event of the

19. "It was a night in which . . .

darkness . . . had spread even to the con-
fines of the lower world ... | took a torch
inmy hand . . . and walked until daybreak

.| shut the door that gave onto the city
. | wished to open the door that gave
onto the country. ... | saw ten Sages with
shining countenances . . ." (cf. Corbin and
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Paul Kraus, eds. and trs., "Le Bruissement
de l'aile de Gabriel," pp. 65-66 and 57, n.
2). Compare the opening of Hayy ibn Yag-
zan: the soul withdraws to "pleasure places’
lying about its city, which is away of indicat-
ing the state intermediate between waking
and deep. On this exordium, d. p. 283, n. 1.
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encounter in its psychological aspect. From an indicatory schema, the idea of
the integration of the ego with its Sdf becomes the recital of an Event that, in
the meditations of Gnosticism, is real to the highest degree. To speak of the
"Angels of which we are a part," or of their combat as of a combat that they
wage for a part of themselves? is to refer to a fundamental aspect of the drama-
turgy shared by al gnostics, by al who are strangers to this world. The Sdf is
neither a metaphor nor an ideogram. It is, "in person,” the heavenly counter-
part of a pair or a syzygy made up of a fdlen angel, or an angel appointed to
govern a body, and of an angel retaining his abode in heaven. The idea of syzygy
is present at every stage of Avicennas angelology. It corresponds to a funda
mental gnostic intuition, which in every relation individualizes the Holy Spirit
into an individual Spirit, who is the celestial paredros of the human being, its
guardian angel, guide and companion, helper and savior.*

The epiphanic forms and the names of this Guide can be many; the Guide is
aways recognizable.? It may be the feminine angel Daena in Mazdaism, Daena
again or Manvahmed in Manichaeism; it may be the Perfect Body {soma teleion)
of the Liturgy of Mithra, to which the Perfect Nature {al-tiba al-tamm)
corresponds among the Ishragiyun, "the philosopher's angel”; it may be Hayy
ibn Yagzan, the pir-youth, corresponding to the spiritus rector of the Cathari; it
may be the crimson-hued Archangel of one of Suhrawardi's recitals, or any other
figure individualizing the relation of the soul to the Active Intelligence. In
every case this figure represents the heavenly counterpart of the soul; it mani-
fests itself to the soul only at the dawn, the "sunrise," of the soul's perfect
individuation, its integration, because only then is its relation to the divine
individualized. This figure may appear only post mortem (like Daena, like the
Archangel Azrael); ecstasy can anticipate it to various degrees, from mental
vision to the state of raptus: in this sense, ecstasy is an anticipation of death, as
death is the supreme ecstasy. This relation of the soul to the Angel, as each
time, singulatim, accomplishing the mystery of its fulfillment, is undoubtedly
typical of the piety and eschatology of Gnosticism. It differentiates it from any
premystical or nonmystical monotheism that situates souls as each equidistant
from the divine Unity, and it establishes the connection, little analyzed hitherto,
between angelology and mysticism. The corresponding vision is given at the

20. Cf. Clement of Alexandria, Ex- 21. Cf. especially Hans Soderberg, La
ctrpta ex Theodoto, ed. and (French) tr. F. Religion des Cathares, pp. 131, 174, 208 ff.
Sagnard, pp. 100-01 and 139 (cf. English tr. 22. Cf. our "Cyclical Time," p. 171.

R. P. Casey, pp. 57, 85).
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beginning of our recitals. The same demand will in its turn individualize the
relation of the Active Intelligence to the souls that have emanated from it, in
the plurality of Perfect Natures, as Abu'l-Barakat expressly poses the problem
(below, 8 8). Perfect Nature again in Suhrawardi; Hayy ibn Yagzan or "mes-
senger of the King" in Avicenna.

We shall cite two instances of these visions in greater detail, for the exordia
of Suhrawardi's recitals, as well as the exordium of Hayy ibn Yagzan, will
exemplify the same archetype. Just as, in Avicenna and Suhrawardi, the "re-
citer" receives his vision either in dlegp or in a state between waking and sleep,
so the Nous (‘agl, kharad) appears to Hermes while "his bodily senses were
under restraint” during a deep deep. It seems to him that a being of vast
magnitude appears before him, calls him by name, and asks: " 'What do you
wish to hear and see, to learn and come to know by thought? 'Who are you?
| said. 'l," said he, 'am Poimandres, the Mind [Nous] of the Sovereignty. . . .
I know what you wish, for indeed | am with you everywhere.". . . Forthwith
all things changed in aspect before me, and were opened out in a moment. And
| beheld a boundless view; al was changed into light, a mild and joyous light;
and | marveled when | saw it." Later in the course of the vision: "He gazed
long upon me, eyeto eye, so that | trembled at his aspect. And when | raised my
head again, | saw in my mind [Nous] that the light consisted of innumerable
Powers, and had come to be ... aworld without bounds. . . . And when |
was amazed, he spoke again, and said to me, 'You have seen in your mind
[Nous] the archetypal form, which is prior to the beginning of things, and is
limitless.' Thus spoke Poimandres to me." % It is of this ecstasy of Hermes that
there is a trace in Suhrawardi, when the Form of Light replies to Hermes:
"| am thy Perfect Nature." **

In the charming little book entitled The Shepherd of Hernias, which is so rich
in symbolic visions and which was formerly part of the Biblical canon, the
epiphany of the personal angel takes place under similar circumstances. Hermas
is at home, sitting on his bed, in a state of deep meditation. Suddenly a person
of strange appearance enters, sits down beside him, and says. "l have been

23. Cf. Poimandres, 88 2-4 and 7-8;
A. D. Nock, ed.,, and A. J. Festugiere,
(French) tr., Corpushermeticum, |, 7 and 9;
Walter Scott, ed. and tr., Hermetica, |, 115-
17.

24. Cf. our edition of the "Metaphys-
ics" from the Mutarahat, in Opera metaphys~

22

icaet mystica, |, 464. In the "Perfect Nature"
the commentators will recognize both the
Angel who is the lord of the human species
(Gabriel, the Holy Spirit, the Active Intel-
ligence) and the personal Angd of the phi-
losopher, individuation of the Angel of the
species; d. further below, ch. 11, § 8.
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sent by the most reverend angel to dwell with you the rest of the days of your
life." Hermas thinks that the apparition has come to tempt him: " 'But who are
you? for ... | know to whom | was handed over.' He said to me, 'Do you not
recognize me? 'No,' | said. 'l,' said he, 'am the shepherd to whom you were
handed over." While he was till speaking, his appearance changed, and |
recognized him, that it was he to whom | was handed over." % In this dialogue
we clearly discern the familiar Gnostic figure of the angelic Helper and Guide,
who is the celestial archetype of the human being entrusted to him, and who is
also the interpreting angel, Angelus interpres, as in the books of Enoch, 1V
Esdras, the Ascension of Isaiah, etc.,”® and who appears as such in Suhrawardi's
recitals and in the Recital of Hayy ibn Yagzan. The angel of Hermas is sent by
the magnificent Angel, the Most Holy Angel, in whom the context suggests
that we should recognize the Archangel Michael. Indeed, there is here aso a
somewhat fluctuating relation of identity between the Archangel Michael, the
Holy Spirit, and Christ. It has its homologue, among our Neoplatonists and
Ishragiyun, in the relation that makes the Archangel Gabriel, the Holy Spirit,
and the Active Intelligence (‘agl fa"al) discernible under the same figure. Now,
it is Gabriel the Archangel who is the Guide on the Mi'rgj (cf. below, § 14);
but the Prophet's celestial ascent is only the prototype of the mental ascent to
which every mystic is invited. The relation of each mystical pilgrim to the
Angel of Revelation is then so fully individuated that his union with the Active
Intelligence whose other name is the Archangel Gabriel makes him, in every
instance, the seal of prophecy.?” The event of the vision thus occurs in synchro-
nism with a degree of individuation that declares itself under a twofold aspect:
the awakening of consciousness to the soul's condition as a stranger, and, in

25. The Shepherd, Visonv, tr. Kirsopp
Lake in The Apostolic Fathers, 11, 69. Cf.
Martin Dibelius, Der Hirt desHermas, p. 491.

26. Dibelius, pp. 494 ff.

27. Cf. the epidtle of Sdinaddin Ispa-
hani cited in our "Prolegomenes I1" to
CEwes philosophiques et mystiques de Sohra-
wardi, pp. 53-54; compare aso below, ch.
iv, 8 14. The promotion of eech mydtic to
the quality and state of prophet or Nabi is a
characterigtic of the spiritudity of the Ishra-
giyun, the theosophers of Light, disciples of
Suhrawardi. The identification of the Angel
of Knowledge with the Angd of Revelation

makes it possble to homologize the voca
tion of the mystica philosopher with the
prophetic vocation; Suhrawardian Avicen-
nism then becomes a theosophy of the Holy
Spirit and takes on the tone of a "prophetic
philosophy.” But if it can truly be sad that
each Spiritual, by entering into union with
the angelic Intelligence, becomes in his turn
the sedl of the prophets and of prophecy, this
is because the event takes place in a time
that is not the physica time of the history
of external, irreversible facts, d. our "L'In-
teriorisation du sens en hermeneutique sou-
fie iranienne."
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this emergence to itsdf, its meeting with him who shows it the way, its Guide,
its Nous.

What is now the itinerary? Through what worlds and what interworlds
must the Guide show the way, so that the Stranger may return to his original
country? In any case the travelers must pass beyond the cosmos, must reach the
archangelic pleroma, Na-Koja-Abad, as Suhrawardi cals the "Nonwhere," the
pure spiritual space beyond the Ninth Sphere. The stages of the journey are
recognizable and marked out in advance from one Gnosis to another, from the
ascending series of the mysteries of Mithra to that of the Miraj-Namah. The
vicissitudes and dangers, however, are entirely different; they vary with dif-
ferences in cosmological concepts; these in turn differ in accordance with the
way in which the cosmic dramaturgy is perceived and understood. The journey
into the Orient to which Hayy ibn Yagzan invites, and which the Bird of the
Recital of the Bird will accomplish, rises from sphere to sphere, without having
to confront the more or less well-disposed archontes issuing from the demiurgy of
laldabaoth, the son of Sophia after her departure from the pleroma.

For its part, the Ismailian Gnosis, for example, will conceive the meaning of
this celestial ascent in accordance with its own cosmogonic myth. The latter
modifies the radical pessimism of the early Gnosis. To be sure, its mythohistory
originates in a "drama in heaven" whose hero is the Third Archangel produced
by the primordial dyad. But this Archangel has extirpated his own Iblis from
himsdlf, like an Archangel Michael gaining his own victory over himsdf. He
has not falen, exiled "to this world" from the pleroma. He was the demiurge
of this world, but it was in order that his kindred might fight, might absorb the
posterity of darkness—that is, the posterity of Iblis. Eternity, "retarded" by
his fault, is already on the way to redemption through the progression of the
Aeon, of cyclica time. It is from mystical heaven to mystical heaven, respec-
tively represented by one of the degrees of the esoteric sodality, that the adept
accomplishes his ascent, which is the cycle of his "resurrections.” %

Avicennism describes no cosmic dramaturgy. Nevertheless, in succeeding
one another, the eternal births of the Archangels of the pleroma also determine
the genesis of the material cosmos; they imply a darkening from heaven to
heaven, a zone of deepening shadow in the face of which we can divine that the
situation of man in this cosmos will not be resolved by philosophical descriptions
aone. It is precisay because the situation so described demands a real issue

28. 1. our "Cydicd Time," pp. 162 ff., 168 ff.
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that, in the work of both Avicenna and Suhrawardi, the rupture of plane indi-
cated in the visionary recitals takes place.

The Avicennan angelology will teach us how from the primordial divine
Unity there eternally proceeds a First Intelligence or a First Archangel-Cherub
whose being aready contains a duality, since its own being is distinct from its
necessity for being. The Archangel intellegizes his Principle; he intelligizes the
necessity for his being by considering it from the standpoint of its Principle; he
intellegizes the contingency of his being by considering it in itself. Out of this
threefold self-intellection there proceed a second Archangel, the First Angel-
Soul, and the matter of the First Heaven (cf. aso below, 88 6 and 7). Even from
the eternal beginning of the pleroma a Shadow arises, which is propagated from
heaven to heaven until, after the Tenth Archangel, the Shadow itself becomes
the Active Intelligence and demiurge of our sublunary world, the nocturnal zone
of Matter or terrestrial "Occident." From the very beginning, then, in the
heart of being arises possibility, a possibility-not-to-be—that is, the part of
nonbeing that the Archangd intellegizes when he considers his own being in
itsdlf, which being has no "why" except the necessity that causes it to be from
the necessary Being. But then it is the latter that necessarily gives rise to this
being whose being, by having the possibility of not being, has already crossed
the threshold of nonbeing. Why must the necessary reality of the First Being
originate its own limit? Let us here cal to mind the modifications of ancient
Iranian Zervanism, its dramaturgic changes, as Shahrastani cites them; here
Zervan appears as an Angel of the pleroma from whom Light and Darkness
originate, though it is true that he immediately conquers the Darkness.”® We
may compare, in Suhrawardi, the vision of the Archangel Gabriel with one wing
of light and one of darkness. We could then place the angelology and cosmology
of Avicennism as representing, in an ideal schema of speculative forms, the
extreme development of the attenuations of the Zervanistic dramaturgy, as it
was able, at this extreme point, to delude the monotheism of Islam.

This would not lead us to forget that we are, at al events, very far from the
somber horizon of primitive Zervanism. The attenuations of it that will be
presented in Shahrastani's account already include a denouement that has even
now taken place in the drama in the pleroma, a victory over the powers of
Darkness that seems to prefigure the phases of the Ismailian cosmogony. Then
again, it is true that the celestial "clime," that of the spheres, originates in the

29. On these dramaturgic changes, d. ibid., pp. 135 ff.
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portion of virtual nonbeing contained in the being of each of the Archangels of
the pleroma. Thisis why, in the Recital of Hayy ibn Yagzan, even the Matter of
the spheres belongs to the Occident of the cosmos, just as terrestrial Matter is
its farthest Occident, the farthest shore of Exile. However, celestial Matter is
entirely different in condition from terrestrial Matter, in comparison with which
it is till an "immaterial matter." This is because, proceeding directly from the
archangelic universe, it is, as Matter, in no sense the demonic Element. Each
heaven is the thought of an Archangel, not of an Archangel falen from his
station but rather of an Archangel "saddened" by the limitation of his being.
The Soul to which he gives origin is the moving Soul of his heaven, which, like
it, has issued from his thought, and it draws on his heaven by the motion of
nostalgia by which it is itself drawn toward the Archangel from whom it
proceeds. Hence the celestial motions are here neither direct expressions of the
supreme divinity nor expressions of a terrible and antidivine Necessity, but an
immense symphony of desire and nostalgia for a boundless perfection.

The mystical earthly pilgrims of the Recital of the Bird and of Suhrawardi's
Recital of Occidental Exile will, in their turn, but yield to a nostalgia that is the
same as that of the moving Souls of the celestial spheres. Their exile, the
wretchedness of their earthly condition, originates not in the original "sin" of an
erring humanity that feds itself guilty and responsible before ajudge, but in
a"drama," afdl of being, long before the appearance of earthly man. He shares
in this drama because he is of the same celestial race as the original dramatis
personae.

Indeed, one of the most striking characteristics discernible in the Recital of
Hayy ibn Yagzan and its Persian commentary is the kinship and homology of
structure that unite and mutually exemplify the Archangels or Intelligences and
the beings that proceed from them. Each of these Archangels or Kerubim forms
a syzygy, apair, with the Angel-Soul that proceeds from him, and this structure
cannot fal to suggest the syzygies of masculine and feminine Aeons in Valen-
tinian Gnosticism. Human souls, or more precisely their twofold intellective
power, are the "terrestrial angels" that have issued from the Tenth Archangel;
this twofold power gives them a structure similar to that of the angelic pair that
rules each heaven, with the difference that, through the exercise of this twofold
power, it depends upon them whether they become angels or demons in actu.
Like the Animae coelestes, the animae humanae are Strangers, exiles come from
somewhere else. It will be repeated again and again that their relation to the
Tenth Archangel (or to the figure that individuates him) is the same as the
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relation of each celestial Soul to the Archangel from which it proceeds. Already
the vita coelitus comparanda takes on meaning here: it is ad imitationem Animae
coelestis that the anima humana tends to escape from its exile by a movement that
carries it, like the heroes of Suhrawardi's recitals, toward the Angel that gave it
origin. This is why we may say that the cosmological function of the Angel,
emphasized in the theoretical treatises, presents itsdf, in the experience confided
to the recitals, as a soteriology. It is not in the course of the great dogmatic
treatises, but at the end of the Recital of Hayy ibn Yagzan, that the Angel can say
to the adept: "If thou wilt, follow me."

This soteriology, the encounter with the transcendent Sdf, which is at once
the same and not the same as "myself," is, we have said, as it were in synchro-
nism with the soul's awakening to its consciousness of being a Stranger. Works
of philosophy, spiritual romances in prose, or mystical poems here furnish abun-
dant documents for a phenomenology of the stranger-consciousness. In a philo-
sophical treatise of Ismailian cast that is attributed to him, Nasiraddin Tusi
makes a beginning toward this phenomenology, in striking figures.® What is the
meaning of "coming into this world" (being cast into the depths of the cosmic
crypt)? It has not, in itsdf, the meaning of a change in corporeal position: to
qualify the situation in cosmic space will be possible only after orientation in that
space. " To come into thisworld" is to pass from the world of Reality in the true
sense (hagigat) to the world that is doubtless real for ordinary consciousness, but
which in the true sense is only figure and metaphor (majaz); this coming into
the world means that realities in the true sense have become doubtful or improb-
able, suspect and ambiguous. "To leave this world," to reach the true world,
will mean that this Darkness and these doubts are removed from a consciousness
that passes from the state of infancy (hal-e tifuliya) to the age of maturity. To
attain this true consciousness of the True Real is e0 ipso to become a stranger to
the world of metaphor, with which ordinary consciousness remains satisfied as
atrueworld. To leave thisworld is not to "die" as those have died of whom it is
said that they have "departed,” for many of those who have thus departed have
in fact never left the world. Their departure too is metaphorical, for it is not thus
that, in the true sense, one leaves the cosmic crypt. Redly to leave it, one must
have become, or rather have again become, the Stranger—that is, a soul regen-
erated in the Spring of Life, having accomplished the passage of return from
Majaz to Haqigat. It is this passage toward hagigat, Reality in the true sense,

30. Ibid., p. 171; d. Ngjiraddin Tusi, Tasawwurat, ed. and tr. lvanow, pp. 63-64
The "Rawdatu't Tadlim,” Commonly Called of the Persian text.
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that signifies exodus from this world, in the true sense. Such will be the case
typified in the person of Absal, the mystical hero of the third recital (below,
821).

The idea of this passage, then, brings us to the most characteristic mental
operation of al our Spirituals, Neoplatonists, Ishragiyun, Sufis, Ismailian
theosophists: the tall or spiritual exegesis. Its process is best fitted to reveal to
us both the secret of the genesis of our visionary recitals (since it also provokes
the situation that originates them) and the secret of deciphering them. The
operation properly consists in "bringing back," recalling, returning to its
origin, not only the text of a book but also the cosmic context in which the soul
is imprisoned. The soul must free this context, and free itself from it, by trans-
muting it into symbols. This transmutation will be the Event of our recitals,
which, by that fact, are eminently qualified to enable us to situate the Avicennan
cosmos not only in the past but also in the present, by showing us the possibility
of integrating it into consciousness. Thus to put it "in the present” would be to
perform our own tall, and that, in sum, was the task proposed in the preceding

paragraph.

3. Ta'wil as Exegesis of the Soul

We should like to devote an extensive investigation to the mental operation
constituting the tall, but its boundaries are seen to grow constantly wider,
for it was practiced in Idam by Spirituals of every profession; it findly appears
as the mainspring of every spirituality, in the measure to which it pre-eminently
furnishes the means of going beyond al conformisms, all servitudes to the letter,
al opinions accepted ready-made. Doubtless it is in Ismailian theosophy that
it appears from the beginning as a fundamental procedure, with an exemplary
flexibility and fertility. It is here too that thinkers were led to reflect upon the
operation itself and its implications, and here that we can be most speedily
informed concerning a procedure that engages the entire soul because it brings
into play the soul's most secret sources of energy.

Ta'wil usually forms with tanzl a pair of terms and notions that are at once
complementary and contrasting.* Tanzl properly designates positive religion,
the letter of the Revelation dictated to the Prophet by the Angel. It is to cause

31. Cf. our Etude preliminaire, ch. 5: symbolism of the worlds, pp. 74 ff.
tall or symbolic exegesis, pp. 65 ff.; the
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the descent of this Revelation from the higher world. Ta'wil is, etymologically
and inversely, to cause to return, to lead back, to restore to one's origin and to
the place where one comes home, consequently to return to the true and original
meaning of a text. It is "to bring something to its origin. . . . Thus he who
practices the ta'wil is the one who turns his speech from the external (exoteric)
form [zahir] towards the inner reality [hagigaf] *? This must never be for-
gotten when, in current usage, ta'wil is said, and rightly, to be a spiritual
exegesis that is inner, symbolic, esoteric, etc. Beneath the idea of exegesis
appears that of a Guide (the exegete), and beneath the idea of exegesis we glimpse
that of an exodus, of a "departure from Egypt," which is an exodus from meta-
phor and the dlavery of the letter, from exile and the Occident of exoteric
appearance to the Orient of the original and hidden Idea.

Now, what does this exegesis or ta'wil lead back, and to what does it lead
back? The question implies another: whom does it lead back and to whom does
it lead back? These are precisely the two fundamental aspects that the contexture
of our visionary recitals presents to investigation: the first aspect concerns the
tawil of texts, the second aspect concerns ta'wil as ta'wil of the soul. Their
synchronism and codependence here accurately define the "hermeneutic circle”
in which a symbolic vision flowers, and through which every true interpretation
of its symbols must pass. Other pairs of terms form the key words of the
vocabulary. Majaz is figure, metaphor, while hagigat is the truth that is real,
the reality that is true, the essence, the Idea. Majaz contains the idea of out-
passing, of passing beyond on the way toes. . . , whence meta-phor. But
let us note well that the spiritual meaning to be disengaged from the letter
is not to be thought of as constituting a metaphorical meaning; it is the letter
itself that is the metaphor, it is the statement that is a trans-gression of the
ineffable Idea. Here, then, we have the opposite of the patencies of ordinary
consciousness, for which it would be the apped to true realities, to spiritual
beings, which would constitute a transgression of the letter. The ta'wil causes
lie letter to regress to its true and original meaning (hagigat), "with which"
the figures of the exoteric letter symbolize. We mentioned before (above,
pp. 27-28) how this relationship majaz-hagigat, movement of transgression
and regression, determined coming into this world and the exodus that lib-
erates from this world.

32. Cf. Kalami Pir, ed. and tr. Ivanow, . . . pas sahib-e tawil ankas bashad ke
57 of the Perdan text: "Tawil az avwd sokhan-ra az zahir-e khod bagardanad w-
wa'awvwal' chizi ba'adl-e khod rasanidan  bahagigat-e an barasanad.”
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The same is true of the pair of terms zahir and batin. Zahir is the exoteric,
the apparent, the patency of the letter, the Law, the text of the Koran. Zahir
holds the same relationship to Batin (the hidden, the inner, the esoteric) as
does Majaz to Hagigat; the Ta'wil must "lead it back" to the hidden Redlity,
to the esoteric truth, with which it symbolizes. "The positive religion [shari‘at]
is the exoteric aspect [zahir] of the Idea [hagigat]; the Idea is the esoteric
aspect [batin] of the positive religion. The exoteric is an indication of the
esoteric. The positive religion is the symbol [mithal], the Ideais the symbolized
[mamthul]." ** In short, in the three pairs of terms mentioned, Majaz stands
to Haqgigat, Zahir to Batin, Tanzl to Ta'wil in the relation of symbol to sym-
bolized. And it is precisely this strict correspondence that will save us from the
most serious error, that of confounding symbol with allegory, either here or
elsewhere.

The symbol is not an artificidly constructed sign; it flowers in the soul
spontaneously to annhounce something that cannot be expressed otherwise; it is
the unique expression of the thing symbolized as of a reality that thus becomes
transparent to the soul, but which in itself transcends al expression. Allegory
is a more or less artificial figuration of generalities or abstractions that are
perfectly cognizable or expressible in other ways. To penetrate the meaning
of a symbol is in no sense equivalent to making it superfluous or abolishing it,
for it dways remains the sole expression of the signified thing with which it
symbolizes.** One can never claim to have gone beyond it once and for all, save
precisely at the cost of degrading it into allegory, of putting rational, general,
and abstract equivalents in its place. The exegete should beware lest he thus
close to himself the road of the symbol, which leads out of this world. Mithaly,
then, is symbol and not alegory. The schemata formed on the same root are
to be defined in the same sense. Tamthil is not an "allegorization,” but the
typification, the privileged exemplification of an archetype.® Tamaththul is
the state of the sensible or imaginable thing that possesses this investiture of

33. Ibid., pp. 55-56: "Shari'at zahir-e
hagigat ast w-hagigat bgjin-e shari'at, w-
zahir 'onwbn-e batin ast, w-shari‘at mithal
ag w-hagigat mamthul."

34. This is a question with which her-
meneutics in general is now greatly con-
cerned; d. Jean Danielou, Origene, pp. 145 ff.
(on the confusions perpetrated, in respect to
Origen, between typology and allegory);
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G. G. Scholem, Major Trends in Jewish
Mysticism, 3rd rev. edn., pp. 25-28; our
"Rituel sabeen et exegese ismadienne du
rituel," pp. 230 ff.

35. Hence the Persian title chosen for
the present work in the edition reserved for
the Coallection du Millenaire, tamthil-e 'er-
fani.
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the archetype, and this investiture, making it symbolize with the archetype,
exalts it to its maximum meaning. The exaltation can in certain cases cause
it to be understood as a hypostasis.

The strict connection between symbol and symbolized perfectly distin-
guishes symbol from allegory, for it is impossible to break this connection, to
extend and disperse it into an infinite network of significations, by a mere
substitution in which, on the same level of being and on the same spiritual plane,
what has already been expressed is only replaced by something that could aways
be expressed otherwise. Transmutation of the sensible and imaginable into
symbol, return of the symbol to the situation that brought it to flower—these
two movements open and close the hermeneutic circle. This is why, if the
exegesis of symbols opens a perspective in height and depth that is perhaps
limitless, there is no regressio ad injinitum on the same plane of being, as a
rational understanding might object.*® The objection would betray a profound
failure to recognize what differentiates the particularity of a symbol from the
generality of an allegory, the flowering of a symbolic vision from the crystal-
lization of athought in a dogma. It is not a matter of replacing the symbol by a
rational explanation, nor of formulating a dogmatic statement to contain the
rational patency thus obtained by reduction. It is a matter of arriving at the
experience of the Soul to which a soul has attained, of sensing the goal—not of
causally deducing the source—of the Event termed wiladat-e ruhani, spiritual
birth.

In other words, the truth of the ta'wil rests upon the simultaneous reality of
the mental operation in which it consists and of the psychic Event that gives
rise to it. The ta'wil of texts supposes the ta'wil of the soul: the soul cannot
restore, return the text to its truth, unless it too returns to its truth {Hagigat),
which implies for it passing beyond imposed patencies, emerging from the world
of appearances and metaphors, from exile and the "Occident." Reciprocally, the
soul takes its departure, accomplishes the ta'wil of its true being, by basing
itself on a text—text of a book or cosmic text—which its effort will carry to a
transmutation, raise to the rank of a real, but inner and psychic, Event. Thisis
what we meant above when we indicated that the twofold question of discovering
what and to what the ta'wil leads back implied the further question: whom and to
whom. It is because they imply this twofold aspect of a twofold question that

36. The objection was formulated by 314-17, nn. 13-16; compare our Etude pre-
the Persian commentator on Hayy ibn Yag- liminaire, pp. 70 ff. (on ta'wil as symbolic
zan, cf. our trandlation, pp. 314-15, and pp.  exegesis).
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our visionary recitals are situative of their cosmos, and that the latter becomes
situatable for us. (1) The text of the recital isitself ata'wil of the psychic Event;
it is the way in which that Event was understood by the soul that experienced
it, the way in which the soul understood the sensible or imaginable context of
the Event by transmuting it into symbols; it shows who was led back to his
origin, and thereby to whom he was led back. (2) To understand this text in its
turn is to perform a ta'wil that leads its expressions back to what they signify;
is to valorize its symbols by raising them to the height of the Event that caused
them to flower, and not by making them fdl back, to the level of the rational
data that preceded them (this, as we shal more than once have occasion to
point out, is the principal defect of the commentaries that certain well-meaning
authors have left us on these recitals).

The Event of the Avicennan or Suhrawardian recitals was exodus from this
world, the encounter with the Angel and with the world of the Angel. For the
Event to be expressed in its truth {Hagigat)—that is, for its expression to
restore consciousness of self as that of a stranger in the world into which the
soul has been cast, and at the same time as an awakening to a celestial kinship
and origin—this Event could not but be visualized and configurated in a symbol
that was its eminently individual expression (it is thus that Absal, Avicenna will
say, for example, isyour degree of elevation in mystical gnosis). For the Event
carries us to the utmost limit of the world; at this limit, the cosmos yields before
the soul, it can no longer escape being interiorized into the soul, being integrated
with it. This is the phase at which the psychic energy performs the transmutation
of the text—here that of the "cosmic text"—into a constellation of symbols
(it can, on occasion, similarly be the transmutation of a human context—for
example, the esoteric Ismailian sodality, structured in accordance with the
archetypes of the symbolism of worlds). What the soul suddenly visualizes is its
own archetypal Image, that Image whose imprint it smultaneously bears within
it, projects, and recognizes outside of itsdf. Hence we must never tire of re-
peating that symbolism is not equivalent to allegory.

This, we confess, is a situation of which we were still far from aware when
we published Suhrawardi's mystical treatise, Gabriel's Wing.37 We could say
that the Platonic myth, for example, begins where the effort of rational philos-
ophy reaches its limit. On the other hand, we could note that our recitas
(whether Hayy ibn Yagzan or Gabriel's Wing) present us with no cosmolaogical
datum that it would not be easy to find and read in any work of philosophy—

37. Cf. our edition, pp. 10 ff.
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except, for example, for the secrecy that envelops the Ismailian ta'wil of the
Koran. But the conclusion to be drawn from this is precisely that the symbols of
our recitals have not at al the same function as the Platonic myth. Reducing
the same to the same is, in general, the undertaking pursued by the highly
rational commentaries on these recitals, but it neglects the transmutation whose
consequence is that, instead of seeking a secret in or under the text, we must
regard the text itself as the secret.

Our meaning is this: the cosmological schema doubtless persists (it is
recognizable in the Recital of Hayy ibn Yagzan, the Recital of the Bird, the
Recital of Occidental Exile, etc.), but what is modified and changed completely
is man's situation in this cosmos. The astronomical or psychic processes are
henceforth perceived only under their symbolic form. It is no longer by the
senses, but by the Image of the soul, that they are apprehended; by this Image,
the processes perceptible to the senses are transmuted into psychic energies.
Hence the cosmos is no longer the external object, the distant model, of descrip-
tions, of theoretical inventories, of deductive explanations; it is experienced
and shown as the succession of the stages of a more or less perilous exodus upon
which one is about to enter or which one has essayed. Mere description of it no
longer satisfies; someone shows you how to escape from it, because you are a
stranger in it. This is an individual vision, expressible and communicable only
through an individual symbolism, the symbol of your own individuality (whence
the very personal stamp of each of our recitals). It is one thing to describe the
ternary rhythm of the procession of the Archangels-Intelligences; it is another
to perceive in yourself the summons addressed to you by the particular Arch-
angel from whom your very being emanates ("1 thou wilt, follow me," Hayy
ibn Yagzan will say), and to relate why, under what circumstances, and how you
responded to it.

This is why, since the recital is neither a story nor an allegory, the appear-
ance of Hayy ibn Yagzan, for example, to the mental vision, the signification of
his "person," the recurrence of his analogue in Suhrawardi's recitals—all this
proclaims the culminating point of a spiritual experience in which the soul
attains not only to consciousness and realization of itself, but is set in the pres-
ence of the Sdf to which it addresses itself and to which it can give many names.
And this is an initiation that can be given and related only in symbols. It is not
astory that happened to others, but the soul's own story, its "spiritual romance,"
if you will, but personaly lived: the soul can tell it only in the first person,

re-cite" it, as in the figure known to Arabic grammar as hikaya ("story," but
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literally mimesis, "imitation"), in which, even at the risk of a solecism, the
speaker reproduces the terms used by the interlocutor, just as, here, Avicenna
will re-cite the teaching of Hayy ibn Yagzan. This is why, rejecting the desig-
nations mystical allegories, or philosophical narratives or tales, we have chosen
recitals, or visionary or initiatory recitals. The ta'wil of the soul—the exegesis
that leads the soul back to its truth (hagigat)—transmutes al cosmic realities
and relations and restores them to symbols; each becomes an Event of the soul,
which, in its ascent, its Mi'raj, passes beyond them and makes them interior
to itsdf.

Hence, having understood who, through the ta'wil of the soul, was led back
to his origin, and to whom he was there led back, the text of our recitals being
the track of this exegesis or this exodus of the soul, we can understand what the
ta'wil or exegesis of our texts is to bring back to its source and, by so doing,
to what—that is, to what source—the exegesis brings back the text. This
exegesis will succeed or fal in accordance with whether or not one succeeds in
leading the text back to the Event with which it symbolizes. In so doing, the
ta'wil of the symbols will but reproduce, will itself aso re-cite, the ta'wil of the
soul; this is why we said that the hermeneutic circle closes on itself. Thus we
shdl understand the symbols of the Spring of Life, of the heavenly and earthly
Occident, of the sun rising in the Orient, in the clime of the soul, etc. It is a hew
situation of man in the cosmos that is valorized by these symbols; it is this
personal and concrete situation that the commentators miss when they devalorize
the symbols of it into simple substitutes for logical or cosmological data valid
for any situation in general.

This eminently personal aspect of our recitals and the personal event that
they signify needed to be emphasized at this point, even before any attempt to
analyze the data they contain and to relate them to the cosmological system.
For if the recitals are considered as impersonal data—that is, are considered only
with the person eliminated—their primary and original meaning is inevitably
missed. It is thus, for example, that the ta'wil that, under the figure of the Active
Intelligence, reveals that of the Archangel Gabriel or the Holy Spirit, could be
considered a rationalization, a reduction of spirit to intellect. Now, to us, the
mental operation in this case appears to sgnify precisely the opposite: it is the
intellect that is taken back to its source, to the reality of the Angel-Spirit. The
operation presupposes wakening to consciousness of Sdf as of a transcendent
form, but aso as an awakening to the presence of a person to whom, doubtless,
many names can be given. It is indeed this consciousness that permits the per-
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ception of beings and things in their person—that is, as thought by a person—
just as each Angel thinks its heaven and each heaven is the thought of an Angel,
symbolizes with him. This, in the last analysis, was the great aspiration of the
philosophy of Ishraq as Oriental philosophy: to perceive things, to encounter
things, in their "Orient." Here the cognitio matutina is not only a contemplation
of eternal Ideas; it is encountering Archangels of Light. It is this aspiration
that leads to the constitution, as an intermediary universe having its own
existence, of this world of symbol or of archetypal Images (‘alam al-mithal),
whose description and motivation absorbed so many of the meditations of our
‘urafa’. It is caled the intermediate Orient (al-mashriq al-awsat), preceding the
pure Orient of the archangelic pleroma. It is the world of the Imaginable, that
of the Angels-Souls who move the heavens and who are endowed not with
sensible organs but with pure active Imagination. As a universe "in which
spirits are corporedized and bodies spiritualized," it is pre-eminently the
universe of the ta'wil, the "place" of our visionary recitals. As such, the latter
already mark a rupture of level with the plane on which theoretical philosophy
is elaborated. From henceforth the soul is committed to the road to the Orient;
the cycle of recitals will "recount" the phases of this exodus, of this "journey
into the Orient."

4. The Cycle of Recitals or the Journey into the Orient

The motif of the "journey into the Orient" is unmistakably evident in the
Recital of Hayy ibn Yagzan; indeed, it is in relation to it that the trilogy of
recitals can be arranged in a cycle. Hayy ibn Yagzan has oriented his disciple;
3k has shown him where the Orient is and where the Occident; he has taught him
visit modality of being "spatialized" these directions, thereby situating the
disciple himsdlf in an intermediate region. The Orient cannot be reached until
after the expiration of a certain term, which alone will make possible the
Stranger's exodus toward his native country of Light. At least, it is even now
possible for him to approach it, to lead his life as a pilgrim in quest of this Orient.
"Otherwise, the final invitation would be in vain: "If thou wilt, follow me." Now,
it is this invitation that transmutes the process elsewhere known as "theory of
knowledge" into a pilgrimage into the Orient. Just as, in order to be perceived
as stages on this pilgrimage, the stages of the cosmos must be perceived not

only through sensible representations but aso through the symbolic Image
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that the soul projects of itsdf, even so the elaborate theory of the effuson of
Forms by the Active Intelligence upon the "possible intellect” that makes itself
fit to receive them is transmuted into a personal relation that is a rupture with
the simply theoretical order. For the adept "journeying in company with the
Angel” is in a wholly different situation from the philosopher perfecting a
theory of knowledge.

Yet it is this very philosopher who is here the adept in person; it is indeed he
whom Hayy ibn Yagzan invites on the journey into the Orient, and the Recital
of the Bird will bear witness that he has entered upon it, that he is walking in-
company with the Angel—that is, "in company with the King's Messenger."
But can a philosopher who truly practices his philosophy as a pilgrimage into the
Orient produce anything other than an Oriental philosophy? We should be happy
if we could answer this question only by meditating upon Avicennas recitals
and those in which Suhrawardi continued them with an abundance of dramatic
vicissitudes. Unfortunately, as soon as we refer to an "Oriental philosophy" in
connection with Avicenna, we hear the echo of controversies developed around
hypotheses that Hayy ibn Yagzan's ssimple gesture could have sufficed to render
superfluous, if anyone had troubled really to look at what his gesture indicates.

In the last analysis, the question would come down to this: what is it that
here justifies the qualification "Oriental” bestowed on this philosophy or these
philosophers? Is it the object of this philosophy? its orientation toward an Orient
of which we must then seek the concept in this philosophy itsef? In that case,
Hayy ibn Yagzan tells us more than enough. The Orient that he reveals to the
adept is beyond any doubt the horizon of the Oriental wisdom (hikmat mash-
rigiya); it is upon the condition of practicing this "Oriental philosophy” that
the philosopher, who, perforce of his earthly human condition, is an "Occi-
dental,” becomes an "Oriental philosopher.” The qudification Oriental comes
to the philosopher as a transcendent qualification, in the measure to which he is
oriented toward the Orient in the true sense. This transcendent signification of
the Orient, the transmutation of geographical meaning into the symbol of a
higher reality, has illustrious precedents. The example is already set in the
literature of Gnosticism, and above dl in the admirable "Hymn of the Soul” in
the Acts of Thomas (whose entire dramaturgy is imitated in Suhrawardi's
Recital of Occidental Exile). It will be referred to again later (below, 8§ 13). Or,
on the other hand, is the philosopher to be an "Oriental” in a purely positive,
geographical, and administrative sense, corresponding to the civil status that,
in our day, appears on passports? Aside from the fact that it still remains un-
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decided who, in this case, the Orientals of Avicennads "Oriental philosophy"
were, it may well be that, in our day, philosophers or historians who decide in
favor of the one or the other of these answers decide their own "orientation"—
or, rather, decide because of their orientation. In this case, the controversies
will have faled of their real object.

The dispute over the qudification "Oriental” adso implies the definition of
arelationship between persons. How, that is, are we to define the relationship
between Avicenna and Suhrawardi? Opposition? continuity? amplification? The
two volumes of Suhrawardi's philosophical and mystical works that | have so
far been able to publish gave me occasion to anayze the implications of the
philosopher's own concept of the Orient and of the Oriental wisdom, and,
inevitably, to sketch the polemics that have arisen around that concept. | can
only refer to them here,® as | do not think anything is to be gained by repeating
the details and as | have no particular inclination for polemics and hypotheses.
The latter give rather the impression that they continually move the same
pawns on the same chessboard, or that they remain fascinated by a gesture,
instead of following the direction of the gesture and candidly looking at what it
indicates.

The point of departure was a celebrated article by Nallino--for a time it was
next door to becoming an article of faith—from which it appeared that there was
nothing in common between the philosophical statements of Avicenna and those
of Suhrawardi. Certainly, Avicenna had conceived something in the way of an
"Oriental philosophy,” but we were assured that his abortive project contained
nothing that was not highly reasonable and rational and, al in al, little dif-
ferent from the work that he actually brought to completion. As for Suhrawardi,
he must remain responsible for the philosophy of illumination (ishrag), with
its "extravagances' in the Neoplatonic manner of lamblichus and Proclus.
Sensible people might therefore be reassured; a projected "Oriental philosophy"
did not necessarily imply an irrational adventure. The trouble with this emi-
nently sensible explanation was that Suhrawardi, and with him his entire
spiritual posterity, had conceived their own philosophy as "Oriental philos-
ophy," and that the terms idrdg and madhrigi to them represented interchange-
able notions.* Hence the question had to be posed in terms quite different from

38. Cf. our "Prolegomenes I," pp. 39. The reader may convince himself of
xxv-Ixii, on the Oriental knowledge, the this from the passages referred to in the in-
Oriental philosophy, and the Oriental tradi- dex to our edition of the Hikmat al-lshrag,
tion; "Prolegomenes I1," pp. 5-19. in CEuvres philosophiques.
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Nallino's. Before embarking on our hypotheses, it would be best to question
Suhrawardi himself concerning his own concept of "Oriental philosophy" and
the way in which he conceived his relation to Avicenna, and to search the latter's
work to see if it did not contain something that might have launched Suhra-
wardi's project.

Suhrawardi's representation of Ishrag moves in a circle. [lluminative wisdom
(ishraqi) is neither in any opposition to Oriental wisdom [mashrigi) nor even
distinguished from it: such a divine wisdom or theosophia is illuminative because
Oriental, and Oriental because illuminative. The rising dawn is the substance of
the Orient [ishraq, shurug, mashrig). The Orient is the eternal dawn of the"
archangelic Lights of the pleroma; it is the dawns of the lights that they flash
upon the soul that they draw to themselves. In these dawns rises the cognitio
matutina, which is an Oriental knowing because it is the Orient of al knowing.
Hence the qualification "Oriental” is motivated and justified first of al only by
reason of its transcendent source, or rather because the Orient is that tran-
scendent source, and the qudification that it motivates and confers has first of
al atranscendent signification. This is not to say that it has not had its particular
correspondence on earth in a family of Sages with definite geographical con-
nections—for such, in fact, was pre-eminently the case with the ancient Sages
of Persia. Nevertheless, their Oriental quality arises above dl from the fact
that they were guided, oriented, by those Lights, and that they were Muta-
allihan, theosophianic Sages with the experience of theosis. Their family, then,
also comprises the whole branch of Hermeticists. Ibn Wahshiya connected the
Ishragiyun with a class of Egyptian priests called "children of the sister of
Hermes." ®° The figure of Hermes appears severa times, as the archetype of
the mystic, in Suhrawardi's works.

Hence we have now learned something that should never be forgotten: we
must no longer speak of "Oriental Sages' except in terms of an "Oriental
wisdom" [hikmat mashriglya); it is the latter that confers their denominative
of origin on these philosophers; it is not enough to be Oriental in the geograph-
icad and politica sense of the word in order, eo ipso, to pursue an "Oriental
philosophy.” There is here perhaps a relationship that we must bear in mind if
we would discern the intention of an "Oriental wisdom" in Avicenna. Mr.
Badawi has recently proposed an ingenious explanation of the "Orientals"

40. Ibn Wahshiya, Ancient Alphabets mer-Purgstall, p. 100 of the Arabic text.
and Hieroglyphic Characters, ed. J. von Ham-
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who appear in the surviving fragments of the Kitab al-Insaf;* they are after all,
he suggests, only the Peripatetics of Baghdad; their lack of skill in philosophy
is even brought out with humor. In that case they could hardly be the Orientals
of the "Oriental wisdom" mentioned no less than six times in the most char-

acteristic passages of the commentary that Avicenna wrote in the margin of the
so-called Theology of Aristotle.*? These Orientals can be sought even farther
east of Baghdad. Still proceeding eastward, we shall end by coming upon the
khoovani Sages of Suhrawardi. But even that, by itself, does not yet mean that
we have found the Orient that qualifies these Sages as "Oriental." As to search-
ing for "Orientals" whose "Oriental wisdom" should owe its quality purely
and smply to their geographical situation—to do so is perhaps to chase after
phantoms of our own erudition.

Recollection and use of the terms hikmat ishragiya and mashrigiya remain
current and alive down to Sadra Shirazi (d. 1640) and Hadi Sabzavari (d. 1878).
It does not appear that anyone in the Iranian tradition ever thought of a dis-
tinction resembling the one made by Nallino. It is true that Avicennds 'erfan has
always been taken seriously by that tradition, and that no one belonging to it
has ever doubted that the author of the last section of the Isharat and of the
Recital of Hayy ibn Yagzan was an 'arif, a mystic-gnostic. What has been doubted
is the fidelity of these "Orientals" to Islam, and it is this that distinguishes
them from orthodox Sufism.*®* Anyone who wishes to refuse this quality of 'arif
to Avicenna must carefully define the limits that he imposes on the word
"mystic,” nor would it be beyond the bounds of possibility that here too those
limits would prove to have their basis in a spiritual orientation that was peculiarly
"Occidental ."

It is under this perspective that we may attempt to understand the relation

41. C. 'Abdurrahman Badawi,
'inda’l-'Arab, I, introd., pp. 24 ff.

42. Cf. Georges Vgda, "Les Notes
dAvicenne sur la Theologie d'Aristote," "
p. 348.
43. It is thus that an old tradition,
which Reza Quli Khan (Hedayat) echoes,
divides the Spirituals into two comprehen-
sve categories: the speculatives (ahl-e nazar)
and the practitioners of spiritual experience
(@nl-e riyadat). The former, if they follow
the religion of Islam, are the Mutakallimun
in generdl; if they do not, they are the philos-

ophers known as Peripatetics (Mashsha'un).
Similarly, those among the latter who keep
the Law of the Prophet of Idam are cdled
Sufis, while those who do not adhere to the
Lav of the Prophet are the philosophers
known as Ishragiyun—that is, the adepts of
Suhrawardi's "Oriental theosophy." Cf.
Reza Quli Khan, Riyad al-'arif in (in Per-
sian), p. 18. This tradition is eloquent (it is
aso represented in San'alah Wali), although
the classfication is perhaps too categorical
in respect to the spiritual life of Iran (cf. dso
above, pp. 6 and 14).
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between Avicenna and Suhrawardi and to ask if thejourney into the Orient may
not require the aid of them both. Does not the very idea of thisjourney originate,
with our philosophers, in the Recital of Hayy ibn Yaqzan? Its still inaccessible
goal is the Orient of the archangelic pleroma; to this pleroma belongs our
Active Intelligence, Holy Spirit, or Angel Gabriel. Avicennas explanation of
knowledge, which makes it arise not from an abstractive operation of the human
intellect but from an illumination of the Active Intelligence irradiating a Form
on the "possible intellect"—does not this already, eo ipso, make knowledge an
"Oriental" process? Does not this very fact contain an indication, which an
"Oriental philosophy" must take as its guide and explore further? The famous
Notebooks that contained what had survived of Avicennas "Oriental" project
were available to Suhrawardi; he could read them and record his astonishment
at finding nothing specificaly "Oriental" in them.** We too in our turn can read
them today, under the title Logic of the Orientals, and fed the same astonishment,
tempered by the fact that the Logic by which the Hikmat al-Ishraq is prefaced
would, if detached from the rest of the book, exhibit nothing specificdly Oriental
except the theses expressly put forth as Ishragi.

The reproach that Suhrawardi addresses to Avicenna, the reasons that he
discovers in these incomplete Notebooks for the failure of the Oriental project,
come down to this: Avicenna had not known the true Oriental spring of philos-
ophy. Certainly, this implies that he did not find—or, having found, did not
recognize—the track of the ancient Iranian philosophers. But the matter is not
one of a mere national lineage, but of a sacral origin. The origin of the Oriental
wisdom of the Orientals is stated for us in the Hikmat al-Ishrag; it is the Springs
of the Light 'of Glory and of the Sovereignty of Light (yanab' al-Khurrah
wa'l-Rai). The philosophy of Ishraq is in the last analysis a philosophy of the
Xvarnah, of the celestial lambence of the sacral light of Zoroastrianism.®
Hence Suhrawardi could say that anyone in search of the "Oriental philosophy"
must look in Suhrawardi's own work, for which he had had no predecessor.
Does this auffice to break the connection, to define the relation between Suh-
rawardi and Avicenna as merely negative? Not a all, for the connections
proclaim themselves elsewhere.

44. We shdl not here return to the 12la This notion occurs in Avicenna. Cf.
fact that Suhrawardi perfectly distinguished Mo'in's edition of the llahiyat from the
between the Notebooks and the Kitab al-In-  Danesh-Namah-e 'Ala’i, p. 129, n. 2, where
s d. our "Prolegomenes I1," pp. 17 ff. the use of the word varj as equivaent to

45, . ibid., pp. 34 ff. and p. 56, n. xvarnah isrecorded and commented on.
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The road by which we were led to study the visionary recital in Avicenna
had its point of departure in study of the Suhrawardian recitals. Having begun
by studying the mystica recitals of Suhrawardi, we soon found ourselves faced
by an inescapable question: what proportion of Avicennan inspiration was to be
found—or, indeed, was explicitly attested—in the cycle of Suhrawardian
recitals? As a result, our investigation was obliged to confront the theosophy
of Ishrag, the doctrine of the Orient of Lights, together with Avicennas
proposed undertaking of an "Oriental philosophy,” or "Oriental wisdom,"
of which only traces, alusions, or references have come down to us. The latter
consist chiefly in the mention that occurs in the prologue to the Shifa , in the
alusion at the beginning of the work published as Logic of the Orientals, and
to a greater extent in the references contained in the glosses to the so-called
Theology of Aristotle; ® here the themes evoked by these references are espe-
cially edifying if they are compared with Suhrawardi's Ishrag. Finaly, the
Recital of Hayy ibn Yaqzan gives as clear an answer as could be wished to the
question of what meaning lay for Avicenna in the concept "Orient,” an Ori-
ent, certainly, that can no longer be sought in our geographical or political at-
lises.

This same recital enables us—far better than could the agreements and
divergencies discoverable in the great theoretical treatises—to, ascertain if
there is a positive relationship between the two masters: it is from the conclu-
son of this recital that, by his own admission, Suhrawardi let his imagination
take wing to compose his beautiful Recital of Occidental Exile4’ Certainly,
the tone of the one and the other master differs, as does the dominant of their
respective works. But in this recital we have a moment of capital importance in
the history of the Iranian spirit, which simultaneously tends to a form so much
its own and expresses an experience so essential that at a single stroke it meets
and matches the symbols elsewhere configurated for the same experience of
the soul.”® These agreements teach us that, in the last analysis, the respective
situations of the works, and the relations between the philosophical situations
that the works reveal and interpret, are to be deciphered not by a mere com-
parison of their rational statements but through their alusions to an experience

46. C. above, n. 42. "Le Recit dinitiation et I'hermetisme en
47. Cf. our "Prolegomenes I1," pp. Iran.”
85ff.: below, ch. in, 8§ 11; pp. 374-77, nn. 48. Our notes to Part | point out some

1-2. On the Suhrawardian recital, . our of these convergences of interest for the
phenomenology of symbols.
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that transcends those statements and to which these visionary recitals are so
many personal testimonies.

The experience common to these recitals puts us on the very road to
understanding the psychic process of this experience as an exemplification of
ta'wil, which makes it not only exegesis of a text but exegesis of the soul.
It is the text of the recital that here results from this exegesis. And both
Hayy ibn Yagzan and the Recital of Occidental Exile will show us in this ex-
egesis an exodus that transcends the physica cosmos, that interiorizes its
schema. Our exegesis in turn cannot recover the text except by tracing in it
the experience in which it originates and which has transformed into symbols
the data of physics, psychology, and cosmology. It is no matter of chance that
the work of the one and the other master exhibits this common trait—that, side
by side with extremely substantial systematic treatises, the two canons include
a cycle of recitals of inner initiation marking a rupture of level with the plane
on which the patencies successively acquired by theoretical expositions are
linked together. Finally, Suhrawardi's personal position—his admiration,
his reservations, his reticences—is expressed with perfect frankness and clarity
in the prologue to his Recital of Occidental Exile, which we believe may profit-
ably be quoted here.*

"When | became acquainted,” he writes, "with the Recital of Hayy ibn
Yagzan, in spite of the admirable spiritual sentences and the profound sug-
gestions that it contains, | found it lacking in illuminations displaying the
supreme experience—that is, the Great Overwhelming (Koran LXXIX : 34)—
that is kept in the treasury of the Divine Books, deposited in the symbols of
the Sages, hidden in the Recital of Salaman and Absal composed by the narrator
of the Recital of Hayy ibn Yagzan. It is the mystery upon which the stations
of the Sufis and of the masters of mental vision are established. There is no
reference to it in the Recital of Hayy ibn Yagzan except at the end of the book,
where it is said: it sometimes happens that the Solitaries among men emigrate
toward Him, etc. Then in my turn | wished to relate something thereof, in
the form of a recital that | have entitled the Recital of Occidental Exile, for some
of our noble brothers.”

This prologue to the Recital of Occidental Exile requires no commentary.
Suhrawardi, while affirming his admiration, states, no less clearly than he did
in regard to the famous Notebooks, what he did not find in Avicenna's recital.

49. Cf. our "Prolegomenes |1, p. 88.
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But there is a difference in the evauation here; for the end of Avicennas
recital does, in its turn, show a trace of the Great Overwhelming, of the great
departure to which the Expatriate aspires. It is the short passage that occurs
in ch. 24 of our edition and translation of the Recital of Hayy ibn Yagzan.
Here, then, Suhrawardi could find his point of departure, could in his turn and
for his own part give an account of the journey into the Orient. For anyone
who wishes to arrive at a concrete representation of the positive relationship
between Avicenna and Suhrawardi, perhaps no better exercise in meditation
could be advised than that he read the Recital of Hayy ibn Yagzan and the
Recital of Occidental Exile in succession.® At the end of Avicenna's recital, the
Angel of whom Hayy ibn Yagzan is the individuation pronounces the following
invitation: "If thou wilt, follow me toward Him." At the beginning of the
Recital of Occidental Exile, the hoopoe brings the exile, his brother, a message
from their "father"—that is, from the Intelligence or Holy Spirit from which
human souls emanate: "Take the road. Delay not your departure." And in fact
the journey begins, and leads the pilgrim to the mystical Sinai, to the summit of
the cosmic mountain. It would be difficult to figure in a better symbol the term
that is at once the starting point and the outcome of the "Oriental philosophy"—
that is, the philosophy oriented upon that Orient toward which the pilgrim of the
Avicennan and of the Suhrawardian recital directs his way.

It is the destiny of this pilgrim that confirms for us the order in which the
trilogy of Avicennan recitals is to be read. Let us return to the final phase of
the Recital of Hayy ibn Yagzan, the Angel's invitation. The recita ends with
this invitation and leaves us in suspense. Suhrawardi's Recital of Occidental
Exile will have its parallel in the Avicennan cycle in the Recital of the Bird,
and it is no matter of chance that Suhrawardi translated the latter into Persian.
Like the pilgrim of the mystical Sinai, the Bird that has reached the end of the
pilgrimage for an instant is not finally delivered; the experience of the recital,
the exegesis of the soul, was till only an ecstatic anticipation of the fina
ecstasy. But henceforth the Bird journeys "in company with the King's Messen-
ger." Thus Hayy ibn Yagzan's initiatory intent—traveling in company with

the Angel—isrealized.

It is to be noted that in the course of the rapt discourse in dialogue the role
of the Active Intelligence (‘agl fa"al) becomes "deintellectualized" in favor

50. We shdl publish trandations of ing volume in the series "Documents spirit-
Recital of Occidental Exileand of all uels' (published by Cahiers du Sud).
mysticd recitals in a forthcom-
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of a concrete individuation of its experienced and conscious relationship to
the human soul. Its function is no longer only that described by the theory of
knowledge, or, rather, that function is transmuted into an angelic pedagogy,
the idea of which gradually asserts itself and which establishes an intimate
connection between the meaning of the angelology and the mystical experience.
It is for this reason that we should like to thematize the experience of our
recitals by connecting it with the two figures of Tobias and the Angel, whose
story then assumes the value of an archetype and whose full meaning is at-
tained only if we thus elevate it to the mystica plane. The epiphany of the
Angel corresponds to a certain moment and degree in the individuation of the
soul, when, awakened to its consciousness of being a stranger, it becomes
free from this world and knows that it forms one with its celestial counterpart,
the person of the Angel from whom it originates. And indeed the statute of
this integration and dual integrality is proclaimed in ch. 25 of the Recital of
Hayy ibn Yagzan: the soul cannot emerge from this cosmos without its Guide,
and, reciprocally, the Guide needs the soul in order to perform and celebrate
his divine service. Tobias and the Angel are here committed to the destiny of
one and the same pilgrimage.

Their thematization thus determined, the recitals display a perfect coher-
ence if they are meditated upon in the following order:

(1) The Recital of Hayy ibn Yagzan is the initiation into the Orient—that
is, into the world of pure Forms, archangelic Forms of Light opposed to the
Occident of the terrestrial world and the farthest Occident of pure Matter.
It reveals the Angel Dator formarum in the person of the pir-youth, Hayy ibn
Y agzan, whose mysterious name signifies "Living, son of Vigilant," or perhaps
better "Watcher" (the name of the angels in the books of Enoch). It describes
a cosmos whose physical data are transmuted into symbols, and it invites the
adept to become the companion of the Angel, to undertake, through this uni-
verse of symbols, the mystical journey into the Orient. The answer to this
"vocation" remains in suspense.

(2) The Recital of the Bird, after a touching prelude, presents the answer
to this invitation. The soul, the captive and stranger, has awakened to itsdf.
In the ecstasy of a mental ascent, it makes its way across the valeys and
ranges of the cosmic mountain (Mount Qaf). To this recital we may add the
Mi'raj-Namah (Book of the Celestial Ascension), whose attribution to Avi-
cenna is certainly erroneous but which prefigures the Bird's itinerary. The
Bird reaches the end of the pilgrimage into the Orient, but its liberation is
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not final. The soul must return from this "Oriental" ecstasy, but henceforth
it walks "in company with the King's Messenger"—that is, in company with
the Angel.

(3) The Recital of Salaman and Absal, in its Avicennan version, typifies in
these two figures the pair of terrestrial angels mentioned in ch. 21 of the
Recital of Hayy ibn Yagzan. Defining the virtual angelicity of the human
soul, and thereby its true nature and vocation, this pair is made up of the two
intellective powers of the soul (the speculative and the practical), and symbol-
izes with a tutelary angelic pair, which itself is connected with the Koranic
angelology. Thus the structure of the soul in itself reflects the structure that
orders the pleromain dyads or pairs of Archangels-Kerubim and of Angels-Souls
who move the celestial spheres. Avicennas Recital of Salaman and Absal
has come down to us only in the form of the rather palid summary given by
Nasiraddin Tusi in his commentary on the Isharat. This time the recita
isno longer in the first person, as indeed it could not be—for Absal, who repre-
sents "thy rank in mystical gnosis," dies, and his mystica death is a prefig-
uration and an anticipation of the final ecstasy, of the journey into the Orient
without return. This is why Suhrawardi could indicate his evaluation by saying
that the great mystical secret, the Great Overwhelming, was also conceded
in the Recital of Salaman and Absal.

A long book could be written commenting on this trilogy; ** here we
shall have to confine ourselves to no more than a sketch. First, certain essential
Avicennan data must be briefly presented, in order to situate the notion of
angelic pedagogy and the symbols of the journey into the Orient, of the quest
that dl Spirituals have undertaken. We shall then offer translations of each of
the recitals, with the minimum of commentaries requisite for an understanding
of each of the "moments" of the cycle.

51. Weregret that, having been unable
to obtain a microfilm in time, we cannot
here discuss a short epistle entitled al-
Mabda' wa'l-Ma'ad (not to be confused with
two other risala bearing the same title),
listedin G. C. Anawati, Essai debibliographie
avicennienne, pp. 254-55, No. 197. Its be-
ginning resembles that of our Avicennan and
Suhrawardian recitals, as well as the "Hymn

of the Soul" in the Acts of Thomas, to be
discussed later (8§ 13). "Know that long ago
| wasin my country, the abode of my parents
and my forefathers. It befdl that the master
of the country sent for me and said: It befits
thee not that thou shouldst remain abiding
inmy country. . . ." We hope that we may
find occasion to return to this epistle, with
its promising beginning.
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Il AVICENNISM AND ANGELOLOGY

5. The Angel, Soirit and Intelligence

The idea of the journey into the Orient—that is, of the soul's return to its
"home" under the conduct of its Guide, its celestial Self—implies an "angelic
pedagogy"” that makes the being of the particular soul and the notion of soul
in general concurrent with an angelology. This concurrence is particularly clear
in the Recital of Hayy ibn Yagzan, in which the Avicennan angelology pro-
pounds its triple hierarchy: there are the Archangels or pure Intelligences, the
Kerubim (Cherubs). There are the Angels who emanate from them and who
are the moving Souls of the celestial spheres. There are the human souls, or
"terrestrial angels,” who move and govern earthly human bodies. We shall
be insistently reminded of the kinship and homology between Animae coelestes
and animae humanae. Human souls are in the same relation to the Angel from
whom they emanate and who is the tenth of the Kerubim as is each celestial
Soul to the Intelligence from whose thought its being is an emanation. Hence
it is in imitation of the Anima coelestis that the terrestrial angel or anima
humana will realize its angdlicity (fereshtagi), which is still virtual precisely
because terrestrial. But, unlike the Anima codlestis, the human soul can be
fdse to its being, transgress its limits, and develop the demonic virtuality in
itself.

Our notes to Part Il point out some of the aspects implicit in this doctrine.
It is still too soon to attempt a synthesis here. We shall merely state some
characteristics of the Avicennan angelology—in particular, how the notion of
soul plays an essentia role in it, since it is because of this notion that the
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cosmological function of the Angel-Intelligence also appears as a soteriology.
This latter, in turn, is the consummation of the angelic pedagogy, which
finally poses the problem: if our souls are in the same relation to the Active
Intelligence (Holy Spirit or Archangel Gabriel) as is each Anima coelestis
to its Archangel, the fact nevertheless remains that each Intelligence (‘aql)
forms with each Soul (nafs) a dyadic whole, a closed universe, a heaven among
the heavens, whereas human souls are a multitude in relation to one and the
same Intelligence. How is the homology of structure and behavior to be
conceived? The answer to this problem will be less a theoretical solution than a
vison—that of Hayy ibn Yagzan, for example—from which a fundamental
problem of angelology will make its appearance under a new aspect: the prob-
lem of specific individuality—that is, of the individuality that is no longer
subordinated to a species but is itself its species, its archetype.

In establishing its own angelology, and with it al the aspects foreshadowed
by the gnostic feeling of Exile and the ardent desire that is its motive force,
Avicennism must have had to confront other systems of angelology proceeding
from an entirely different interpretatio mundi. First of al there will be the
Koranic angelology, which a fdicitous ta'wil will furnish means for leading
back to its philosophical truth. There will be the fa more serious conflict
with the Averroistic angelology. There will be the uneasiness aroused in
Christendom by this angelology, which Latin Avicennism will be unable to
make current in orthodox and officid medieval Scholasticism but whose
attested presence enables us to find its connections of kinship and affinity with
so many other visions in all ages. Thus it would be necessary to compose a com-
plete summa of angelology in order to situate and restore this function of
Avicennism. The time for that has not yet come. Here we merely propose a
few themes whose meditation will serve to illuminate the trilogy of our recitals.

The celestial kinship of the soul is declared in a simple fact whose impli-
cation is twofold: it is by awakening to consciousness of itself, by attaining
to consciousness of «Hf, that the soul is enabled to know the Angel and the
world of the Angel,! and, by thus attaining the "clime of the Angel"—that is,
the Orient—is eo ipso enabled to realize its exodus from the cosmos that is the
Occident—that is, to affirm its transcendence in respect to that cosmos. This,
then, implies, between the thinking human soul (nafs natiga) and the Angel, a
relation that is at least a conaturality (which indeed leaves its mark in the

1. C. trandation of the commentary on 310-11, 360-61; pp. 357-61, nn. |-3; p. 366,
the Recital of Hayy ibn Yagzan, pp. 284, n. 15, etc.
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twofold intellective power of the soul thus structured after the image of the
dyad 'aqgl-nafs). And it likewise implies a transcendence common to the soul and
the Angel in respect to cosmic space. It is by acquiring consciousness of this
transcendence that the soul is delivered from this cosmos. To be sure, it is the
sense of spatiality pertaining to the cosmic crypt that we must have in mind
here; transcendence in respect to sensible space does not imply evanescence
into the formless or the unfigurable. Pure Forms have an intelligible "space”
of their own.

These are aready premises that were sure to put our philosophers in
difficulties with Idamic orthodoxy. Not with the text of the Koranic revelation
as such; on the contrary, that revelation has supplied inexhaustible data to
the flexible ta'wil of al the theosophies (that of Ibn 'Arabi, for example).
On the other hand, angelology is the second of the five Iamic articles of faith
(Divine Unity, Angels, Messengers, Revealed Books, Day of Resurrection),
and from this point of view one could well suppose that the situation of our
philosophers would be easier in Ilam than in Christendom. In fact, their concept
of the angel and of angelology had as its minimum consequence a decentral-
ization of the monotheistic universe, and it was inevitable that in Idam as in
Christendom this provoked on the orthodox side a reaction varying in intensity
from incomprehension and alarm to the most open hostility. It was the Arabic
root 'agl that was caled upon to provide trandations for the meanings intellect
or intelligence (as substance, Nous) and intellection (as act, noesis). In addition,
the act of thought thus designated was described as generator of being and
subgtance”’, from Intelligence to Intelligence, down to that Tenth Intelligence
which is our Active Intelligence, the originator of our souls. Then too, the
spiritual nature of these angelic entities required a pneumatology affirming
the immateriality of the Spirit, of the Ruh, and its transcendence in respect to
cosmic space. Now, this doctrine, despite its acceptance by the theologian
al-Ghazzali, could not win recognition from officid orthodoxy. Noology and
pneumatology were to situate and constitute the angelology of our philosophers
in contrast to that of orthodoxy.

The equivalence between the pleroma of the Intelligences ('Uqul) and the
archangelic pleroma (Arabic Mala'ika, Persian Fereshtagan) forms part of
our philosophers' creed. It would be worth while to trace this convergence
from the time of late Greek Neoplatonism; Avicennism is, without a doubt,
a moment of capital importance in it, and it is presupposed by the Recital of
Hayy ibn Yagzan as well as by the Persian commentator's amplifications.
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Every occasion for recalling it is seized upon, and it would be superfluous to
multiply citations here.? However, if it occurs to the philosopher to reflect
on the term 'agl designating the Angel-Intelligence, he will not fal to make
some surprising observations in regard to the implications of this word, in-
tended to represent in Arabic the Greek term Nous, the corresponding Latin
term for which will be intellectus or intelligentia (not ratio). In Persian the
situation is entirely different. The corresponding term, kharad, directly evokes
representations relative to knowledge and immaterial substantiality (e.g., the
title of the Pahlavi book Menoke Xrat: Celestial Wisdom).? In addition it is
the equivalent mentioned by the Persian commentator on Hayy ibn Yagzan:
for example, 'agl nazari (intelectus contemplans, speculativus) has as its equiv-
alent kharad-e dana. With the representation called up by the Persian term
simultaneously in mind, one certainly has less difficulty in conceiving, under
the Arabic term 'agl, the substantiality of the angelic being.

In any case, it is of this difficulty that the subtle and original philosopher
Abu'l-Barakat* was aware. He observes that what is designated in Arabic by
"agl would more properly correspond to 'agl ‘amali (intellectuspracticus, Persian
kharad-e kar-kun), in reference to the primary sense of the root, which is
"prevent,"” "hinder," "hobble," "bind." > One says, for example: "I have
hobbled ['agaltu]the camel"—that is, | have thus prevented it from wandering
at will; similarly 'agl 'amali "hobbles" the soul and prevents it from wandering
as it pleases. The explanation is not too satisfactory, for what the Greeks meant
was a concept and a meaning embracing both speculative knowledge (‘ilm
nazari) and practical judgment. Now, Abu'l-Barakat observes, there was no
one word in Arabic to connote these two meanings simultaneously. Nothing

2. Among many others, d. the follow-
ing passage from the epistle in reply to the
questions pased by Ibn Abi'l-Khayr (Uni-
versity of Istanbul, arabca yazma 1458,
54b): "Thumma marifatu'l-jawahiri 'th-
thabitati'l-mufarigati  minal-Mawaddi wa-
hiyal-maladikatu'l-mugarribunal-musam-
mSu  ‘indadl-hukamai 'a-'uquiul-fa'aa
tu.' "

3. The Persian word kharad is thus
equivalent to Nous and to Sophia. In the
Ishragi  Parsiism set forth in the Dabestan,
the Angels-Intelligences are cdled Serosh
(Sorush), corresponding in the Avesta to

the proper name of the Angel Sraosha, tradi-
tionaly identified with the Angel Gabriel.
The identification of the latter with the Ac-
tive Intelligence could be the explanation
for this Pars terminology; d. p. 369, n. 21
(where we cite the importance of the spiritual
fact that Zoroastrians of the sixteenth cen-
tury found their own again in the philosophy
of Ishraqg).

4. On this interesting philosophica
figure (d. 547/1152), d. S. Pines, Beitrage
zur islamischen Atomenlehre, pp. 82 ff.

5. Cf. Abu'l-Barakat, al-Kitab al-Mu'-
tabar, 11 ("Metaphysics"), 409.
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was left but to transpose, by recourse to a term that referred to at least one of
these meanings. But in fact, he concludes, the Arabic equivalent of the repre-
sentation to be transposed would have been the word llah, God, whence the
book of Aristotle—that is, the metaphysical part of his philosophy—regularly
designated in Arabic by the name llahiyat, that is, Divinalia.6 Whatever the
inadequacy of the word 'agl to designate the Intelligences, what had to be
found, and what in fact was found, was the representation of the Dii-Angeli
of Proclus. Term and concept of Mala'ika (Angels), then, offered themselves
spontaneously as precise correspondences, not as a harmonization, artificialy
sought post factum, with the data of the Koran; it was rather these data that
the ta'wil, the exegesis, was to bring back to the full truth of the Angel, of
which the Koranic aspect was only the exoteric aspect.

Naturally, literalist orthodoxy could not resign itself to this ta'wil. Shi'ite
Gnosticism was to be perfectly content with it; but, in contrast, if we wish to
see how exoteric theologians reacted to it, we need only consult Majlisi's
voluminous encyclopedia’ The existence of Angels, we there read, is admitted
by all Imamites, or rather by al "Mussulmans" except by those who profess
philosophy and have introduced themselves among Mussulmans only to
destroy the principles and dogmas of Islam.?2 What every pious believer knows
from the Koran (xxxv: 1) is that the Angels are subtle and luminous bodies
provided with two, three, four, or more wings. They can assume various forms;
they are endowed with perfect knowledge and have power over their acts.
Their ministry is to glorify God; they manifest themselves to the Prophets
and their spiritual heirs (was) to signify a divine communication (wahy) to
them. But to say more of them—to &firm, for example, the transcendence
(tajarrud) of the Angel, or, through ta'wil, to carry back the notion of them
to that of the Intelligences and the Souls of the spheres, to the powers of
nature or to the human faculties—al that, for the great officid Shi'ite doctor
[muhaqaiq thani), is foolhardiness and straying from the right road. Hence,
rather than turning directly to our philosophers or to some disciple of lbn
'‘Arabi for a systematic exposition of angelology to be inserted in this passage

6. In his hymn to the Perfect Nature,
Suhrawardi dso mentions the God of Gods,
[lahu'l-Alihati.

7. For what fallows, d. Mgjlisi, Bihar
al-Anwar, X1V, 233.

8. From which we can gather that,
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of his encyclopedia, he prefers to go for it to two such authorities as Taftazani
and Fakhraddin Razi.

The great interest of this twofold exposition is to show us, in a brief survey,
how angelology presented itself to the eyes of the orthodox theologian.
Taftazani's exposition distinguishes three conceptions of angelology: there is
that of Idlamic orthodoxy; there is that of our falasifa, dividing the angelic
hierarchies into pure Intelligences or Archangels-Cherubs, and Angels-Souls
entrusted with the government of a body; finaly, there is that of the Ashab
al-Tilimsat,9 the theurgic Sages, a designation that can here include the "Sa-
bians' of Harran and the Ishragiyun theosophers. Their doctrine has the pe-
culiarity that it does not stress the 'agl, the Angel's organ of self-intellection,
which permits the philosophers their angelological deduction of the cosmos,
presenting the hierarchy of the heavens as a sort of phenomenology of the
angelic consciousness. The theurgic doctrine lays more stress on the Ruh:
instead of al-'Agl al-awwal, it says al-Ruh al-A'zam, the Supreme Spirit; it
recognizes, for each species, for each category of beings, a governing and pro-
tecting Angel. This notion is in harmony with the fundamenta notion of
Ishragi Neo-Zoroastrianism, and it finally leads to that of the Perfect Nature.

The exposition drawn from Fakhraddin Razi has the advantage of defining
a principle of systematization from the outset. Everyone, Fakhraddin declares,
agrees upon the existence of Angels, regarding it as the supereminent prerog-
ative of the world above, and conceiving them as persona essences subsisting
of themselves. The divergence arises at the point of determining whether
these pure essences occupy Space or, on the contrary, cannot be situated in
space. Adoption of the first hypothesis makes it possible to group together
three systems of angelology: there is that of the magority of Mussulmans;
there is that of the astral religion of the Sabians; '° there is that of the majority
of Mazdeans (majus) and Manichaeans (thanawiya). The dualism of these last
is understood as opposing the substance of Light and the substance of Darkness
as two principles that, though eternal, are sensible in nature and hence can be
situated in space. The substance of Light unceasingly engenders Friends
(awliya)—that is, Angels—not by way of carnal generation but as light

9. C. Paul Kraus, Jabir ibn Hayyan, 11, governs the star; d. our "Rituel sabeen,”
293 (on Bdinas = Apallonius of Tyana). pp. 188 ff., and Nasir-e Khusraw, Kitab-e
10. In which the Angdl is not indiss Jami' al-Hikmatain, ed. H. Corbin and M.
tinguishable from the luminous astral mess Mo'in, p. 136.
but is the Soul, the Form of Light, that
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engenders light or as wisdom engenders sages. The substance of Darkness
unceasingly engenders adversaries—that is, demons—as the stupid engender
stupidity and vice versa.

No less interesting than this first schema is that which Fakhraddin now
attaches to the adoption of the second hypothesis. For the latter, he considers,
is common to the falasifa and to "certain sects’ among the Christians. Now,
according to the details given later, these can only be Gnostic sects, and the
connection aready suggested in respect to the true kinship of our falasifa
would here, if need be, receive confirmation. For these Gnostics, the Angels
are human souls which depart from their bodies in a perfect state of purity,
goodness, and beauty, while the demons are those which depart from their
bodies ugly and sullied. Angelology and demonology are connected with the
human condition, with the statute that defines it as essentially intermediate,
as a virtuality of the Angel or of the demon. This, furthermore, agrees very
well with the anthropology of Ismailian Gnosticism.** For the philosophers
and the Gnostics, the Angel is no longer localizable in the space of bodies,
Razi emphasizes, and there is no rupture of continuity between the being of
the Angel in actu and that of the human soul as potential angel. Of the two
categories of Angels, Intelligences and Souls, the former [Mala'ikat ruhaniya,
spiritual Angels) stand in the same relation to the latter (Malaika 'amaliya,
active Angels) as do the latter to our thinking souls. There is here a slight
shift in respect to the analogy of the relation of our souls to the Active In-
telligence, as that relation is several times reaffirmed in the course of the
commentary on Hayy ibn Yagzan; the doctrine taught here is nevertheless
extremely useful.

What is important and unmistakably evident in Fakhraddin's exposition
is that the conception of the being of the Angel and the conception of the
human soul, angelology and psychology, depend upon a doctrine of the Spirit,
on a preliminary pneumatology. Without any doubt, this was at a certain
moment a central problem of thought in Ilam. It appears that not everyone
foresaw that the adoption of the hypothesis of the transspatiality and tran-
scendence of the Angel would lead to the promotion of the Mala'ika to the
divinity of the Dii-Angeli; at least Abu'l-Barakat had the candor to recognize
that such should properly be the denomination of the Intelligences (‘uqul).

Certainly we should again remind ourselves that space here is the space

11. Cf. ibid., ch. 11, and our Etudepre- sabeen," pp. 199 ff., 242 ff.; our "Cyclical
liminaire, pp. 121 ff.; df. further our "Rituel Time," pp. 166 ff.
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enclosed under the cosmic crypt delimited by the Ninth Sphere; the Imago
mundi is not projected upon an indefinitely extended cosmos. The reservation
must be made both because of the representation of the Angel that will remain
possible and because of the reasons advanced in favor of this transspatiality.
The universe of spiritual entities, of separate pure Forms, is not the universe
of theformless, of the unfigurable, as might too hastily be supposed by some
mystical monist ardently desirous to abolish the particularities of Forms. In
the world of spiritual entities distinction and multiplicity subsist (cf. below,
p. 54). No doubt it is impossible to describe, except in symbals, the state to
which that of pure Form would correspond experientially, since this is "to
reach the immaterial beyond matter, to fed the fire that burns beyond what is
burned by fire, thus to perceive one's own absolute Form and to be that Form." 12

It was by the necessity for this "beyond . .." that Suhrawardi, for example,
motivated the transspatiality of the Spirit, the Ruh. Setting aside the ambiguity
of the Arabic word, the master of Ishraq distinguishes on the one hand a vita
pneuma, a subtle body that keeps the material body alive, on the other, the
thinking soul, "monadic intellective substance" (‘agliya), which is the spirit of
man (ruh al-insan) or, more precisely, the Divine Spirit (al-Ruh al-ilahi) in
man. Now, this Divine Spirit that is the thinking soul is neither a body, nor
corporeal, nor in the world of bodies; there is no difference between it and the
Angel, except its present obligation to govern a body. If it were in the world—
that is, if it were by nature included in the space of the cosmic crypt—how
would it still be possible to experience those states of ecstasy in which the soul
finds itself beyond this world in which it is a stranger, finds itself in the world
that is its own—when, as everyone knows, it is absolutely impossible to rupture
the pure etheric metal of which the celestial spheres are constituted?"®

It is significant that it is by appealing to the experiential verification of
ecstasy that our shaikh attests the transcendence of the soul, its separation
(tajarrud) from Matter, as a divine spirit of the same race as the Angels-
Spirits and the Angels-Souls. It is because of this transspatiality that the journey
into the Orient pointed out by Hayy ibn Yagzan is possible. To reach the Orient,
the "clime of the Angel," is to subject the space of the cosmos to an "involu-
tion." But this Orient, the realm of Spirits of Light described in magical terms

12. . G. Quadri, La Philosophic arabe (Symbad of Faith of the Philosophers), art.
dans I'Europe medievale, (French) tr. R. 5 pp. 266-68 of our edition (Opera meta-
Huret, p. 314. physica, 11); d. trandation of the commen-

13. Cf. Suhrawardi, I'tigid al-Hukama"  tary on Hayy ibn Yagzan, p. 366.
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by Hayy ibn Yagzan (ch. 22), is no abyss of pure negativity. The best descrip-
tive commentary on this Orient, on this "abode in heaven, set above the Heaven
of Stars," is perhaps the gloss that Avicenna wrote in the margin of a paragraph
of the so-called Theology of Aristotle, which specificaly refers to his Oriental
philosophy.

The Theology sets forth * that each of the spiritual entities residing in the
heaven above the Heaven of Stars "is in the whole of the sphere of its heaven,
yet possesses a particular place, different from that of its companion, in dis-
tinction from the corporeal things that are in the heaven, for they (the spiritual
entities) are not bodies, nor is that heaven a body." All the difference, then,
liesin the word "in," if it expresses the relation of containing between one body
and another. To make the angel and the soul, the Divine Spirit, a body, even a
subtle and luminous body, as the orthodox doctors of Islam seek to do, is to
enclose it forever in the Occident pointed out by Hayy ibn Yagzan, in the world
of exile of Suhrawardi's recital. Nevertheless, not-being-a-body nowise signifies
nondistinction of essences; there is multiplicity, but the relations of spiritual
gpace differ from those of the space comprised under the Heaven of Stars, no
less than the fact of being, as a corporeal thing, in that heaven differs from the
fact of being "in the whole of the sphere of its heaven." This is why it can be
said that "behind this world there is a heaven, an earth, a sea, animals, plants,
and men, al of them celestial"; but there every being is celestial, the spiritual
entities there correspond to the human beings there, but "no terrestrial thing
is there." We seem to be reading a page of Swedenborg; but Swedenborg, it is
true, had himself read the Theology of Aristotle. Avicenna comments; "It is not
true, as some afirm, that there is no multiplicity there above. But this multi-
plicity must not be understood as if it consisted in parts of essence; it is in the
concomitants of essence [lawazim] that it consists.® . . . There above, then,
the form of the heaven and of the world and of what is in the heaven and the
world is found under a higher and nobler mode. . . . The forms that are part
of the world of Intelligence can be neither discerned nor isolated, although they
subsist independently of one another. ... But (at the same time) al are
simultaneous, and each is in every other."

14. . Vgdds trandation, pp. 381 ff.; "Oriental wisdom"; hence this is one of the
ed. Badawi, pp. 58-59. questions properly treated by the latter, and

15. It is in connection with the notion, it certainly concerns the state of the world
S0 decisive here, of these "concomitants' of that Hayy ibn Yagzan designates precisely
spiritual entities that Avicenna refers to his  as the "Orient.”
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We regret that we have had to abridge our citation from this extremely
important gloss of Avicenna's (so ably translated by Vajda), which for a moment
lifts the veil from the content of his Oriental philosophy and is at the same time
the best preface for, the precise orientation toward, the Orient of the Recital of
Hayy ibn Yagzan. Because thisjourney into the Orient presupposes an angelic
pedagogy, it was necessary here to recur to some of the premises that situate
(and orient) philosophical angelology in respect to the angelology of Idamic
orthodoxy. The idea (common to Islam and Christianity) of the Angel as
servant of the supreme God and messenger of His communications to the
Prophets is replaced by the Neoplatonic idea of the Angel as "hermeneut of
the divine silence"—that is, as annunciation and epiphany of the impenetrable
and incommunicable divine transcendence. Here angelology and theophany are
equivalent, and the ontological status of the Angel is elevated to the pre-eminent
degree of the Dii-Angeli, as Abu'l-Barakat remarked. We are brought back once
again to the still unsolved problem posed by Book xii of the Metaphysics of
Aristotle—that is, by the plurality of Prime Movers.®® A single divine ousia,
to be sure—but plurality of Dii-Angeli, of divine "centers" (each occupies the
whole of its heaven). The result is perhaps a sort of splintering of abstract
monotheism; but can the situation be confined within the dilemma monotheism
or polytheism? Orthodoxy tended to do so; but, conversely, the angelology of
our philosophers tends to destroy the dilemma.

Furthermore, it is this hermeneutic and epiphanic function of the Angel that
makes it comprehensible how, by knowing itself, the Soul knows the Angel and
the world of the Angel—that is, the. world of the Souls and the world of the
Active Intelligences. In its act of knowing, it must become conscious of the act
of that one among the Active Intelligences who makes the Soul's intellectus
possibilis become actual (an initiation into this consciousness is what the Recital
of Hayy ibn Yagzan presents). Hence the relation is far from constituting a
simple "intellectual” one, in the modern sense of the word. The Angel of
Knowledge isin an eminent sense an Angel of Revelation in each act of knowing
that he performs in the intellect of the Soul, when the latter has rendered itself
fit to receive the irradiation of an intelligible Form. It is impossible to reverse
the situation in terms of modern criticism, to say, for example, that the Angel
is a creation of our thought. For such a creation would require a condition of
possibility, and that would be precisely the act of the 'Agl fa"al or Angel Holy

16. Cf. A. J. Festugiere, "Les Premiers Moteurs d'Aristote,” pp. 66 ff.
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Spirit. It is aready the idea of Baader's Cogitor that here secures against the
idea of Cogito. This is why, for the Soul, knowledge of itself is consciousness of
the Angel.

More precisely still: in the knowledge of its twofold intellective power,
there are revealed to it the homogeneity and homology of its being with the
structure of the pleroma that associates each Intelligence and each Soul, 'Adl
and Nafs, in a pair. Precisely here, in the duality of its powers, the human soul
can grasp the trgjectory and the terminal mystery of the cosmic process. The
Tenth Cherub, our Active Intelligence, at the end of this process in which the
growing Darkness reached its maximum, no longer had the strength to produce,
in his turn, one Intelligence, one Soul, and one heaven. This triadic unity splin-
tered, as it were, into the multitude of our individual souls. Nevertheless, a
homology must still be possible, if each human soul stands in the same relation
to the Active Intelligence as does each celestial Soul to the Intelligence from
which it emanates. Hence the duality of its powers, of which the human soul
becomes conscious in knowing itsef, reveals to it the structure that ordains
it to the world of the Angel. Its own contemplative power stands to the Active
Intelligence as each Soul stands to its Angel-Intelligence, and its own active or
practical power in turn likewise stands in the same relation to its contemplative
power, or as each heaven stands to the Soul that governs its motion. Such is the
doctrine that will be stated in ch. 21 of Hayy ibn Yagzan and typified in the
figures of Salaman and Absal. It is by acquiring consciousness of the structure
of the angelic universe that the anima humana learns to behave as a soul ad
imitationem Animae coelestis. Hence we must now summarize the procession by
which the twofold angelic hierarchy comes into being.

6. The Archangels-Cherubs or Intelligences

This procession corresponds to the procedure that speculative thought imposes
on itself in order to pass from the Unity of the absolute One to the multiplication
of being and the multiplicity of beings. The passage is governed by a rigorous
principle: ex uno non proven it nisi unum.'” The exoteric ideaof Creation iseo ipso

17. This is the stuation that Nasirad-  will observe that Tusi's deduction is wholly
din Tus will atempt to overcome by a derived from the doctrine of Suhrawardi; d.
multidimensional deduction; d. commentary ~ Sharh al-Hidayah, pp. 366 ff., and our edi-
on the Isharat, IIl, 67-68; Sadra Shirazi tion of the Hikmat al-Ishraq, § 151, p. 140.
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excluded, in as much as it supposes a voluntary decision, a sort of arbitrary
coup d'etat, and situates al creatures on the same creatural plane in respect to
their Creator. Here it is a question of an eternal establishment, necessitated by
the very necessity of the necessary Being. The being thus existentiated is, then,
eternally necessitated by the necessary Being, athough in itself this existentiated
being is only possibility-of-being. To be sure, this pure possibility is only a
mode of considering being, since the possible is in fact necessitated to be by the
First Being. Nevertheless, since the act of Thought itself already participates in
being, this mode of comprehending being as possibility-of-not-being aready
declares an element of negativity and darkness; this negativity, which is a sdf-
limitation of being, determines the passage from the absolute Unity of the
primordial One to the multiple Unity that is then multiplied in the multitude
of unities. This transition itself necessitates a medium, an intermediary, which
is the First Consequent of the one and necessary Being as Cause. Since the
being of this First Consequent includes the necessary and the possible, its
unity is no longer pure Unity.'® Its mediation begins the process that calls into
being the plurality of separate substances, each unit of which individualy and
respectively constitutes its own species—down to the zone of darkness where
being is findly exhausted and degraded into the multiplicity that will constitute
a multitude of individuals under the same species.”

The First Consequent, the First Caused (al-ma'lul al-awwal), the primor-
dial Originated (al-Mubda al-awwal), is in its being the intellection (ta'agqul)
that the First Principle has of itsalf,?® without need for the innovation of a Form
to be utilized as a substrate by the Principle. The First Caused is precisely the
Thought eternally thought by the Thought that thinks itself. Louis Gardet
rightly remarks that the First Being of Avicenna is not the Thought that does
not think (Plotinus), but is this pure Thought that thinks itself and is at once
aso sovereign Beauty and Goodness and primordial Love.* But this Thought,
this Intelligence (‘'Agl, Nous), which is the intellection that the First Being
intelligizes of itsdf, is aso procession out of itsalf; the eternal act of this Thought
is an eternal genesis of being, of a being that proceeds from the Unity of the

18. For comparison with Ismailian 21. Cf. L. Gardet, La Pensee religieuse
theosophy, . Nasir-e Khusraw, Jami' al- d'Avicenne, p. 51; d. the First Being as the
Hikmatain, ch. 12, pp. 145 ff., and our Etude First Beloved (Suhrawardi), or "the King
preliminaire, pp. 112 ff. whose beauty has no equal” (Hayy ibn Yag-

19. Cf. Kitab al-Shifa/, 11, 620-22. zan, ch. 23).

20. Cf. Nasiraddin Tusi, commentary
on the Isharat, I11, 85.
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necessary Being that is distinguished from it and that, because it is distinguished
from it, already includes a duality in its being. It is this First Caused that will
be designated under various names through which angelology, rising far above
the creatural plane, acquires the meaning of an Epiphany of the First Principle
eternally revealing itself to itsdf. The First Caused is the First Intelligence
(al-'Agl al-awwal), which, in the Recital of Hayy ibn Yagzan, is the first of the
Cherubs (Karubun, Karubiyun). In Ismailian theosophy he is caled the Most
Near Archangel, the sacrosanct Archangel. In the Suhrawardian theosophy of
Ishrag, he will resume the name of Bahman (Vohu Manah), which is the name
of the firg, after Ohrmazd, of the Amahraspands or Zoroastrian Archangels.

This is not intended as a mere reminder of the Suhrawardian angelology,
made in passing. We said before that in the succession of philosophers of Iran it
is difficult to draw a perfectly clear line of demarcation between Avicennans and
Suhrawardians. The restoration or re-enlistment of Zoroastrian "motifs" by
the philosophy of Ishrag is aso discernible in the Avicennan line. Among other
testimony to this, we have the glosses, themselves constituting a large volume,
composed on Avicennas Shifa' by the Sayyed Ahmad 'Alawi, son-in-law of the
great Mir Damad (d. 1630), master of philosophy at Ispahan.?? Indeed, the
vision of the possible springing from the necessary, and of the necessary in its
turn limited by the possible—this vison of the possible as "impenetrable
threshold of absolute nonbeing"—leads a historian of our day to ask: "lIs
Ahriman, then, not subjugated?'

It is the question of which our Ishragi Avicennan of Ispahan already had a
presentiment, as could any Avicennan with some knowledge of the ancient
duadlistic philosophy of Iran. He answers it by establishing analogies that
constitute a precocious example of "comparative philosophy.” Sayyed Ahmad
has just commented on Avicennas schema of the procession of the Multiple;
he invokes the Pythagorean principle: "when from the Cause emanates One,
there emanates from it not-One"—then immediately refers to the doctrine

22. The work of our Sayyed is men-
tioned by Carl Brockelmann, Geschichte der
arabischen Literatur (Suppl., 11, 590). We
shall cite it here from a MS (No. 5) in the
collection of our Department of Iranology
(Institut Franco-lranien, Teheran) whose
dimensons may give an idea of the fullness
of the commentary: 358 x 240 mm. (235 x
140 mm.), 252 foll., 25 lines per page. The
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title of "Key to the Shifa' " is given by the
author himsdf; it arises from Avicennas
reference, in his prologue, to his "Oriental
wisdom," which implies that the text of the
Shifa' requires a commentary: "Miftahu'sh-
Shifa wal-'Urwatu'l-Wuthga fi Sharhi 11ahi-
yati Kitabi-sh-Shifa."
23. Quadri, p. 100.
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"said to have been taught by Zoroaster,®* to wit: when from the First Being an
Angel named Y azdan emanated, from his Shadow a demon named Ahriman was
innovated into being.>—There is here perhaps," he says, "an indication refer-
ring to what we ourselves have just set forth. The Angel refers to the higher
‘dimensions,'?® Ahriman to their opposite.?” Shadow is an alusion to the fact
that this consequence is inherent (in the emanation of Y azdan), as shadow is
inherent in what is obumbrating. In short, the relation of possible being to
being, the relation of the intellection (by the Angel) of his own essence to his
intellection of his principle, the relation of his own being to his necessary being
ab alto, the relation of these negativities to these positivities, of these shadows
to these principles—all these relations are analogous to the relations of the
Iblises with the Angels (that is, of the devs with the Izads)."

Because our Sayyed is careful to avoid forcibly substituting terms for one
another, and instead establishes relational analogies between them, his essay
in comparative philosophy remains valid. For the Shadow, and everything that

24. Fol. 234" of the MS cited above:
"Yanzuru ilayhi ma wagaa 'an Fithaghuras
a-mutaalahi [234” bi-gawlihi innahu idha
sadara ‘ani-I-'illati Wahidun, sadara 'anhu
La Wahidun, wa-aydan ma wagaa 'an Zara-
dosht min annahu idha sadara 'an al-Awwali
Mdakun sammehu Yazdan hadatha min
zillihi Shaytanun sammahu Ahriman, wa-
l[dallahu isharatun ila ma quina, wahuwa
kaunu'l-Malaki isharatun ila jihatin shari-
fatin, wa-Ahriman ila ma yugabiluhu. Wafi
gawlihi 'zillun' isharatun ila anna dhaika
ydzamuhu kamayalzamu'l-zillu lidhi 'z-zilli,
wal-haslu inna nisbatal-amkani ilal-wu-
judi, wa-nishatat-talagquli li-dhatihi ila ta-
‘agqqulihi li-mubdi'ihi, wanisbata wujudihi
ila wujubihi bil-ghayri, wanishata tilkal-
‘adamalti ila hadhihi'l-wujudati, wa-nisbata
tilkal-azlai ila hadhihi'l-usuli nisbatu'l-
Abadlisati ilal-Maia'ikati."

25. On the name Yazdan (as plural of
Izad), here eguivalent to Ohrmazd, d. p.
281, n. 1, and on the variations of ontological
"level" on which the appearance of the An-
tagonist takes place, d. our "Cyclica Time,"
p. 135, n. 54. The Zervanism expounded
by Shahrastani has undergone profound

dramaturgic changes. In Sayyed Ahmad's
text, Zervan does not appear, but the
schema in general would correspond to that
which Shahrastani  attributes to the Gay-
Omarthians. With the help of the other An-
gels, Yazdan overcomes the Antagonist
born of his doubt, of his thought; similarly,
in the lsmailian dramaturgy (cf. ibid.), the
Third Angel (become the Tenth) triumphed
over his Iblis, extirpated it from himsdf.
But there remains a Shadow to be overcome
—that is, the entire posterity of Iblis-Ahri-
man; d. above, pp. 24 ff.

26. That is, to the "dimensions" cor-
responding to the relation of the First 'Aqgl
to its Principle, and to its relation to its own
being as necessitated by the Principle, atwo-
fold relation in which a second 'Agl and the
First Soul have their origin; d. further be-
low.

27. That is, to the "dimension" of
shadow or contingency corresponding to the
being of the Angel when he meditates on his
being considered purely in itself as separate
from the Principle that makes its existence
necessary; from this dimenson of shadow
the "matter" of the First Heaven originates.
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symbolizes with it, undoubtedly stands in the same relation to the positive
"dimensions" of the being of the Intelligence as do the Iblises, the devs, to the
Angels. Nevertheless, this Shadow cannot here be purely and simply a sub-
stitute for Ahriman. In our philosophers' schema of the world, the cosmos no
longer has its demonic character. The shadow that proceeds from the First
Angel is the celestial matter of the First Sphere, and it is a matter greatly
superior to terrestrial matter (cf. Hayy ibn Yagzan, chs. 15 and 22, § 1, and
above, 8§ 2, p. 26). The situation would resemble the one known in Ismailian
theosophy, inasmuch as it appears as it were on the "day after" a great drama,
the "drama in heaven." The Antagonist, the Iblis, has been conquered by the
Angel triumphant over himself,? but the consequences of this drama remain to
be exhausted; the misdeeds of the posterity of Iblis must needs exhaust them-
selves. To be sure, the cosmology of our philosophers does not mention this
precosmic dramaturgy; 2 but its place is taken precisely by the angelological
process of the cosmogony itsdf, finaly reaching the term where Darkness
counterbalances Light, as is symbolized, in Suhrawardi's recital, by the two
wings of the Angel Gabriel, our Active Intelligence: one wing of light, one of
darkness. Now, it is from this Angel that our souls emanate. Such is the situ-
ation here on the "day after" the great cosmic drama—that is, at the term to
which Darkness has progressed in proportion as the pleroma proceeded. It is
the realm of the human soul that is the dwelling place of the demons, the Iblises,
the devs {Hayy ibn Yagzan, chs. 18 ff.); in other words, it is for the human soul
to decide whether its angdlic or its demonic virtuality is to flower init. Itisin
the human soul that the existence of demons is decided, unless the soul "walks in
company with the Angel," as Hayy ibn Yagzan invites it to do. Here too there
is certainly a dramaturgy, and it too must be understood as still uncompleted.
Its denouement is projected upon the exodus, the journey into the Orient, as a
retort to the drama of the "descent" into the Occident. In the pleroma, this
descent has as its final term the Angel from whom our souls originate. It isin
him too, in his soteriological mediation, that the "reascent" of souls has its
origin.

As for the procession of the pleroma, it obeys a ternary rhythm that repro-
duces the threefold self-intellection of the First Intelligence, for we are to

28. Cf. our "Cyclical Time," pp. 151- "dramain heaven," asitself being the smul-
57. taneoudy demiurgic and soteriological or
29. Whereas in the Ismailian theoso- saving work of the Tenth Angel, who as-
phy, it is the cosmology that results from the sumes the Gnogtic role of "saved-savior."
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understand its "phases" as an eternal simultaneity.*® (a) The First Intelligence
or First Cherub intelligizes its own Principle, of which it is itself the intellec-
tion, the Thought, and thus it intelligizes itself as thought by the First Being.
(b) It intelligizes its own being as a necessary being necessitated by the nec-
essary existence of the First Being, (c) It intelligizes its own being as not
necessary in itself, as its dimension of nonbeing, zone of shadow delimiting the
distance, the lag, between the First Being and itsdf, the First Archangel-
Cherub.—From this triple "dimension" constituted in the First Archangel's
being by his threefold intellection of himsdf, there proceed or are hypostatized
respectively: (a) a Second Archangel resembling him; (b) an Angel who is the
first of the Animae coelestes, the moving Souls of the celestial orbs, composing a
hierarchy lower than that of the Cherubs; (c) the highest of the celestial orbs,
the highest heaven or Ninth "starless" Sphere® Thus, each of the three—
Archangel, Soul, and heaven—respectively hypostatizes the thought, the
intellection, of one of the three aspects of its own essence by an Archangel who
precedes them. The whole of the being of an Archangel is thus constituted by
this quaternity. his own personal essence, whence proceed another Archangel,
a Soul, and a heaven. The Soul puts this heaven in motion by the desire and
aspiration by which it is itself drawn toward the Archangel from whom it
emanates and of whom it is the thought. Such is the secret of the motions of the
heavens and of their diversity, each motion strictly corresponding to the desire
of a Soul.

The same ternary rhythm is repeated from degree to degree. From the
three homologous "dimensions" in the being of the Second Archangel-Cherub—
who himsdlf hypostatizes the First Archangel's intellection of the First Being—
there are hypostatized a Third Cherub, a Second Angel-Soul, and a new heaven,
which is the Heaven of the Fixed Stars, to which the Second Anima coelestis
communicates the motion of its desire. Similarly, the Third Archangel-Intel-
ligence gives origin to a Fourth Cherub, a Third Soul, and a third heaven
(which is the seventh in order of ascent from the earth, or Heaven of Saturn).
And so the process continues from Archangel to Archangel, from Soul to Soul,
from heaven to heaven, until it reaches the Ninth Archangel, who gives origin
to a Tenth Intelligence and to the Soul that moves the Heaven of the Moon.

30. Cf. Pierre Duhem, Le Systeme du fold sdf-intellection of the Intelligence, so
month, 1V, 440 ff. (al-Farabi and Avicenna). fundamentd in Avicennism, is not ex-
31. Cf. further the Recital of Hayy ibn  pounded by our Iranian commentator.

Yagzan, ch. 16, where, however, this three-
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This Tenth Intelligence, at the farthest point of the cosmic procession in which
the Shadow will reach its maximum, no longer has aufficient energy to engender
one other Intelligence, one Soul, and one heaven. Aswe said, its act of intellection
splinters into a multitude of souls, our human souls, at the same time giving
origin to elementary Matter. This Tenth Intelligence is the Active Intelligence,
that which the ta'wil of our philosophers "leads back" to the Holy Spirit or
Archangel Gabriel, with his two wings of light and darkness, who appears in
Suhrawardi's recital.

This theory of the Intelligences is set forth in terms of pure angelology in a
short epistle especidly devoted to the theme by Avicenna, the Risala fi'l-
Mald'ika (Epistle on the Angels). The realm of the Cherubs and the celestial
Souls, their beauty and brightness, the mystery of their "occupations,” are
there described in lyrical terms that echo the direct narration of Hayy ibn
Yagzan (ch. 22) asin an epistle of "Oriental philosophy."” Our Persian commen-
tator himsdf methodicaly interprets the Intelligences and the Souls of the
spheres as Archangels-Cherubs (Fereshtagan-e Karubiyan) and celestial Angels
(Fereshtagan-e asmani); and this twofold identification becomes classica among
our philosophers. Avicennds brief epistle still emphasizes the personal reality
of the figures of the pleroma. by giving each a proper name. Now, these names
are not formed, in the usual way, by suffixing the element -il (corresponding
to the Aramaic -€l); here the determinant is different for the Cherubs, each of
whom proceeds from the "upper side" of the preceding one, and for the Souls,
each of whom proceeds from the "lower side" of the same Cherub. The name
composed to designate each of the former is formed with al-Quds, "Holiness";
the name of each Soul is formed with al-'lzza, "Magnificence" or "Power."
The epistle gives the names of the Cherubs as follows: Wajh al-Quds, Face of
Holiness; ** Yaman al-Quds, Right Hand of Holiness; Mulk al-Quds, Royalty
of Holiness; Sharaf al-Quds, Nobility of Holiness; Bas a-Quds, Rigor of Holi-
ness, Sana a-Quds, Brightness of Holiness; Thagaf a-Quds, Sagacity of
Holiness; Ruh al-Quds, Spirit of Holiness; 'Abd al-Quds, Servant of Holiness.
Symmetricaly, the names of the Angels-Souls are the following: Wah al-
'lzza, Face of Magnificence, and so on: Right Hand of Magnificence, Royalty,
Nobility, Rigor, Brightness, Sagacity, Spirit of Magnificence or of Power.®

32. Cf. among the Gnogtics the Mono-  Alexandria, Excerpta, tr. Sagnard, pp. 80-
geneas Prosopon tou Patros, Face of theFa- 81 (cf. Casey tr., p. 49).
ther; Prosopon tou aschematistou, "Face of S3. The passage in the epistle reads:
him who is without figure'; d. Clement of "Fa-maththala 'l-Karubal-awwala khulgan
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We had not previously found personal names for the Archangels-Intelli-
gences in our philosophers. Hence this schema leads us to a brief investigation,
a mere beginning toward the sketch of comparative angelology that a full
elucidation of the "motivations" of the Avicennan doctrine would require.
Three points claim our attention, because they here connect Avicenna's angel-
ology with that of other celebrated visionary recitals, notably that of the visions
of Enoch. There is the designation of the Intelligences as Cherubs; there is the
fact that the "father" of our Hayy ibn Yagzan is named "Y agzan," Vigilans—
that is, Watcher—and thus shows at least a kinship with the "Watchers" of the
books of Enoch, among whom figure, precisely, the Cherubs; finaly, thereisin
Avicennas little Epistle on the Angels the designation of our Active Intelligence

as 'Abd al-Quds.

The image of the Kerubim takes us back to the earliest Biblica visions, and

mgidan 15 juhjabu 'ani'l-manzari'l-ala bi-
wadtin . . . waanshaa ininhu—min jani-
bihi'l-ala—nuran yahkihi . . . famaththaa
Kauban akhara . . . wakadhdika anshaa
min kulli Karubin Karuban wa-atammahum
‘adadan  madudan. Wagad-dama ila
l-avwali min Karubihi faanshda min
janibihi ‘l-adna Ruhan . . . fakadhdika
anshaa min kulli Karubin—min janibihi '1-
adna—Ruhan. . . . Waanshaa min adna
'1-Karubina w-mimma yalihi zillan mamdu-
dan. . . . Faminal-Karubina Wahu'l-
Quds, waYamanu'l-Quds, wa-Mulku'l-
Quds, wa-Sharafu'l-Quds, wa-Ba'su'l-Quds,
waSana a-Quds, waThagafu'l-Quds, wa
Ruhu'l-Quds, wa-'Abdu'l-Quds, waerlikulli
minhum hizbun minal-Malaikati la tah-
wuna . . . waminal-akharina Wajhu'l-

zza, waYamanuha, waMulkuha, wa
Sharafuha, waBasuhb5, waSanaha, wa
Thagafuha, wa-Ruhuha, warlikulli minhum
hizbun min al-Maldikati la tahsuna." Thus
there are nine Intelligences and eight Souls
(each here cdled Spirit, Ruh). This would
presuppose either that the Ninth Sphere is
not included in the cosmologicad schema
(which is unlikely, since the prologue en-
trusts 'Arsh and Kurs respectively to the
first two Souls) or that the Active Intel-
ligence, the tenth of the Cherubs, is identi-

fied with the Intelligence of the Heaven of
the Moon. Instead, our Persian commentator
on Hayy ibn Yagzan will schematize not a
simple decad but ahendecad. | haveindicated
these variants and this schema of eleven Intel-
ligences, p. 369, n. 21. The variants repre-
sent hesitations corresponding to those of
celegtid physics in respect to the number of
encompassing spheres and of secondary
spheres (cf. below, §9); traces of these hesi-
tations can be found in our manuscripts of
Hayy ibn Yagzan (cf. ch. 16 of the text and
the commentary). | have cited the risala
above from MSS. Koprulu 1589, Nur Os-
maniye 4894, and Ahmet |11, 2447, photo-
graphic reproductions of which | owe, re-
spectively, to Messrs. Ahmet Atesh and C.
Kuentz. | intended to publish this edifying
little epistle in its entirety. Unfortunately,
despite its shortness, it presents several in-
decipherable sentences. The copyists may
have been thrown off by the style, and it is
impossible to supply what they should have
read; the MSS cited were apparently of the
same family, they are of little mutual assist-
ance; we have therefore had to content our-
selves provisionaly with this brief citation
in support of the angelology of Hayy ibn
Yaqgzan.
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thus to the speculative mysticism of Judaism and Christianity. The Cherubs of
the Old Testament always appear in connection with divine theophanies: they
mediatize the presence of God in this world.* The etymology of their name
affords nothing certain; in any case, the exegetes who reect any abstract
scientific deduction that would result in setting up a filiation with certain
theriomorphic representations of foreign mythologies seem to be on solid
ground. Here again even the artificia etymologies given for names of divine
realities by those who believe in them at least instruct us concerning the
believers' inner representation of them. We may note the human appearance,
and especially the idea of human youth, which are associated with the vision of
the Kerubim as well as with the etymology attempted for their names.®* With
the famous visions of Ezekiel, the form and appearance of the Cherubs assume
a great complexity, but the Prophet's luxuriant imagination left a considerable
margin of freedom to the speculative imagination of mystics. In Philo as in the
Greek Fathers (Didymus), the Kerub especially suggests the idea of knowledge
and wisdom (gnosis and sophia) or of power (Theodoret), and similarly in the
Latin Fathers (scientiae multitudo, plenitudo scientiae).®* In the celestial hier-
archies of Dionysius, the Cherubs are put in the second rank of the first of the
three hierarchies, and are held to excel in contemplation and knowledge, while,
above them, the Seraphs excel in love.*” The idea of similar celestial hierarchies,
with their correspondences or typifications in the spiritual, corporeal, and
hieratic universes, is accepted in Idam chiefly by Ismailian Gnosticism. There
we find Seven Cherubs or Seven Divine Words whose rank is between the
second and tenth ranks of the decad.®

34. Cf. J. J. Herzog, Realencyklopadie
ur protestantische Theologie und Kirche, art.
"Bundeslade” (I11, 553), art. "Engel” (V.
369-70).

35. Cf. James Hastings, ed., Encyclo-
paedia of Religion and Ethics, art. "Cherub,"
111, 509.

36. Ci. ibid., 111, 510.

37. Cf. The Celegtial Hierarchies [of
pseudo-Dionysius], pp. 26 ff.

38. Their rank results from the "drama
in heaven" that preceded our cosmos; their
heptad begins with the third rank, first oc-
cupied by the Archangel who became the
tenth after his "fault" and repentance; df.
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further R. Strothmann, Gnosis-Texte der |s-
mailiten, xiii, 1, p. 132, and xiii, 27, p. 125,
where the etymology of the word Karub is
given after Mu'ayyad Shirazi and as the
symbolism of the worlds admits motivating
the esoteric hierarchy by its correspondence
with that of the Seven Cherubs. The Arabic
root krb gives the idea of "ligature,”
"shackle": "the cherubinic dignitaries are,
then, those who are freed from the shackle
of bodies and the prison of physis, may
God unite us with them!" (p. 125, 1. 12).
"Wa-amma ‘'l-hududu'l-karubiyatu fa-hum
alladhina takhallasu min karbi'l-ajsami wa-
asri't-tabl'ati, ja'alana Allahu ma'ahum!*"
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From these few very general data of the cherubinic universe, we may
separate certain others more directly illustrative of the angelological statements
of the Recital of Hayy ibn Yagzan and its commentary. They are to be found in
the books of Enoch. The one known as Il Enoch describes the beauty and
brightness of the Kerubim and of their Angel-Prince Kerubiel.* Still more
precisaly, there is the pleroma of the eight great Angels-Princes in whom the
figure of Yahweh is multiplied, since they are themselves caled Yahweh "by
the name of their king"—that is, the Tetragram enters into the composition of
their names (e.g., 'Anaphiel YHwH).* The traditions vary as to the number
(eight or sixteen) and the function of these Angels, whom their name, com-
posed with the Tetragram, exalts above dl others (cf. above, in Avicennas
Epistle on the Angels, the names formed with Quds and 'lzza). Their ogdoad
has not falled to give rise to comparisons with Gnostic conceptions: the Seven
Protoktistes (First Created), with the Monogene or Prototokos who is the
Face of the Father, "Face of him who is without figure" ** (cf. above the names
Face of Holiness and Face of Magnificence given to the First Archangel and
the First Soul). Il Enoch also describes the seven Archangels who are princes
of the seven heavens, and their innumerable following of Angels (the same
detail in the text cited above, n. 33). In | Enoch they are the Watchers.,*”

In short, variants and correspondences here offer a boundless field to the
speculative imagination. In the Avicennan recital, Yagzan, "Watcher," father
of Hayy, is one of the Cherubs. Now, the relation between the Cherubs and
the Watchers is strikingly indicated in this other vision of Enoch: ® "And
it came to pass . . . that my spirit was translated And it ascended into the
heavens: And | saw the holy sons of God. They were stepping on flames of
firee Their garment were white (and their raiment), And their faces shone
like snow. . . . And he translated my spirit into the heaven of heavens, and
| saw there as it were a structure built of crystals, And between those crystals
tongues of living fire. And my spirit saw the girdle which girt that house of

39. Cf. Hugo Odeberg, 3 Enoch; or, The 42. Cf. Odeberg, pt. |1, pp. 45ff. Their
Hebrew Book of Enoch, pt. 11, pp. 72 ff. names and order vary. Here: Michael, Ga-
40. C. ibid., pt. I, pp. 84 ff.and 148- briel, Shatqiel, Shahagiel, Badariel, Barakid,
49; pt. 11, pp. 29n., 57 ff.,, 104 n.; Hans Pazrid. In| Enoch (xx: 1), we have: Uridl,
Bietenhard, DiehimmlischeWeltimUrchriss Raphael, Raguel, Michadl, Saragid, Ga-

Untum und Spatjudentum, p. 155. briel, Remiel. In this passage the Watchers
41. Cf. Clement of Alexandria, tr. Sag- are the seven Archangels.

nard, pp. 77 ff. and 115, n. 3 (cf. Casey tr., 43. | Enoch LxX1:1-7; . xx:l (note

pp. 49,51). above).
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fire. . . . And round about were Sergphim, Cherubim, and Ophannim: And
these are they who sleep not And guard the throne of His glory." * On the one
hand, then, the seven Archangels who are princes of the seven heavens, on the
other hand, the Kerubim, form part of these Egregoroi, the Vigilkeepers, or
Watchers, "they who sleep not." The name of Hayy ibn Yagzan, "Living,
son of Watcher," thus declares his "kinship." * To be sure, it must not be
overlooked that | Enoch speaks of Watchers in two senses or perhaps after
two traditions: (1) there is a tradition that represents the Watchers as "fallen
Angels" (identical with the sons of God in Gen. vi), but there is (2) a tradition
that places the Watchers as the Most Nigh to the Divine Presence, those who
sleep not above in heaven.*

Not less striking than this relation between Watchers and Cherubs, Y agzan
and Karub, is the designation that the short epistle above mentioned bestows
on the Active Intelligence: 'Abd al-Quds. Through it this excursus in com-
parative angelology returns to its point of departure. The Angel Metatron,
the central figure of I11 Enoch, is caled precisely Ebed ( = Na'ar), the Servant,
puer, the Child “—and he receives this title as prince of the Presence, theophanic
form of the Holy One who cannot show Himsaf to men; hence he is even
caled "the little Yahweh," the Knower of secrets, especialy in the passages
in which Enoch-Metatron symbolizes the unification of the earthly and the
heavenly man. Here again it would not be difficult to enter more deeply into
certain analogies in the relations between the adept and Hayy ibn Yagzan
and those of Enoch-Metatron.® Moreover, Levi ben Gerson, deriving the
name of Metatron from the Latin mater, defines that Angel as Active Intelli-
gence.”® Thus our cycle is closed. Our pursuit of the visions of the Cherubs and
the Watchers in Enoch, of the Servant or the Child, the divinity's substitute

44, R. H. Charles, ed., The Apocrypha,
I, 235-36; italics ours.

45, We do not intend to &fim a ma-
terial historical filiation here; the recurrence
of the name-archetype is> in itsdf sufficiently
interesting for religious phenomenology.

46. Odeberg, pt. 11, p. 97.

47. C. ibid., pt. 11, p. 173 n.

48. Ibid., pt. 1, p. 122. Metatron as
First Spirit, from whom dl individua Spirits
have emanated, is present in the latter and
in al men as long as they remain in contact
with the divine spiritual source (pt. I, p.

66

123). Metatron represents the pilgrimage
of the Spirit, its descent and ascension. The
identity of Metatron with Enoch symbolizes
the descent of the Spirit into earthly life—
that is, into the existence of earthly man—
and the ascent of this earthly man to heavenly
being. In heaven he is the interpreter of
man's pilgrimage. As to the etymologies of
his name (Metator, Mithra, Mater-Ma-
trona, related to the Shakhina, Metathronos,
etc.), d. ibid,, pt. I, p. 125 (he is dso found
in the Druse angelology).
49. Ibid., pt. I, p. 135.
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and individuation, Active Intelligence and "mother" of our souls, leads us
back to the last figure of the Avicennan schema of the procession of the Intelli-
gences, such constancy does angelology appear to show in the recurrence of
its figures and their meanings. Whether it be Metatron as protos Anthropos
and Active Intelligence,5° or the Active Intelligence as Holy Spirit and Arch-
angel Gabriel, or as Holy Spirit and Angel of Humanity in the philosophy of
Ishrag, the same figure never ceases to manifest itself to mental vision under
this angelophany. At the end of the theory of the Archangels-Intelligences,
we find this figure, with its functions and with its epiphanies that individualize
its relations to each one of its souls. We are thus led back to the situation
glimpsed at the end of the preceding paragraph.

The appearance or the mental visualization of the Angel who is the Active
Intelligence simultaneously marks the terminus of an evolution within the soul,
which has had to bring this aptitude to progressive flowering in itsdf, and a
point of departure, the origin of an angdlic pedagogy (Hayy ibn Yagzan's
final invitation). This pedagogy will inaugurate a new relation—personal
and conscious, confiding and loving—between the Angel Dator formarum
and the soul whose contemplative intellect he "activates." For this mental
visualization to be possible, for the soul to see itself in this relation with the
Angel, to understand itself as "journeying with him" in its pilgrimage toward
the Orient, it must have such an Image of itself as it can project and realize
in the vision of this dualitude. This Image of itself is precisely that which the
structure of the soul's two intellective powers draws "in the image" of the
beings of the angelic pleroma. These are the two aspects or the two faces of
the soul that will be brought on the stage by the dramaturgy of the Recital
of Salaman and Absal. This Image, by showing the soul the relation of its
practica to its contemplative intellect (the angel who writes and the angel
who dictates), at the same time declares to the soul its own relation toward
the Active Intelligence, in virtue of the structural homology that governs the
whole hierarchy of powers, those of the soul as well as those of the angelic
pleroma. ldentifying itself with its contemplative intellect, the soul sees itself
in the same relation toward the Active Intelligence as its practica intellect
holds toward itsdf. Verifying the analogy so often repeated, it sees itsdlf in
the same relation toward the Active Intelligence as each Angel-Soul holds
toward its Angel-Intelligence. The truth of this analogy, then, supposes an

50. Ibid., pt. I, p. 123, n. 1.
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individuation that, on the side of the soul, can be measured only by the soul's
potential "angelicity," whose perfect flowering is its goal; the principle that
attributes the individuation of Forms to Matter can no longer suffice here.

What remains is the kinship and the analogy between Animae coelestes
and animae humanae, for this analogy is exemplary. This is why any system of
angelology and cosmology that should sacrifice the notion of the celedtia
Soul would eo ipso imperil its psychology and the meaning of that psychology.
The imbalance of the angelology would destroy the pedagogy that presupposes
it and the goal of which is the exegesis of the soul, which is to be led back to its
pleromatic origin. It is the glory and the originality of Avicenna and Avicennism
to have maintained and afirmed the notion of celestial Souls. It is the great
objection that was to be brought against them by Averroism. But the stake
is immense. The twofold notion of celestial Angels-Souls and of terrestrial—
that is, virtual—angels-souls establishes, as its absence invalidates, the idea
of angelic pedagogy—that is, the horizon on which our visionary recitals,
both Avicennas and Suhrawardi's, open and close. Before analyzing the
propositions and purposes of this "celestial" pedagogy, we must, then, rehearse
the positions implied in the establishment or the rejection of the idea of celestial
Souls.

7. The Celestial Angels or Souls

An example of a modification of this ternary rhythm with which the existence
of the celestial Souls is connected occurs in a passage of the treatise known to
the Latin Schoolmen under the title Philosophia Algazelis.51 Two "dimensions"
and no more are considered in each Consequent. In the First Intelligence the
"dimensions" considered are the possibility of its being, taken in itsdf; and
the necessity of its being, in relation to its Principle. In so far as it is possible,
itisvirtual; in so far as it is necessary, it is actual. Now, it knows its own being
and it knows its Principle, a twofold intellection that is hypostatized in two
beings: another Angel and a heaven. There is, then, no longer a Soul to form

51. Cf. Duhem, Le Systeme du monde, than to set forth the "Intentions’ (magasid)

IV, 444. On the misunderstanding through of the philosophers, it would fal into con-
which this work was held to represent the tradictions; beside this binary schema, we
thought of Ghazzdi, d. litienne Gilson, La should see Ghazzali agreeing with Avicenna
Philosophic au Moyen Age, p. 356. In addi- and Farabi on the existence of the Souls
tion, if the treatise attempted anything more  (Duhem, 1V, 445).
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atriad; this fact abolishes the relation of the Soul to the Archangel-Intelligence
from which it emanates, the relation that Avicennism presented as the archetype
of that of human souls to the Active Intelligence. The entire schema of angel-
ology is thus undermined and, with it, the foundation on which the corre-
sponding psychology was erected.®

It was Averroism that was to dea the hardest blow to the Avicennan
angelology. Averroes criticizes the cosmo-angelology of Avicennism for its
triadic schema interposing the Anima coelestis between the separate Intelligence
and the body of the celestial sphere.®® The mover of a celestial orb is a virtue,
a finite energy, which nevertheless acquires an infinite power through its
desire toward a being that is neither a body nor a power subsisting in a body,
but a separate Intelligence. By knowing this Intelligence, the mover of the
celestial orb desires it with an eternal desire, from which the eternity of the
celestial motion arises. But if the name of soul can be given to this Energy that,
for eech sphere, is its mover through its desire that aspires toward the Intelli-
gence, it is by a pure and simple homonymy with the soul that animates the living
beings of the sublunary world. The Averroist angelology cannot, then, accept
the twofold angelic hierarchy of Avicennism, the detailed account of which in
the Recital of Hayy ibn Yaqgzan further tends to remind us of its fundamental
importance both for cosmology and anthropology. On the contrary, to accept
this Avicennan conception of the Anima coelestis is, according to Averroes,
to commit "the error of a tyro in philosophy” (error incipientis in philosophia),>
Certainly, such a severe judgment, issuing from the authority of Averroes,
could be mortifying to any philosopher who felt that he was its object, if the
"tyro" did not find himself in such good and illustrious company as that of
Avicenna

The Averroistic critique of the Avicennan schema aso undermines the
order of the eternal Emanation of the pleroma; it postulates that the inter-
vention of the famous principle ex uno nonJit nisi unum is as inopportune as
the conception of celestial Angels as the moving Souls of the spheres. Averroes
is determined to be a Peripatetic of the strict observance. Consequently, the
idea of a separate Intelligence being the cause of the Intelligence that follows

52. These two "dimengons' ae dso "theosophy of the Orient of Lights'; d. our
mentioned alone in the philosophy of Ishraq  "Prolegomenes I1," pp. 44-45.

(cf. our edition of the Hikmat al-Ishrag, § 53. Cf. Duhem, 1V, 549 ff., and Gardet,
150, p. 138); yet even there the Souls named  Pensee, p. 55.
"Espahbad" emanate in accordance with the 54. Duhem, ibid.

order and the perspective proper to this
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it seems to him as unintelligible as any idea of a creative cause. Y et the cosmos
must still contain a principle of hierarchic subordination, but it must be con-
ceived quite differently. According to Aristotle's metaphysics, each sphere is
moved by the desire to assimilate itself with the Intelligence proper to it;
each forms a sort of closed system with its Intelligence. For Averroes, the mover
of each celestial sphere equally desires the moving Intelligence of the highest
sphere. This opens the possibility of reversing the descending order of the
Avicennan procession, according to which each Intelligence, by its self-intellec-
tion, produces the Intelligence that follows it and the Soul of its own heaven.
Now the separate Intelligence can be the cause of a celestial "soul,” not because
it thinks that soul, but because it is known by that "soul"; it is no longer cre-
ative cause but fina cause, or, rather, inasmuch as—and because—it is final
cause, it is active cause. In this sense, the moving Intelligence of the highest
orb can, as object of desire, be the fina cause of al the celestial movers. Hence
the famous principle ex uno non fit nisi unum must be dethroned, and with it
the order of causality that it determined.®® Once it is posited and admitted
that "what is comprehended is cause of what comprehends,” it appears that
one and the same substance, intelligent and intelligible, can very well be the
cause of several beings at the same time, for these various beings comprehend
it, eech after its fashion: what the mover of the body of the First Heaven
comprehends of the Prime Mover is different from what the mover (or Form
or "soul") of the Orb of Saturn comprehends of it.®

It is hardly necessary to indicate the profound change that will follow and
will orient the Averroistic and the Avicennan angelologies in entirely different
directions. Though it is impossible here to develop the comparison at the length
that would be desirable, we will say that in the Averroistic vision of the world
the pure Acts or Intelligences that move the celestial bodies >’ are at once their
active causes in giving them their Form and their final causes in giving them
motion. But it is precisaly in giving them their Form that the Intelligences are
cause of their motion, since "their Forms are nothing but the Ideas that the
celestial bodies entertain of their movers." *® Now, it is in knowing the sepa-

55. We mertioned above (p. 56, n. 17) summaize here.
Nasiraddin Tusi's own attempt to free specu- 57. What we call celestial motions, at-
lative vision from this principle. We shall  traction, gravitation, etc., are here, then, in-
have occasion to return to it again inour ex-  tellectual Acts, the Acts of conscious Intel-
position of the philosophy of Ishraqg. ligences.

56. Cf. Duhem, 1V, 554-55, which we 58. Gilson, p. 364.
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rate Intelligences, the Principle that is its mover, that each orb moves with
an eternal motion of desire toward it, and it is through this desire that the
Intelligence is its mover. From the point of view of Avicennan emanationism,
the Anima coelestis hypostatizes the thought that the Intelligence has of itsdf,
in so far as the Intelligence intelligizes its own essence as necessitated by its
Principle. Its heaven, the celestial matter of its orb, hypostatizes its knowledge
of nonbeing contained in its being, the pure possibility of its essence, when the
latter is considered in itsdlf, apart from its necessary Emanation from the
Principle. Here, in Avicennism, the eternal motion imparted to the sphere
by the Soul expresses not an intellectual desire—that is, the intellectua act
representing its good and its perfection to itsalf, and thus actuating and realizing
the cosmic Order—but an incompletion, an unfulfillment, an aspiration toward
the still Unrealized, something that might pass for an Avicennan "roman-
ticism."

The difference between the Averroistic and Avicennan conceptions of
angelology will, then, modalize the human soul's relations to the Active
Intelligence in quite different tonalities on the one side and the other. Now,
the concrete situations from which our Avicennan recitals issued and which
they typify certainly presuppose the Avicennan Imago mundi. The Iranian
commentator on Hayy ibn Yagzan will more than once remind us of the homo-
geneity and homology between the Anima coelestis and the anima humana.
Would not the elimination of the Anima coelestis as a celestial Angel, lower in
condition than the order of Kerubim, necessarily entail the elimination of the
human soul understood as "terrestrial angel"? It is the whole destiny of the
Soul that is thus put in question—of the Soul whose ontological status of inter-
mediate or minor angel is rejected in favor of pure intellect.

Hence the issue involved in the problem of the human intellect will aso
be understood quite differently. When the human soul, because of its twofold
intellective power—speculative and practical, typifying the twofold angelic
hierarchy—is accorded the status of virtual angelicity (fereshtagi), it is re-
garded as at least caled, by reason of its essence, to become pure Form. From
this point of view, will its individuality still result from the only individuation
‘of which Matter is the principle, and which constitutes only numerically different
individuals within the same species? Or is there not rather to be conceived for
it an individuation in conformity with the angelic condition, which postulates
not only a numerical individuation within the same species, but an individuality
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specific in itself?5° The question does not arise, of course, save when there
is mention, as here, of terrestrial angels (fereshtagan-e zamini). This denomi-
nation is founded on the two powers—that is, the two faces—of the human soul,
which constitute its being as a virtual syzygy in the image of the pleroma.
This structure presupposes that the individual soul be admitted to possess an
intellectus possibilis in its own right. And this is precisely what Avicennism
does. Averroes, on the other hand, grants the individual only an intellectus
passivus, a mere disposition to receive the intelligibles, which, furthermore,
perishes with the body. This, of course, is the great problem of Averroism:
what is to be said of individual immortality? But this touches upon the very
interpretation of Averroism, which absorbed the speculative efforts of several
centuries of Latin Scholasticism.

There can be no question of confronting the two positions here; indeed,
the present state of research still allows us only a confused view of the relations
between Avicennism and Averroism in the West down to the Renaissance.
But it is not too difficult to perceive the difference between them in respect to
the relation of the individual intellect to the Active Intelligence, a relation
upon which the angelic pedagogy that allows the soul to undertake its journey
into the Orient will here be founded. From the Averroistic point of view, the
receptivity to intelligibles engendered in the passive intellect of the terrestrial
individual is only the Active Intelligence itsdf, "particularizing itself in a soul
as light does in abody." But the light does not belong to the body: "Everything
eternal and eternalizable in the individual belongs wholly to the Active Intelli-
gence and is immortal only through its immortality." ® Here aready—or
once again—we must rise to another conception of individuality than that which
follows from matter as principle of individuation. From the Avicennan point
of view, the intellectus possibilis, in receiving the illumination of the Active
Intelligence, aready receives a guarantee of immortality. It is brought into act
by the Active Intelligence; the latter produces intelligible knowledge in it as the
sun produces sight in the eyes by its light. Even more than sight and that which
is seen, the Active Intelligence is what enables seeing.

59. It was in accordance with the Tho-
mist concept of the individuation of Angels
that Leibniz, elaborating his monadology,
proposed to conceive the individuation of
souls as such. "What St. Thomas dfirms
upon this point regarding Angels or Intel-
ligences (quod ibi omne individuum est species
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infima) is true of dl substances, provided
that the spedific difference be taken as geom-
etricians take it in respect to their figures'
[Discours de metaphysique, ed. E. Thouverez,
§ 9, p. 23); d. Heinrich Ropohl, Das Eine
und die Welt, p. 97.

60. Gilson, p. 367.
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This is because here the human intellect is not a mere disposition to in-
telligible knowledge; it is the partner of the Angel, the "traveling companion”
who is guided by the Angel and whom, on his side, the Angel needs in order to
solemnize his divine service—that is, to irradiate Forms and thereby to rise
toward his Principle (cf. Hayy ibn Yagzan, ch. 25). It isin a sense quite different
from Averroism that, here in the Avicennan view, the relation to the Active
Intelligence is the guarantee of continued existence, and is so because this
relation presupposes precisely the notion of soul, for here our soul behaves
toward the Active Intelligence as does each Nafs toward its 'Agl, each celestia
Angel toward its Kerub. So it is important that we gain a conception of what,
in itself, necessitates, together with their notion, the median and mediating
position of these celestial Souls that Averroes rgjected as superfluous. This
necessity in relation to the human soul will subsequently become apparent from
the viewpoint of a twofold pedagogy: at once as they intervene "personally”
and as they offer themselves to the soul as a model.

From each separate Intelligence a heaven emanates. It is the Intelligence
that moves this heaven, through the love and desire of which it is the goal;
but the proximate principle of the movement of this celestial orb cannot be a
purely intellectual Energy that should be subject to no mutation and should
in no way imagine particular things.** The ternary rhythm of Emanation brings
it about that from each Intelligence there proceed not only another Intelligence
and a heaven, but aso a Soul intermediate and mediatory between this heaven
and the Intelligence from which it emanates. The Soul hypostatizes not the
higher "dimension" of the Intelligence—that is, its intellection of the Principle
from which it originates—but a mean "dimension"—that is, its intellection
of its own being as necessitated by the necessity of its Principle. As such, the
Soul does not find perfection in the first state in which it is constituted. "Hence
it is ever after assailed by the desire, the love (lishg) that carries it toward
what is not yet realized in it, toward its principle of perfection. It is in order
to attain to this that it will put in motion the body that is dependent on it.
Its existence is necessary in the hierarchy of beings to explain this motion." ®

In the human soul, this situation of the celestial Souls has its counterpart
in that one of the soul's two intellective powers which is caled the intellectus
practicus (‘agl-e kar-kun) and which is typified as being that one of the two

61. Cf. commentary on the Kitab al- 62. Ibid.; compare Hayy ibn Yagzan,

Najat (Cairo, A.H. 1357, p. 259) by Gardet, ch. 22 of our edition and translation.
p. 55.
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"terrestrial angels" whose "place is on the left," the one whose duty it is
to write—that is, to act and execute—what is dictated by the angel whose
"place is on the right." Celestial Souls and human souls share the modality
of not being purely intelligential or intellective in the first constitution of
their essence; they have in common the function of ruling and governing phys-
ica bodies® To do this, they must imagine. The whole immense world of the
imaginable, the universe of symbol (‘alam al-mithal), would not exist without
the soul. But here the celestial Souls possess a superiority; at the very origin
of their being, they receive from the Intelligence or Archangel from whom they
emanate everything requisite for the exercise of their being. The body with
which they are furnished and which "materializes" the thought of the same
Archangel is made of a "celestial matter," a subtle and incorruptible quinta
essantia64 For this reason, and because, unlike human imaginations, theirs are
not dependent on sensible knowledge, their imaginations are true.® Each Soul
"moves its sphere with a motion that is natural, perpetual, and circular,
but the motive force of which is the Soul's will and loving desire to assimilate
itself with the perfectly happy Intelligence from which it emanates.” ®

Contrary to Averroes tenet, the Soul is, then, necessary as "proximate
cause" of the motion of the celestial orb. The Intelligence cannot be the proxi-
mate Mover, it cannot directly be what the orb seeks, for even a celestial body
cannot receive the essence of the separate Intelligence; the latter cannot
subsist in it.®” But what the Soul tenderly desires is precisely to assimilate
itself with the Intelligence by becoming like it,%® as the disciple makes himself
like his master, or the lover like the beloved. To do this, the Soul must "grasp
the beauty of the object that it loves; the image of that beauty increases the
ardor of its love; this ardor makes the soul look upward, and thence arises
a motion by which it can apply itself to the object with which it desires to
assimilate itsdlf. Thus imagination of beauty causes ardor of love, love causes
desire (inquisitio), and desire causes motion."

63. Cf. commentary on Hay ibn Yag-
zan, ch. 9, 8 5 (pp. 312-13 of our tranda-
tion).

64. C. ibid., ch. 15and ch. 22, § 1 (tr.
pp. 333 ff. and 362 ff.).

65. Since the Imagination can be angel
or demon (Suhrawardi), it is essentially the
firg aternative that isredized in the Animae
coelestes and, through them, in human souls.

66. Cf. Najat, pp. 263-67, cited in
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Gardet, "En I'Honneur du millenaire d'Avi-
cenne," p. 340. It is this conception of the
celestid motions that will provoke the sar-
caams of William of Auvergne, in his lack of
any sense of the vison that it implies, d.
below, § 10.

67. Cf. Duhem, IV, 446.

68. Shifa), Il, 615.

69. Ibid., cited in Duhem, IV, 447.
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Avicennds speculative vision is here aready colored by the fires of the
cognitio matutina. It will attain definition in amental dramaturgy in the prologue
to the admirable little spiritual romance that Suhrawardi entitled The Familiar
of the Mystical Lovers (Mu'nis al- Ushshag). There the three beings who proceed
from the threefold self-intellection of the Intelligence bear three names that,
despite appearances, are less abstractions than typifications, since they have
correspondences in three names from Biblico-Koranic hagiography (Joseph,
Zulaykha, Jacob). The three figures that proceed from the meditation of the
First Archangel reflecting upon his being are named Beauty, Love, Sadness.
Of these three dramatis personae, Sadness corresponds to the heaven whose
subtle matter "materializes" the thought of a nonbeing; it measures the zone
of shadow, the distance that aways intrudes between Love and the Beauty
to which it aspires—that is, between the celestial Angel and the Angel-Cherub.
But at the same time this heaven, this Sadness, is the instrument that allows
the Soul, by the roundabout way of a long pilgrimage, to approach that Beauty,
to attain the goal of its desire, just as, by moving its heaven, the Soul tends
toward the Angel from whom it emanates. Thus the same nostalgia that is
close to the secret of the mystic's heart is likewise the secret of celestial physics.”

This vision, with its subtle and delicate symbolism, is perhaps also a testi-
mony to the assistance that the Animae coelestes render to the anima humana—
that is, a testimony to the pedagogy the role of which they assume toward it
by a direct intervention. Below the greater Orient of the pure cherubinic
Intelligences, the schema of Ishrag places an intermediate Orient, the world of
symbols, which is the "clime" of the celestial Angels or Souls. It is these who
inspire, who make visible to the Imagination as organ of metamorphoses, the
symbolic visions that come to prophets and theosophic Sages. The cases of
the two groups are not greatly different, for if the Prophet received his reve-
lations from the Angel Gabriel, it is none the less true that, for each mystical
Sage, joining himself with the Active Intelligence (which is but the speculative
name of the Angel Holy Spirit) is each time equivalent to becoming the "seal
of prophecy." ™ The personal assistance that the celestial Souls render to the
human soul post mortem only continues their first assistance. To raise itself
step by step toward the world of Pure Intelligence, through the successive

, 70. A new trandation of The Familiar 71. Cf. theta'wil of the shaqq al-qamar
of the Mystical Lovers will agppear in the (splitting of the moon) in Sainaddin Is-
volume of trandations of Suhrawardi's re- pahani's treatise; see our "Prolegomenes
citals announced above (p. 43, n. 50). I," pp. 53 ff.
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states of its posthumous becoming, the soul must be enveloped in the subtle
celestial body that will have been "organized" for it by the Images, the symboals,
and the dreams dispensed by the celestial Souls.”” The world of symbols and
of archetypal Images is also the world of remembrance (‘alam al-dhikr); it is
the celestial Souls who preserve the traces of al particular things.” It is not
by chance that Avicenna, aluding to these difficult questions in one, of his
glosses on the Theology of Aristotle, refers to his own "Oriental wisdom."
Here is the program of questions in which the "Oriental" theosophy of Suhra-
wardi will culminate in its turn.”

Both when our philosophers are "leading back" the Active Intelligence
to the Holy Spirit or Archangel Gabriel and when they are meditating on the
relation of the Active Intelligence to the human soul, we must bear in  mind
the dafective tonality, even the tenderness, that for them is attached to this
relationship. Then perhaps we shall avoid any tak of a rationalism or an
intellectualism guilty of reducing spirit to intellect. "The Active Intelligences
adorn and perfect the soul, the latter being for them as their child; for the
intellective nature [adgliya] of the soul is not given with its substance [ja-
wharlya~\; it is acquired [mustafada].75 This gloss occurs in the margin of a
passage in the Theology of Aristotle in which the human soul is described as
the child of the Active Intelligence, who is dso the parent who sees to its
education. "It is the Intelligence that perfects the soul, since it is the Intelligence
that gave it birth." ®

Here, then, the relation of the soul to the Active Intelligence is expressed
with unmistakable clarity as the relation of child to parent. Elsewhere too the
Theology of Aristotle will describe the union between the angdic Active
Intelligence and the soul's potential intellect as accompanied by an incomparable
love and joy. This union crowns a mutual desire, for if the thinking human
soul owes its existence to the Active Intelligence, and even cannot subsist
save by being united with it, reciprocally this angelic Active Intelligence needs

72. Cf. Vgda, "Notes," pp. 403-04 75. Cf. Vgda, p. 405 = Badawi's edn.,
(viii, 3 and 4), and Gardet, "Enl'Honneur," p. 72.
pp. 343-44. 76. Cf. below, § 8, where this notion of

73. Thisiswhy Ibn 'Arabi (cf. p. 359, the soul's angelic preceptor will lead to that
n. 1) will seeinthem the "angelswho write" of the Perfect Nature as "angel of the phi-
(who, inHayy ibn Yagzan, ch. 21, typify the losopher" and to the plurality of Perfect
intellectus practicus of the human soul). Natures, the problem of which was well
74. Compare Suhrawardi, Hikmat al- formulated by Abul-Barakat.
Ishraqg, pp. 208 ff., 232 ff. of our edition.

16



Angelic Pedagogy and Individuation

the thinking human soul as receptacle and pre-eminent intermediary (Hayy ibn
Yagzan, ch. 25), in order to send into this world the influx of its Energies, the
gift of intelligible Forms coming to inform Matter. Thus the love between
the angelic Intelligence and the soul is compared not only to the affection be-
tween parent and child, between master and disciple, but to the reciprocal love
of lovers.”

In view of this union, the celestial Souls offer themselves no longer as
direct helpers but as models to be imitated. The human soul is to hear and obey
a Werde was du bist. On the soul's side, it acquires its 'agliya (its intellective
nature); on the Angel's side, he perfects his child. These two complementary
aspects define the journey into the Orient, in the terms of the Recital of Hayy
ibn Yagzan, as "traveling in company with the Angel." It is by being in this
company that the soul stands to the Active Intelligence in the same relation
as does each celestial Soul to the Angel-Cherub. Hence a situation arises that
is a once propounded and resolved by our visionary recitals. The idea of
angelic pedagogy is bound up with an individuation of the soul, whose task
they together concretely propose.

8. Angelic Pedagogy and Individuation

The relation of filiation that makes the human soul the child of the Active
Intelligence illuminates the latter figure with a light that brings out the per-
sonal traits that our philosophers constantly identified in it. It is thus that the
Active Intelligence is the Holy Spirit.”® Furthermore, that the Holy Spirit
is identical with the person of the Angel Gabriel is a Koranic datum, but the
identification was already made in the Ascension of Isaiah.”” The Active In-
telligence being identified with the Angel Gabriel, the Angel of Knowledge is
€0 ipso the Angel of Revelation, the case of the mystical Sage and the case of
the Prophet respectively exemplifying the same conjunction with the Angel.*

77. Cf. Duhem, IV, 399-400. Michagl? Then too, as we have pointed out,

78. This ta'wil "leading back" the In- @l the Intelligences of the pleroma are "Ac-
telligence to the Holy Spirit will aso arouse tive Intelligences’ and, as such, dso "Holy
some doubts: can the Holy Spirit, identical  Spirits® (cf. our "Prolegomenes 11," pp.
with Gabriel the Archangel, be only the 48ff.).

Tenth Intelligence? Is he not rather the first 79. Cf. Eugene Tisserant, tr. and ed.,
of the Archangels, dominating the whole of Ascension d'lsaie, pp. 14-15.
the pleroma, identified, as in our Mi'raj- 80. Cf. above, p. 75, n. 71.

Nareh (below, § 14), with the Archanged
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The Intelligence Holy Spirit is the Angel of Humanity in the philosophy of
Ishrag—where too it is not without resemblances to the Virgin of Light of
Manichagism. In any case, it is the Angel who gives origin to our souls as minor
divine "Words," and it represents the Angel whom, in the Gospel According
to the Hebrews, Jesus calls "my mother the Holy Spirit."

It is still too early to write the extensive book that a philosophy of the
Angel Holy Spirit in this spiritual universe would demand. We shall here
consider only his personal relation to the soul, his "child," as lived and ex-
perienced in our recitals, both Avicennas and Suhrawardi's. The relation is
comparable to that of each dyad 'Agl-Nafs, or again, as the pilgrim learns
upon reaching the mystical Sinai of the Recital of Occidental Exile, his own
relation to the Angel is the same as that of the Angel to the Angel preceding
him. In the case of either relationship, a problem arises. It has been found
possible to say that the Angel "symbolizes the individuality of the relation
between God and the soul." ¥ But would the idea of this individuation and the
necessity of its symbol command acceptance if the identical relation that a
multitude of individuals of the same species, differing from one another only
numerically, can have to the same center were fdt to be sufficient and satis-
factory? Far from it, the idea of this individuation each time supposes as it were
anew center and a case of species. This is why the relation of the Active Intelli-
gence to the multitude of souls that have emanated from it does not answer
the question; it only raises it on anew plane, and in its turn postul ates the advent
of specific individuation. Question and answer no longer depend upon theoretical
data. Hence they must be formulated on the basis of a concrete situation, such
as that of our recitals. Some philosophers—Abu'l-Barakat, for example—have
given their attention to this situation; they will help us to formulate its theo-
retical aspect,

An objection raised by Fakhraddin Razi might be taken as a purely theo-
retical formulation of the problem. "Either," he says, "the Active Intelligence
is one, excluding multiplicity, or it comprises parts. In the first case, the soul,
injoining itself to it in view of a single intellection, must necessarily intelligize
al intelligibles. In the second case, if the soul joins itself to a certain part only,
it necessarily follows that for each intellection that can arise for man there is a
corresponding part in the Active Intelligence. But the intellections in respect
to which man is in the state of potentiality are infinite. The Active Intelligence

81. Cf. James, Apocryphal New Testa- 82. T. K. Cheyne, The Origin and Re-
ment, pp. 2 ff. ligious Contents of the Psalter, p. 335.
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must, then, contain infinite parts."®® Aside from the objection's appearing
to ignore the fact that the potential infinite is not the actua infinite, Fakhraddin
Razi shuts himself in a wholly theoretical dilemma. And because the situation
is artificially reduced to theoretical data, it allows no glimpse of a solution.
The impasse to which it leads arises from the fact that the author refuses, so
it seems, to distinguish ontologically between a state of conjunction (ittisal,
such as will be the case with Hayy ibn Yagzan's companion) and a state of
unification (ittihad) fusing essences and persons. Razi's objection would be
equally vdid in the case where mystical conjunction with the supreme divinity
is postulated and in the present case, where the Imago mundi proposes a con-
junction with the Angel who is the Active Intelligence.

This difficulty presented in theoretical data will already have been partly
met if we observe the de facto individuation of arelation that presupposes neither
the splintering of one of the terms into infinite parts—as if we were dealing
with a measurable magnitude—nor the increase of the other term to a totality
beyond its scope. Abu'l-Barakat's reflections on the problem of the Active
Intelligence and the angelological developments to which these reflections
lead him also open to us a speculative field in which the dilemma in which
Razi will shut himself disappears. Far more telling, however, both as a datum
and a solution, is the experiential fact of the  encounter, of the face-to-face
attested by our visionary recitals. An objection of the type of Razi's has never
troubled any mystic nor invalidated his experience. Avicennds visionary
found himself in the presence of Hayy ibn Yagzan; Suhrawardi's found himself
face to face with the Angel on the mystical Sinai, with the purple-hued Angel
('Aqgl-e sorkh), etc. The commentators studiously explain that the figure
encountered is the Active Intelligence; our recitals, however, attest an identi-
fication neither with the totality of intelligibles nor with a "part" of the Intel-
ligence; they attest the mental vision of a figure possessing well-marked
individual features, who is at once that Intelligence and yet different from it
(the Sage of Gabriel's Wing at first speaks as if he were the Angel himsdlf, then
as if he were the Angel emitted before that Angel, as other visionaries in their
theophanies encounter the "Angel of the Lord").

It would, then, be necessary to trace what psychic process culminates in
this vision. The point to be noted seems to be the fact that the event postulates
the simultaneous individuation of the soul in a state of vision and of the figure

that presents itself to it in this vision. Precisely here the resources and antic-
83. Cf. Kitab al-mabahith al-mashrigiya, I, 137.
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ipations that are within reach of the theory of the individuation of Forms by
matter are once and for all transcended. To trace the unfolding of the process
at the conclusion of which the soul discovers itself to be isolated outside of the
world to which it is a stranger, and at the same time to be in the company of
one in whom it finds the representative of its true world, its "celestial Guide,"
we must fix our attention on the Image present to the soul from the beginning,
the Image that makes it know the structure of the sacred world, of the angelic
pleroma, and simultaneously reveals it to itself as made "in the image" of the
beings of that pleroma and as ordained to those beings by reason of this homol-
ogy. It is owing to this Image of itself, which shows it and reflects in it the
relations that ordain and subordinate the beings of the pleroma to one another,
that the human soul is capable of conceiving and realizing a wholly new situation
corresponding to its quality of Stranger, this quality being precisely an indi-
viduation isolating it outside of the species that is strange to it.

What order governs this structure from the heights of the pleroma to the
terrestrial level upon which the soul has been cast? In the pleroma, each Intel-
ligence and each celestial Soul respectively constitute, as does the Intelligence
from which they proceed, an individua entity that is itself its own species®
Similarly, too, the celestial Matter of the sphere that results from the "lower"
self-intellection of the Intelligence and that is moved by the Soul engendered
by the Thought of the same Angel—this celestial Matter is a specific matter;
it differs with each heaven. Thus each triad constituted by the Archangel, his
Soul, and their heaven forms as it were a complete universe apart from every
other; its specificity corresponds to the degree of contemplative happiness of
each Angel and to the particular motion that translates the ardent desire of each
Soul. "Each is in the whole of the sphere of its heaven. . . ." When the series
of Emanations has descended to the Tenth Intelligence, the Energy of being and

84. In the Avicennan angelology (as
for St. Thomas), each angelic individuality
forms a species by itsdf. For Suhrawardi,
what distinguishes each angdic individuaity
is not a sedific difference but a difference in
intensity of light. It is true that Suhrawardi
introduces these variations of intensity even
into the category of substance (one soul can
be "more intensaly soul" than another). One
may, then, ask if in fact the degree of in-
tensity is not equivalent to a specific differ-
ence. The problem assumes great importance
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in Sadra Shirazi. Yet the following consider-
ation would aways remain: since increase in
intensity presents itself to the soul not Smply
as a possihility but as a goal, the individual-
ity is not forever fixed in its species, even if
the species be unique; instead, its "specifica
tion" rises in proportion to its "intensifica
tion" (cf. our "Prolegomenes I1," p. 46, and,
below, the question of the plurdity of "dif-
ferent gpecies of souls," treated by Abu'l-
Barakat).
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of light shows exhaustion. The Angel's wing of light has its counterpart in the
darkened wing from which proceeds elementary Matter, which is very inferior
to the celestial Matter of the spheres, the latter being still in some sort "imma-
terial" in comparison with elementary Matter. Instead of an Intelligence and
a Soul whose individuality would be identical with their species in accordance
with the norm of the previous dyads of the pleroma, the Tenth Angel, our
Active Intelligence, produces in their stead the multitude of human souls that
in sum represent the Intelligence and the Soul that the Angel no longer had
strength to bring to birth and that broke up into a multitude. Now, this mul-
titude of souls is that of individualities that, unlike the single Soul of each
heaven, differ from one another only numerically but are identical as to species.

There is, then, as it were a change in the idea and the status of the individ-
uality, or, rather, such a hiatus that the notion of individuality appears equivocal.
Here the individua is an individual among others of the same species; he is
subordinated to the species; he may perhaps become the individual dominating
the species, but how should he attain to the state of the individual being that is
its own species, that realizes the fullness of its own archetype? This would be to
attain to the angelic condition, at least to that of the Animae coelestes. Now, is it
not again and again repeated precisely that the condition of the anima humana
is analogous to theirs, and that its way toward perfection is to conduct itself in
accordance with their example?®® But how will it be possible for its relation to
the Active Intelligence to exemplify, on the plane of the "terrestrial angel,”
the individuated relation of each celestial Soul to the spiritual Angel or Cherub
from whom it emanates? This last relation is the relation of one aone with one
aone, constituting a perfect dyad. This dyad can be exemplified ad infinitum,

85. Cf. above, p. 72, n. 59, where we
quoted Leibniz's proposal to conceive the
individuality of souls in accordance with the
type of individuality defined in angelology.
Here, as our context makes clear, the prob-
lem for us arises from the experiential spirit-
ud fact attested by our recitals: the syn-
chronism between the soul's awakening to
itsddf and its meeting with its Guide or
celestid Sdf, the one-to-one that goes be-
yond theoretical expectations. Other vision-
ary recitals present similar cases of individ-
ualization, when, for example, it is no longer
the destiny of men in genera that concen-

trates the interest and hope, but the destiny
of the individud &t the end of his life, and
hence the celestid ascent of the individua
soul takes the place of the final cosmic dram-
aturgy. Indeed, the mystica ecstasy is expe-
rienced as an anticipation of the eschatology
(df. dso below, § 14), as a metamorphosis
announcing it. The pre-Idamic Iranian ex-
emplifications have been rightly cited to
define the archetype here; d. Dibelius, Der
Hirt des Hermas, p. 486; the (alchemical)
celestia ascent of the Mage Ostanes, J. Bi-
dez and F. Cumont, LesMageshellenises, 11,
348.
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on condition that this relation be maintained. But how can the analogy of
relation be preserved if the term that must correspond to the Anima coelestis
represents not a single Soul but a multitude?

To be sure, the question could be avoided by many theoretical solutions or
considerations in the light of which it would not even be posed. However, just
as little as the question originates in theoretical data would such considerations
auffice to account for the actually experienced fact of the vision and the meeting
of the one-to-one. If this one-to-one depended on the general norm of individ-
uation for individuals of the same species, the favor of this meeting would be
the rightful due of each and all. If not, the state of isolation in which the one-to-
one is produced postulates another norm of individuation than that which
attributes the individuation of Forms to Matter.

According to this norm, when a corporeal receptacle has been made fit under
the action of the celestial spheres, the Angel Dator formarum infuses into it a
thinking soul, which then becomes numericaly different from other souls. In
short, the human soul receives its individuality only through the fact of its
union with the body,® and this individuation is the "service" that the body
renders the soul. But the Avicennan perspective itself leads to posing the
question of the preservation of the soul's individuality after death. That,
because of its epistemology,®’ it succeeds in making a favorable answer is true
enough; but precisely then does it become urgent not to allow any ambiguity
to rest on the meaning of the individuality destined to subsist post mortem.
Now, in the Avicennan perspective itsdlf, the future destiny of souls as separate
substances depends upon the degree of illumination to which they will have
attained on earth, upon the greater or less aptitude that they will have gained
for turning with greater spontaneity, perfection, and constancy toward the
illuminating Angel Intelligence. For there are aso the souls of the nongnostics,
which care nothing for the world of the archangelic Intelligences, have only a
vague, hearsay knowledge of it, and never turn spontaneously, and always with
great difficulty, toward the illumination of the Intelligence. On the other hand,
among the gnostics, it is chiefly from the age of forty years, when the activity
proper to the body begins to lessen, that a spiritual state to which the change
resulting from death will cause neither privation nor harm can begin. As we
advance in this perspective in which the conditions and the meaning of the

86. Cf. Gardet, Pensee, pp. 91  ff. Forms from Matter but in receiving them as

87. That is, because of the fact that the an emanation from the angelic Intelligence
intellectus possibilis is "brought into act" by and that in this emanation dispensed by the

the Active Intelligence and that consequently ~ Active Intelligence the human intellect al-
knowledge does not condst in abstracting ready has a guarantee of its immortality.
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individual person and of personal survival are defined, it appears that we leave
farther and farther behind the conditions that would have the soul owe its
individuality to its union with a material body.

There is more yet. In Avicennan terms, is the human soul basicaly the Form
(the entelechy) of the body, in the Peripatetic sense of the word?*® As soon as
we observe how and why, in Avicennan anthropology, the soul is aready a
separate Form, at least in the sense that it is caled to become a pure Form
stripped of all matter, two consequences follow: the first is that its union with
the body does not form a unity indispensable to the human person. But then the
famous principle of individuation by Matter retains at most only a retrospective
value. The second is that a pure Form is necessarily unique in its species; where-
upon it becomes necessary to conceive, for the future state of the anima humana,
a principle of individuation similar to that of the angelic Forms. To be sure, it
is clear that we must proceed with prudence here: "Many principles for indi-
vidual differentiation of separate souls are conceivable, and it may even be that
we do not know which is their true principle of differentiation, yet we are not
thereby justified in affirming that the principle does not exist."8°

That the theoretical data of the great didactic works foresee neither the
guestion nor the answer clearly is not surprising. It is precisely because of this,
and thanks to it, that we have the visionary recitals. The initiation that they
propose, the pedagogy or the quest that they impose, aready inaugurate the
work described in the passage from the Theology of Aristotle that, with Avi-
cennas gloss on it, we quoted above (pp. 76-77): the Active Intelligence takes
care of the soul, which is its child, in order to lead it to its intellectivity (‘agliya),
its state of pure Intelligence. The corresponding terms for this expression in
Persian are fereshtagi, malaki, "angelicity” (frequently employed in Ismailian
texts). As we read in the Mi'raj-Namah, which undoubtedly is not by Avicenna
but which nevertheless exudes a perfume of Avicennism, "the human being in
the true sense is he who accedes to the Angel—that is, he in whom the angelic
condition predominates and who steadily departs further and further from the
demonic condition." ®

The ideal is eminently in harmony with an anthropology that is only an
aspect of a fundamental angelology. The point of departure for the angelic
pedagogy is the virtual angelicity of the human soul. Its culmination will be the

83. (I. Gardet's excdlent remark, p.  Inditut Franco-Iranien, MS. No. 29, p. 18,

0, n. 3. 1. 12: "w mardum bahagigat an buwad ke
89. Gilson, "Les Sources greco-arabes bamalak rasad ya'ni malakiash ghalib shawad
de I'augustinisme avicennisant,” p. 50. w az devi dortar uftad.”

90. Department of Iranology of the
8S
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perfect flowering of this angelic condition. If we then inquire into the individual
differentiation of the soul that has reached this perfection, where shall we seek
the solution if not first in the idea of specific individuation that the angelology
itself proposes? Then it is not only the one-to-one of the visionary recitals that
will reveal its condition, the very condition that satisfies the summons of the
Angel inviting the adept to become his companion. It is perhaps aso the
survival of the individuality that takes on a magnificent and redoubtable aspect.
For this survival of the gnostic soul cannot concern the human species as such,
common to 'Amr and to Zayd, nor the individuality of the human Form as it
results from the numerical individuation of their material bodies. This purely
numerical individuality appears trifling compared to that which results from
the pedagogy wrought by the Active Intelligence, and which, compared with
the former, assumes the aspect of a superindividuality, that proposed by the
Angel to the human soul that is still at the beginning of the Way. When the
terrestrial human condition has been obliterated and the angelic condition
predominates, it would be difficult to conceive that the individuality resulted
from terrestrial matter or from union with that matter.

If the theoretical expositions are accepted, it must be admitted that at a
given moment this matter played this role (cf. above). However, how far is it
true to say that a pre-existence of the soul to its terrestrial body is absolutely
inconceivable? Such a pre-existence is supposed both by the Recital of the Bird
and by the celebrated gasida on the soul. On condition of not degrading them
into allegories, we can apprehend in them what is not statable except in symboals,
because the symbol is the only possible expression of the mystery. Doubtless
Ismailian mythohistory, for example, knows more details of the condition that
pre-existed, the cycle of our present humanity. But Avicenna composed nho
mythohistory; what notion he had of it, he has Ieft only in a ciphered text.”* This
text does not cipher general data, rational patencies subject to discussion, but
an intimately personal experience, the state to which he owed the sudden
flowering of mental vision.

91. Suhrawardi's mystical recitals are
aso in this sense ciphered texts; they arein-
telligible only if the pre-existence of the
soul is their key; but precisdly this can be
spoken of only in symbols. Thus it will hap-
pen that the same author, when expressing
himsdf "openly,” will take his stand against
this pre-existence (cf. Hikmat al-Ishraq, §
211, p. 201 of our edition), to the great

surprise of his commentators, who will con-
test the "proofs' given and deny their
validity (ibid., p. 203). In his turn Sadra
Shirazi will discuss these "proofs' a little
peevishly even, and will expressly conclude
in favor of the soul's pre-existence, citing in
his support, among other works, Avicennas
recitals and the qasida; d. Kitab al-Asfar al-
arba'a, p. 814.
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Then in the unit of time that contains this mental vision—while the soul has
withdrawn "home"—the Imago mundi appears in a flash, reflected in the Image
that the soul has of itsef, and hence also reflecting that Image of the soul. In
such an instant, it is a vision of fundamental angelology, with the fullness of a
coherent whole, that presents itself to the adept of Hayy ibn Yagzan. The vision
is projected on the triple perspective of a mystica "Orient"; there are the
Angels-Intelligences "whose beauty sets the beholder trembling with admi-
ration" (Kerubim, Angeli intellectuales); there are the Angels-Souls of the
heavens (Angeli coelorum); there are the "terrestrial angels." This Image, of
course, does not result from any external perception or comparison. It is not so
much the object of vision as the organ of vision; it is what shows the soul, enables
it to see, the cosmos in which it is, and simultaneously what the soul is in this
cosmos and what it is in itself. What it shows the soul is the same structure that
is repeated at al degrees of the beings of the pleroma and findly in the soul
itself and that, by repeating itself in the soul, in the constitution of its being,
ordains it to this pleroma.

There is a relationship of subordination that, from degree to degree, gives
coherence to the universal hierarchy of beings, both that of the angelic existences
and that of the powers of the human soul. Each Intelligence holds the same
relation to the Intelligence from which it proceeds as is held to it by the Intel-
ligence that in turn proceeds from it, and the relation is repeated from degree to
degree; each degree isin both a median and a mediating position and exemplifies
a twofold relation to the degree that precedes, and the degree that follows it.
Each Angel-Soul stands to the Angel-Intelligence in the relation described
above (87), which is repeated and exemplified with each dyad. Each Soul is at
once turned toward the Angel and occupied with drawing its heaven into the
motion of its desire. Finally, this relation of the celestial Soul to the Angel is
exemplified in the human soul, which bears within it as it were the vestige of
the Intelligence and the single Soul that the Tenth Intelligence had not the
strength to bring to flower. These are the soul's two intellective powers
(intellectus contemplativus and intellectus practicus),”? those that the Recital of
Hayy ibn Yagzan typifies as "terrestrial angels."

92. On these two powers of the soul, the practical reason has not the function of
df. Gilson, "Sources," pp. 57-63. These two provoking laughter or blushing." What Avi-
powers or two faces of the soul "do not ex- cenna defines is "the reasonable soul (not the
actly correspond in Avicenna to the Aristo- intellect nor the reason) in its practical func-
telian distinction between the practical and tions" (ibid., p. 57, n. I).
the theoretical intellects. ... In Aristotle,
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For this reason, ch. 21 of our recital is particularly full of substance. Who
are the terrestrial angels? Hayy ibn Yagzan says simply: one group have their
station on the right, those who know and order; the other group have their
station on the left, those who act and obey.*® Like the Angels of Jacob's vision,
sometimes they come down to men, sometimes they mount to heaven. The
text adds: it is said that among their number are those to whom the human being
is entrusted and whom the Holy Book cdls "Guardians and Noble Scribes'
(Koran LxxxIl : 10-11). But our Iranian commentator adds. in the two groups
of terrestrial angels he sees precisely the two intellective powers of the soul.
They are the two faces of the soul, which will aso be typified in the figures of
Sdlaman and Absal. This is why these two intellective powers aso typify the
soul's two tutelary angels: one is stationed on the right, the angel who contem-
plates and dictates; the other is stationed on the left, the angel who acts and to
whom it fdls to write.

The Image through which the soul knows itsdf, then, reflects for it the
structure and relations of the angelic world. Hence it is true to say that in
knowing itself the soul attains to the world of the Angd (cf. commentary,
pp. 366-67), since it finds in itself the revelation of its own structure and of its
belonging to this world. Its two intellective powers (theoretical and practical),
its two "faces," typify the angel who contemplates and dictates and the angel
who acts and writes. Their relation is analogous to the relation between each
Angel-Soul and the Angel-Intelligence. Its totality, as a soul governing a
body, is adual totality: it has one face turned toward what is on high (contem-
plative intellect, the Angels who mount to heaven), the other turned toward the
vital powers that it subordinates to itself (practical intellect, the Angels who
descend to earth). And it is by mounting on high that the terrestrial angel who
contemplates simultaneously sees and reflects, looks upon and is looked upon
by, the Angel to whom he stands in the same relation as that borne to him by
the other terrestrial angel, the one who acts; and this by reason of the universal

93. It is interesting to note in the As-
cension of Isaiah, a Christian text pervaded
by Gnogticism, a similar divison of the an-
gelic universe. In company with the glorious
Angel who guides him, the ecdtatic passes
through the firmament (in which, to the end
of time, is waged the angelic combat against
Sammad and his legions; d. the situation in
the "clime of the demons of the soul" at the
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entrance to the Orient, in Hay ibn Yagzan),
and reaches the first heaven, where he seesa
throne: to right and left of this throne are
Angels, and those whose station is to the
right have a greater glory and magnificence;
their voice too is more powerful and magnifi-
cent; d. R. H. Charles, tr., The Ascension of
Isaiah, pp. 46, 58; dso below; p. 359.
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hierarchy that in turn mutually unites and subordinates al forms and powers.
It is, then, possible to say that the two intellective powers typify the two ter-
restrial angels, and thereby typify the celestial and terrestrial selves whose
union forms the total sdf.* Each is thus the counterpart of the other.

All takes place as if, in the Image of the dualitude immanent in it, the soul
perceived the dyadic bond that unites it to the Angel-Intelligence from whom
it proceeds, of which it in turn forms the terrestrial counterpart and in respect
to which it is as the angel who writes to the angel who dictates, or as the celestia
Soul of desire toward the Angel whom it contemplates. For the contemplative
intellect, which typifies the celestial sdif, is doubtless that one of the soul's two
faces which is turned toward what is on high, but it belongs to an incarnate
soul governing a body, and both faces together are but one human soul. By
discovering, through its Image, what in it exemplifies the structure of the
angelic pleroma, the soul learns to behave in accordance with its example, to
establish their due order between its two powers, so that it comes to exist
ad imitationem Animae coelestis, in imitation of the celestial Soul, which is the
counterpart of the Angel-Cherub (as is shown by their names. Wagjh al-Quds,
Wah al-'lzza, etc.). Then, in turning toward what is above, it is its Image
that it sees, the being in whose image it is because it emanates from him, and
who shows it its own Image.

Mystical psychology usualy stresses the stages passed through by the soul,
as a process accomplished within it—for example, the phase of isolation, the
essential "monadization.” Now, we have here placed in synchronism (above,
§ 2), as Event of our recitals, the soul's awakening to itself (the orientation of
the contemplative intellect) and the mental visualization of the celestial Guide.
This conscious face-to-face with the figure of the vision is accompanied by the
feeling of a one-to-one. If the meaning of the Angel is the 'individuation of
the relationship, this individuation necessarily individuates the two terms of the
relationship. Feeling its condition of being a stranger, aspiring to its true
world, to the being of whom it is the terrestrial counterpart, the soul finds

94. There will be relational homology
between Hayy ibn Yagzan and the soul in its
contemplative function on the one side, and
the contemplative and practica powers of
the soul on the other. Transposed a tone
lower, the dialogue could thus be interpreted
as being hed between the two "terrestrial
angels," the contemplative intellect typify-

ing the role of Hayy ibn Yagzan, as the
Nous of Hermetism is a once the persond
Agathos Daimon and a faculty of the soul;
d. further below, p. 152, n. 26; as to the
homology of this structure with that of the
Gnostic anthropology, d. above, p. 21, n. 20,
and below, p. 357, n. 1.
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itself isolated outside of its species, perhaps sole of its species precisely as are
the Animae coelestes in respect to their Angel. The rapt discourse in dialogue
pursued in this isolation supposes a unique relation to a unique figure. The
twofold theophanic and pedagogic function of the Angel accomplishes this
twofold individuation on the one side and on the other, on that of the Vision
and on that of the visionary. This is why the idea of the perfect individuation of
the soul can be asked of angelology, since it is angelology that aso offers the
schema in which individuation is equivalent to specification. It then becomes
possible to verify the anaogy that situates eech celestia Soul toward each
Angel as the soul of the adept is situated toward Hayy ibn Yagzan (or toward
the Angel of the Suhrawardian visions), who is the individuation of the Angel
Active Intelligence—and this is the end toward which the angelic pedagogy
tends.

Now, it is certain that these demands, elucidated from an experienced
situation, will have their repercussion on theoretical schemata. If human souls,
a least the souls of gnostics, are each in a specific relation toward the Active
Intelligence, this reciprocally supposes something like a specified angelophany.
It is this idea and this twofold demand that are answered to by the idea of the
Perfect Nature (al-Tiba al-tamm), as we find it in the work of Suhrawardi,®
and, before him, in that original thinker Abu'l-Barakat, who seems, on this
decisive theme, to have had an aptitude for manifesting the preoccupations of a
pluralistic and monadological philosophy in a world that a profound trend was
drawing toward monism. The questions that Abu'l-Barakat asks himself
proceed from propositions similar to those of the present investigation. For it
seems that their development is spontaneous as soon as one pauses to meditate,
in a serious spirit, on the fundamental datum constituted by the relation of the
Active Intelligence to the soul and souls. What orients this development is the
fact that, to be experienced as a real Event, the relation presupposes an indi-
viduation that must affect each of its terms. It is the experienced fact—the
encounter with Hayy ibn Yagzan, for example—that must be taken as point
of departure. Otherwise, it will not be reached by theoretical reasoning; we
have seen that the objection expressed by Fakhraddin Razi reached an impasse.

As for the data of the problem as Abu'l-Barakat well sees it, they come
down to this: * are we to conceive human souls as being one in respect to species

95. The commentators have been auffi- of the Intelligence or of the Perfect Nature;
ciently unaware of this problem to have been  d. our "Recit d'initiation," pp. 158 ff.
overcome by doubts at times and to have 96. Cf.'al-Kitabal-Mu'tabar,!I("Meta.f
remained uncertain whether it was a question  physics"), 381 ff.
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and quiddity and as differing from one another only by accidental states? Are
we to conceive that every soul differs individualy from every other soul in
essence and in species? Are we to conceive that souls are grouped as it were by
spiritual families constituting so many different species in respect to a common
genus? The choice in favor of the unity of species has the suffrage of the majority
of philosophers. The second hypothesis, that of the specific individuality of each
soul, seems not to have been really clearly maintained by anyone. As for the
third hypothesis, it seems to have the complete approval of Abu'l-Barakat, who
is eminently attentive to the deep-seated differences between human souls, as
manifested in their natures, their principles, their modes of being and acting.
Hence he is not afraid to come into direct collison with the common opinion of
philosophers, by refusing to admit that the Active Intelligence is the sole cause
of the multitude of souls; the diversity between the latter is far too serious to
allow of only a single existentiating cause. To account for this diversity, which
ends in the constitution of several species of human souls, nothing lessisrequisite
than the participation of all the celestial Souls, the Angels-Souls who move the
spheres, whose dispositions and motions are so many factors necessary for the
unfolding of this plurality. Only those who refuse to see the diversity of souls
admit the Active Intelligence as sole cause.”

Our philosopher's pluralism does not remain satisfied even by this first
rectification. To safeguard the specific plurality of souls, he considers it further
necessary to distinguish between their existentiating and their perfecting
cause, just as the father is other than the preceptor (muallim). To be sure, the
difference in souls as to their substance, species, and fundamental nature pos-
tulates a diversity in their principles (mabadi) and their causes. But in addition,
because of this very diversity, the spiritual pedagogy (ta'lim) that initiates the
soul into itself cannot be limited to a single form or to the Active Intelligence
alone. Thus some souls learn only from human masters; others have had human
and superhuman guides; others have learned everything from invisible guides,
known only to themselves.® . . .

This is why the ancient Sages, those who had the gnosis of direct vision
(merrifat  al-mushdhada), having been initiated into things that the sensible
faculties do not perceive, taught that for each individual soul, or perhaps for a
member of souls with the same nature and &ffinity, there is a being of the spiritual
world who, throughout their existence, adopts a specia solicitude and tenderness

97. Ibid,, I, 394, and I11 ("Physics"), 152. 98. Ihid., II, 412.
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toward that soul or group of souls; it is he who initiates them into knowledge,
protects, guides, defends, comforts them, brings them to final victory, and it is
this being whom these Sages called the Perfect Mature. And it is this friend,
this defender and protector, who in religious language is caled the Angela.99
The equivalence thus established gives the concept of the Angel al the force
that, for the ancient Sages, was attached to the concept of Perfect Nature as the
celestial entity responsible for the soul. The Pefect Nature assumes—and
"individuates'—the role of the Active Intelligence.

Necessarily too, the person of this celestial Guide and friend, perfecting
cause of the soul, again brings up the same questions as does the existentiating
cause. It cannot be only one for al souls, for the same reason that makes it
impossible for the Active Intelligence to be the one and only cause. But, then,
has each soul its Angel? Is there one Angel for a family of souls? Or, on the
contrary, are there perhaps several Angels for a single soul? Here learning
cannot decide the question. For his part, Abu'l-Barakat is inclined, as in the
preceding case, to admit that the affinity, the degree of evolution common to
several souls, groups them in one species under the protection of the same
Angel.*® In following the road opened here by the same premises, the question
had been raised whether there was realy no other principle of individuation
for the human soul except union with the body, and whether each individua
soul was differentiated from other souls only numerically, because it belonged
to the same human species as they. To this the remarkable pluralistic and
monadistic sentiment of Abu'l-Barakat aready brings an answer that testifies
to a perfect consciousness of the essential differences that specify human souls
into a plurality of species. The demand of angelology, which, by conferring the
status of terrestrial angel on the soul, removes it from thejurisdiction of a pure
anthropology, could, by reason of this very fereshtagi, have led our philosopher
to the notion of a soul that is itself its own species, like the Angel who himself
realizes his whole species, his own archetype. The concept of Perfect Nature
implied this. Abu'l-Barakat prudently observed that learning gives us only the
idea of the celestial spiritual master in general.

To decide the question in favor of an individuality of the soul that each time
corresponds to a celestial archetype with which the soul is integrated to form a
dua unity—this doubtless could not be an object of demonstration, but only of
experience and vision. Such a vision would be close to the gnostic angelology

99. lhid., I, 391, and d. our study 100. Ibid., 11, 152-53.
cited above, n. 95.
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when it speaks of "Angels of whom we are portions,” or gives the soul, a fdlen
angel, a higher Sdf, the angel who has remained in heaven, with whom the soul
after death will share the mystery of syzygy in the pleroma.’® Equally close are
the visions of Hermes in the mysticism of Suhrawardi. A mysterious form of
light manifests itself to Hermes; it projects and infuses gnosis into him, and
answers his question: "I am thy Perfect Nature." ** To it Hermes appeals for
help when he is terrified by the perils glimpsed in a dramaturgy of ecstasy.'®
To it, again, Suhrawardi addresses one of his most moving psams. To it are
given the names sun, Angel of the philosopher, initiator into wisdom, director
and inspirer.’® It is the Guide, as is the Angel (al-Hadi) of the Recital of
Occidental Exile, or the feminine angel Daena, who appears to the soul after
death in the individual eschatology of Mazdaism and Manichaeism.'® By these
successive glimpses of the same figure we are, in fact, taken back to the Mazdean
vision of the Fravarti as celestial Person, archetypa "I," primordial Sdf,
tutelary angel of the soul of which she is the celestial counterpart. The cosmic
dramaturgy can demand the descent of the Fravarti to earth; the dyad is not
abolished, and it is the figure of Daena that then assumes this role, as the
"celestial Soul on the road" (she who guides the human soul after death on the
road to the Cinvat Bridge).

The situation of the Stranger imprisoned in the depths of the cosmic crypt,
to whom his celestial Soul appears as the Angel who will guide him out of that
inferno, clearly proves to be the fundamenta situation described above (82) as
introduction to the dramaturgy of the Avicennan and Suhrawardian visionary
recitals. To become conscious of this situation is, for the soul, to become the
pure mirror in which the Image whose features it recognizes appears, and then
to wak in company with the Angel or the King's Messenger, as our recitals
repeat. Therein consists the angelic pedagogy that leads the soul back to its
"Orient,"” and this is why we saw the recital of Tobias and the Angel as offering
an exemplary case of our spiritual romances. To be sure, in order to see it thus,
we must raise it to alevel of "gnostic" truth with which current exegesis has
hardly been concerned. Yet one orientalist, J. H. Moulton, successfully per-

101. Cf. above, p. 21, and Clement of 103. Cf. our edition of the Talwihat
Alexandria, Excerpta, tr. Casey, p. 83. {Opera metaphysica, 1), § 83, p. 108.
* 102. Cf. our edition of the Mutarahat 104. Cf. Pseudo-Majriti, Ghayat al-

(Opera metaphysica, 1), p. 464, and above, Hakim, ed. H. Ritter, p. 193, and our "Recit

pp. 22-23, Poimandres' answer to Hermes d'initiation,” pp. 158 ff., 163 ff.

and the "Shepherd's" to Hermas. 105. Cf. our "Recit d'initiation,” pp.
183-84.
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formed an apt ta'wil of the charming and edifying little book by transposing it
into Zoroastrian terms—quite unforcedly, for the case of Tobias and his Angel
shows many traces of the Imago mundi to which we ourselves havejust been led
back here.!® For the Archangel Raphael happily takes the role of the Mazdean
Fravarti in her tutelary responsibility and provident tenderness. This is not
motivated in a learned exposition; it is pure event. The young Tobias must
leave his country, journey "into the Orient"; he must go forth from his house
and seek a companion, a guide. But as soon as he has actually gone forth, he no
longer needs to seek: "And he went out and found Raphael, the Angel, standing
beforehim." 107

We may examine, we may meditate more deeply upon, the principle of
individuation that individualizes the "one-to-one"; no theoretical schema will
provide the necessary motivation for an event actualy experienced, any more
than it will invalidate it by a tenable objection. It is not objects or relations
between objects that are to be discussed. What a soul really sees is visible only
to it; and souls are distinguished from one another precisely by their mode of
perception and their ability to perceive. A striking, a truly exemplary case of
what we have sought to indicate here is recounted in the Acts of Peter, a col-
lection in which, as in some others, precious vestiges of Gnostic spirituality
and its Docetism have been preserved for us. Here, then, the Apostle Peter
evokes the event of the Transfiguration. Of this event, which was visible
only to some and, even then, not to their bodily eyes, he can say but one thing:
Talem eum vidi qualem capere potui (I saw him as | was able to receive him).
Then his discourse becomes urgent: "Perceive in your mind that which ye
see not with your eyes." The assembly being in prayer, a brilliant light appears,
not like the light of day but ineffable, invisible, indescribable. And the bright
light enters the eyes of widows who were blind and who have just attained
faith, and this light, which enables seeing, makes them seeing. Each is asked what
she has seen: some have seen a boy, others a youth, others an old man.*®
Each can say in her turn: Talem eum vidi qualem capere potui. So too Tobias
sav Raphael, the Angel, "standing before him"; so did a Suhrawardi see the

106. We refer to Moulton's fdicitous Wilhelm Bousset, Die Religion des Judentums

initiative (in Early Zoroastrianism, pp. imspathelknistischen Zeitalter, ed. H. Gress-
332 ff.), at the same time dissociating our-  mann, p. 494.

sdves from the tendency to abolish the 107. Tobit v:4, in Charles, Apocrypha,
particular situation of the Book of Tobit by |, 214.
typologica or sociologica reductions that 108. Acts of Peter, xx-xxi; James,

have nothing to do with a true ta'wil; d. Apocryphal New Testament, pp. 321-23.
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Angel of the mystical Sinai; so an Avicenna saw a Hayy ibn Yagzan. From
simple mental vision to the ravishment of ecstasy there are many degrees.
Each time, the soul has attained, or is on the way to attaining, its state of
perfect individuation. It would suffice to repeat here what our Iranian commen-
tator on Hayy ibn Yaqgzan says in another connection: "Whoever has had this
experience will understand what | mean" (cf. tr., p. 375).

9. The Number of the Celestial Spheres

The question, it appears, no longer directly concerns the connections between
angelology and anthropology, which so far have been chiefly analyzed and
which finally concentrated about the figure of the Sdf, of the transcendent
celestial Person to whom the soul must find access, since that is equivalent
to the flowering of its own eternity. Our new theme appears primarily to derive
only from celestial physics and pure astronomy. And yet we already know that
the secret of celestial physics is not different from that which sets the mystic's
soul in motion. This secret starts him on the "pilgrimage into the Orient,"
which is the quest of his Sdf, of the person of the Angel, and which a the
same time cannot succeed unless the Angel is its Guide. Celestial physics
and astronomy define the stages of the itinerary, and not without some variants
in the material data; traces of this are discernible in the Recital of Hayy ibn
Yagzan and its Persian commentary. Now, the mystical pilgrimage progresses
by virtue of a transmutation of these data into symbols, a transmutation that
realizes progressive interiorization of the cosmos, emergence from the cosmic
crypt. Finally, in these connections between angelology and celestial physics
lies one of the points that determine the different destinies in store for Iranian
Avicennism and Latin Avicennism. Hence it is not unimportant to indicate
what it is that causes the hesitations of Avicennism in the matter of fixing
the number of the Intelligences and of the spheres that these have respectively
emanated.

That the problems are interconnected has been pointed out by Nasir Tusi.
The problems are four in number, and concern: (1) the plurality of the higher
bodies; (2) the plurality of their moving Souls; (3) the plurality of the objects
of their desire (ma'shugat)—that is, their Intelligences, (4) their essential
differences and their common modalities.’® It is not these four problems as
such that require analysis here, but their connection and its consequences.

109. . hiscommentary onthelsharat, 111, 56.
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