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Abstract 

Name : Boustan Hi j i  

Subject : A Study ofal-Risdah d-B3zirah 

Department : Institute of Islamic Studies, McGill University 

Level : Ph.D. 

A Study of al-Risdah al-BZhirah presents a departure in the interpretation of Abii Ya'qiib 

al-Sijistiini's (d. approximately between 386/996 and 393A002-3) writings. It is the first 

critical edition and translation of d-Risdah al-Bairah. 

Previous scholarship has concentrated on the quest for the historical Sijistiini and his 

alignment with the FBiirnid Imams. This thesis explains SijistHni's relationship with the 

Fiiyimids through a critical analysis of his doctrines of revelation, resurrection and 

retribution using the Biihirah as its focus. 
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Resume . 

Norn : Boustan Hiji 

Sujet : A Study of al-Risdah al-Bdzirah 

Department : L'Institut des Ctudes isliuniques. Universitt McGill 

Niveau : Ph.D. 

Une ttude du texte intitult al-Risdah al-BrThirah. constitue un nouveau depart dans 

l'interprktation des ecrits de Abii YaSqOb al-Sijistiini. Ceci est la premikre traduction ainsi 

que la premikre Cdition critique du texte d-Risdah d-Biihirah. 

Les travaux preckdents t5 ffectues sur Sijistiini se sont content& d'exarniner S ij is tiini en tant 

que figure historique et son affiliation aux imiirns fi!imides. Cette these s'appuie sur 

Biihirah. pour expliquer les liens de SijistHni avec les fatirnides B travers une analyse 

critique de ses doctrines portant sur la ri!dlation, la risurrection et le chltiment. 
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Technical Details 

[ I ]  Transliteration 

The Institute of Islamic Studies, McGill University transliteration system for Arabic and 

Persian has been followed. All Arabic and Persian terms are italicised. As a well-known 

term Allah has not been transliterated. Other well-known terms such as Imm, Shicah, 

Qur%n have not been italicised if they are used in a general sense. If the usage of these 

terms signifies a specific meaning differing from the generally known meaning the term is 

italicised. The Arabic term nafs zakifyah vanslated as the pure soul is italicised even in its 

English usage where it is used in a specific technical sense. 

[2] Translation of Arabic Terms 

Arabic terms used in the thesis are wanslated in the specific meaning in which Sijistiini uses 

them. This method of translation also applies to the Glossary. The general usage of the 

Arabic term is not given. 

[3] Citations 

AU authors have been cited in accordance with Chicago Mwual ofstyle.  First citations in 

the footnotes are full citations. Subsequent citations follow the Chicago Manual of Style 

author-date system i.e. the name of the author followed by the date of publication of the 

relevant text and the page numbeds, e.g. (Stem. 1983, pp. 222-223). Documentation within 

the text also follows the Chicago Manual of Style. Titles of sources are italicised. 



[4] Dates 

Relevant dates are given according to both Muslim arid Christian calendars 

[5] Short Titles 

Short titles are used for all of Sijistiini's books, a list of which appears below. All other 

primary sources are cited with hll titles the first time followed by short titles thereafter. 
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Introduction 

This thesis is a critical edition, translation and analysis of al-Risdah al-l3ghir;Ih.l The thesis 

seeks to establish that the views Sijistihi presents in ill-RisZhh al-Bairah are almost 

identical to those which he presents in KitZb d-IfriWt*. It seeks to clarify the reasons why 

the IftiWl* was accepted by the Riimids as standard teaching, while the B a i n h  was 

identified as heretical. The primary issue discussed in both these works is revelation and its 

relation to prophecy. Derived from the issue of revelation are two problematic beliefs held 

by Sijistiini. metempsychosis and the identification of the resurrector. 

I. Introductory Remarks on al-Risaali al-Bnirah and its Author 

AbO Yafqab al-Sijisani (d. approximately between 3861996 and 393/1002-3) was one of 

the most important exponents of the IsmHlTli movement in the tenth century. He is 

considered to be a leading figure of what is referred to as the Persian school.' The existence 

1 B. Hi j i ,  1992, Critical Edition of RisiLfah al BZhirah in T;?lqiqSi IsliDn& Vol. 7, No. 2 pp. 
2 1-62. Journal of the Encyclopaedia Islamicr Foundation, Tehran. 

2 S. M. Stem, 1983, Studies in Earfy IsmFiilism, Jerusalem: Magnum Press, pp. 222-223 



school distinguishes itself by two key elements: (1)  the belief in the role of Muhammad b. 

IsmPCil as the mahdi and (2) the syncretising of Neoplatonic thought into a Shi'ite 

theosophy. It is generally assumed that the synthesis of Neoplatonism and theosophy 

remained standard Ismiicili doctrine in Persia in the tenth and eleventh centuries, and that it 

formed the basis for thinkers such as Sijistai and NPsir-i Khu~raw.~  The source of these 

two central distinguishing characteristics, according to Madelung, is AbU Wbd Alliih 

Muhammad al-Nasafi (d. 942). Walker presents him as one of the most eminent 

philosophers and theologians of Khurasan.5 Except for one treatise, Kawn aPAlarn6, in 

the manuscript collection of The Institute of IsmlCili Studies, his only other known works 

are the excerpts of the Kits& d-M&siil which are quoted in both IsmPcili and non-IsmH'ili 

sources.7 

The assumption that Nasafi's system remained standard Isrnii(i1i doctrine in Persia during 

the tenth and eleventh centuries. and that it formed the basis for succeeding thinkers such as 

Sijistiini, who was his student, and Niisir-i Khusraw (Stem, 1960, p. 79; Kamada, 1988, 

pp. I f f )  has given rise to another scholarly trend which views the Persian Neoplatonic 

Halm. 1978. Kosmologie und Heilslehre der fwhm 1srnii~iliy;l: rim Studie zur islamischm 
Gnosis, Wiesbaden: Steiner, p. 16 

S. M. Stem, 1960, "The Early lsrnaCiLi Missionaries in North-West Persia and in Khurasrin 
and Transoxiana", Bulletin of fie School of Oriental and At'n'cm Studies. 23, p. 79: S. 
Kamada. 1988, The First Being: Intellect (~aqlkhiradh) as the Link between God's 
Command and Creation According ro Abii Yaqiib al-Sijistani, Tokyo: TGyG Bunkn 
Kenkyiijo. Showa 63, pp. I ff. 

In P. Walker, 1974, AbB YaCqiib al-Sijistiini and the Development of isrnii'ili 
Neoplatonism, Ph.D. Thesis, University of Chicago, p. 22: Niziim al-Mulk. 189 1. Siyiisilt 
Niiinii, Ed. Charles Schefer, Paris. pp. 187- 188. 

B. Hi j i .  Critical Edition of Kawn a1 f&m, presented at the American Oriental Society, 
Madison. Wisconsin. 1994; forthcoming in T@qiq;T-i Isl;TmT, Journal of Encyclopaedia 
islamica Foundation, Tehran, 1995. 

In KiGb al-Riyi&i by the Etimid d?Ti Hamid al-Din al-Kirmiinni and in the Kashf d-Asr* 
d-Biip%yah wa Ghawa Madhhabihim by Abii QLirn &Busti al-Zaydi, published in S. 
M. Stern, 1983, p. 2 1. 



IsmiiCili school as being internally polarized. This view places Sijisthi with Nasafl and 

KirrnSni with R a i ,  a conclusion based solely on the evidence of the KilZb al-Riysd, written 

by Kirmiini. However, S. M. Stem and W. Madelung maintain that, at least initially, Riki  

was a Qaramiph (Madelung, 1988, pp. 10 1; Niziim al-Mulk, 1960, p. 186). Among the 

four, Kirmai is the sole indisputable FHtimid. SijistSnits attitude to the FH~imid Imiims 

remains open to speculation. 

Current scholarship has provided Sijistiini with a somewhat misleading biography .%deed. 

attempts to reconstruct SijistM's biography with any degree of certainty appear impossible 

on the basis of available information. According to Walker the political and ideological 

reversals of the isrniicili da'wah up to the time of Nasafi and R b i  account I'or the veiling of 

the da'wah activities. Consequently, we find almost no definitive information on Sijistiini. 

who as we know, was very prominent in the eastern da'wah (Walker, 1974, pp. 26-30). 

only the date of his death is recorded by Rashid %Din almost three centuries after the fact 

in Jm*W-Taw&-kh (p. 12; a similar account is found in Kiishiini, 1965, p. 2 l)." 

We shall not list dl the works known to have been written by and/or attributed to Sijistiini. 

These occur in several comprehensive accounts of his works. However. we shall briefly 

mention some of his works in an attempt to suggest reasons for the lack of their mention in 

the Fihrist by MajdW1 I ,  a lack of usage by the FH!irnids, and their destruction. 

8 For details on Sijist&nits biography see Stern, 1983, pp. 220-233; Walker, "AbQ Yacqub 
al-Sejestiini", Encyclopaedia Iranica, ed. E. Yarshater, Vol. I, Routledge and Kegan Paul; 
Walker, 1993, Early Philosophical Shiism, Cambridge Studies in Islamic Civilization. 
Cambridge University Press, Cambridge, pp. 16- 19. 

9 For the tentative reliability of Rashid &Din as a historian, especially in the recording of 
Sijistiini's death, see Stem, 1983, p. 229. 

1 * Brockelmann, 1943-49, Ivanow, 1963, Fyzee, 1973, Goriawala, 1965, Tajdin. 1986 and 
Gacek, 1984; see bibliography for details. 

1 1 The Fihrist is a bibliography of Ism3Cili works specifying the level at which each work was 
used. Therefore, the omission by MajduC is significant. 



1. In the Ithbift (p. 28), Sijistiini mentions a work called al-Km.1. He writes: a 

"statement on the circumstances of the cause for the differences of 

individuals in bearing and temperaments from the point of view of Nature's 

design to display wisdom, is beyond the scope of this chapter. Perhaps we 

will explain in our book called al-Kihd, should God aid us in that." 

However, d-K;iintil is neither extant nor mentioned by anyone else. 

2 .  Irhbst al-NubirwG is mentioned twice in the Maqiilid. Furthermore. the 

fourth chapter of the seventh section of the irhbzt is cited in Iqlid 27. It is 

also mentioned by Majdtic (p. 183- 185) and in Kmz al- Walad, a later 

Yarnani IsmIiCili work. However, Walker points out that the seventh 

chapter of ithbgt concerning " The Mmels Existing in the QurJfin and the 

Religious La w and the indications Establishing the P ropheth ood of 

Muhammad, peace be upon him and his Fm'Iy" is missing in the existing 

surviving manuscripts (P. Walker, 1974, p. 200). Also, he maintains that 

the sixth chapter in Tamer's edition of the ithb3t entitled, 'The Quantity of 

the Sacred Cycles of  the Legislarive Prophets and that is between each 

Sacred Cycle and the Last Sacred Cycle" has been tampered with. It is 

unclear at present if Majduc had a copy of ithbst different from the extant 

version which includes the original sixth section and the now lost seventh. 

3. fitiib al-MawZ~iin is listed by MajdO' (p. 189-90) but is neither mentioned 

in SijistWs other works nor in any other source. H. Corbin mentions a 

manuscript of the same title in Le Temps Cyclique (p. 19 1, nt. 26). Both H. 

Landolt and P. Walker hold that this work is not by Sijistai, though it is 

listed as such. 

4. TuMat al-Mustajibin is not mentioned by Sijistm or any other source, 

except by Majdtic (p. 193) as being written by Sijistiini. 



5,  Kitiib d-1ftikh;lr has within its text that it was written after 96 1. It is listed 

by Majdiif (p. 140- 14 1 ) and is mentioned in Maqillid (Iqlfd 8 and 9 which 

are on "Divine Unity"). 

6.  Sullm al-NajiTt mentions Iqlid 9 and is listed by MajdiF (p. 196). 

7 .  Kit& d- Ymi%ic is mentioned by al-Busti in A s r i  d-BZOnniyp according 

to M. Stem (p. 22, P. Walker, p. 206). The 33rd Yanbu' is mentioned in 

the Iqfid 29 and is entitled "That h e  World had no form with the Innovator 

betore Divine innovatian ". It is listed by MujdiF (p. 142- 144). 

8. AI-MaqiTlid d-MdZklS~yah,aworkcomprising67 Iqlidsismentionedin 

Sullam al-Najgt and in lftiWP(fol.84b). [t is also quoted by Kirmiini in 

Kitdb d-RiyiId (p. 93). However, it appears in MajdOC (p. 145,23 1 )  only 

because it is referred to in mother work. In the Iqlid 27, "The Word is that 

which is the m d e  of Denial or Contradiction " and in Iqlid 63 " That the 

Scrutiny o f  the Tmrhs ofthe Holy Laws does not invalidate heir EfTecrs': 

we tlnd the fourth tasl of the lost 7th maqgat otolthbSt. 

In Iqlid 45 entitled "The Return ofthe Souls with Bodies as They were 

before when the Sphere reaches a Certain Point is impossible ", KXib ill- 

Bishaiit is mentioned. 

In Iqfid 29 en titled " nK Zmpossibility o f  Eternal Haydii being with God ", 

Yanbuc 33 is cited. 

9. Al-Mabda' wa d-Ma%d, presumably written after 996, mentions al-Hikirn 

as the liniiin af-CAsr. This work is not listed in MajdOf but is mentioned by 

Kiishiini ( Ta'rikh-i IsmiHLr'yah, p. 2 1 ). 



10. Musliy;1tal-Ahziih and KtZb al-WiFiqare listed by Majdkc (p. 55.54 

respectively) but no other citations are attested. 

1 1. Ai-Risdah d-B2hirah is mentioned only by NQir-i Khusraw as an 

example of S ijistiini's ideas on metempsychosis (Zad al-Musaifin, p. 422). 

12. Al-BishZfiTt is cited in iftikh%and iqfid 45. It is quoted by 'Ali ibn HHOm 

111-Hiimidi in Rawdat al-@km d-Ssyah (Walker, 1974, p. 2 14). It 

apparently dealt with: a. Religious Hierarchies b. The Imams c. The 

Beginning of the Spiritual letters and the Spiritual Lights. d. The Legislative 

Prophets who are parts of the Universal Soul. It is not mentioned by 

M;ljdiic. 

13. Kitiib al-Nusrah is rnentionedonly in Kitiibal-Riyadand not listed by 

MajdUc. Like d-Bishast, this work dealt with legislative prophecy and 

maintained views which Kirmiini rejects. 

14. Sirs d-BaqiP is mentioned along with AI-Risdh al-B&ah in connection 

with metempsychosis (tmLukh) by Niisir-i Khusraw in ZZd al-Musfifin 

(p. 422). It is not listed by MajdOC. 

15. Kashfal-M&jiib is mentioned by BMni (Hind, p. 49), by %Busti and by 

Niisir-i Khusraw ( O w -  al-Ikhw51, p. 117.Z3d, p. 422). It is not listed 

by MajdW. 

16. As% d-DaCwah, Kashf d-Asr* and Ta3wil al-Shafcah are mentioned by 

Baghdgdi (F'rq, p. 283). They are attributed to Nasafi by Abii Muq'afar 

Isfariiki (Tabsir fi al-Din, p. 84 with the change in the last title to h3wil  

ill-sh~acr'>. 



17. SarPk 81-Ma13d wall-Ma%ssh is attributed to Sijistmi by MajdW (p. 196). 

18. Kitiib al-BiqPJir is mentioned by al-Busti only. (Stem, 1983, p. 22). 

19. Kitab d-Burha is mentioned by A. Tamer in Khams Rasa3i1 as an extant 

manuscript (Poonawala, 1977, pp. 87-89). 

20. Ai-Wm d-Maknun wa d-Sirral-Makhzun is cited in al -Dayhi  (p. 43,94. 

48,49). 

If we accept the Ism841i tradition, in  its broad definition. as being our source of 

information, then Kirmiini, Niisir-i Khusraw and MajdP are the three most prominent 

sources for reference to Sijistiini's lost works. From this perspective, the works mentioned 

above can be categorised under four groups: ( I )  those mentioned only by Majdii'; (2) those 

not mentioned by Majdiic but mentioned by others; (3) those mentioned by Sijistiini 

himself: (4) those mentioned by MajdW and others. In the first group we find: the Tubtit. 

SarSJir al-MiHd, Maw;Tun, Musliyiit, d- W $ i q  The second group includes: The BrIhirah. 

Sgs, BishZrSt, Kashf, Nusrah. The third group comprises of: Maq;Tlid. IthbrTt. al-Kamii. 

Sullam. BishiWt, YmmiTb The fourth group includes: IthbiTr. IfiikhiTr. Sullam. Yaniibbi', 

MaqdId. 

In the second group we find that of the five works not mentioned by Majdiic, one, Bish%St, 

is mentioned by Sijistiini himself. Four of the works, the BZhirah, BishiMt, Kashf and Siis 

are mentioned by Nii$ir-i Khusraw and one, Nu@, is cited by Kirmiini. It is interesting to 

note that all these works deal with prophetology, the last cycle of prophecy, specifically the 

cycle of Muhammad, metempsychosis and the universal soul. These were precisely the 

issues on which Sijistiini disagreed with the Fiitimids and for which he is taken to task by 

both Kirmiini and Nqir-i Khusraw in Riysd, Khwm and Zad. 



The rift between Fiitimid and non-Rtimid IsmCili doctrine is evident in a number of 

instances. The famous Fiitimid jurist al-Qiidi d-NuCmiin (d. 363/974) who was closely 

allied to four FHtirnid L m h  was never sympathetic to the more philosophical views of the 

eastern school of IsrnFilis. The views of Nasafi, who did not accept the Fiitimids and 

whom Sijistiini defended against Riizi, were incorporated into official Fatimid teaching only 

during the reign of al-MuCizz.12 Kirmiini acted as arbiter in the debate between Nasafi and 

Sijistiini on the one hand and R a i  on the other.]? In Sijistai's case, even the imm, al- 

Mu'iu tried to accommodate him by declaring him to have taught metempsychosis while 

he was unwell (Zsd, 1923, pp. 42 1-423). By declaring SijistHni unwell the irn3.m avoided 

an open confrontation with him, yet made it plain that the belief in metempsychosis was 

unacceptable. Sijistihi was obviously required to recant these ideas to be pan of the official 

FBGmid da'wah. We find that in Bdzirah, which may have been written either to Mu'izz or 

Hiikim, Sijistiini is not as discreet as the Fiitimid ImGms would have liked. It should 

12 The Persian school of IsrnSilism is referred to by Walker as the Qmatian school. The 
thesis that there were at least two strands of Ism$li thought was first put forward by Stem. 
1983, pp. 264-265. He presents evidence from al-MajiTlis wa3i-Mus3ymt (dated 35 1 
A.H.), by a diW Ejalam b. Shaybin, about the reconciliation between the two strands during 
the ima'mate of al-Mu'izz. There is also evidence that imam al-Mu'izz was planning to rid 
the da'wah of the dissenting diTEis. Stem speculates that one of the dissenters from the 
eastern dacwah might have been Sijistiini. Madelung, 1990, concurred with Stem and 
Iabeled the earlier, more philosophical strand, represented by Nasafi and Sijistiini. as the 
"Persian School". Halrn, 1978, maintains that the ideas in the Iftikhii- demonstrate that 
Sijistiinl changed his position during the time of MuCizz and abandoning the early position 
accepted official Fiitimid doctrine. Halm nonetheless, maintains that SijistZni adopted the 
Neoplatonic system, incorporating it into Ktimid thought. See also Walker, 1993, p. 1 1 ; 
Stem, 1983, pp. 264-265. F. Daftary ( 1990, The 1~rniiCili.s~ Cambridge University Press, 
Cambridge, p. 238-239) modifies the Stern-Madelung position by concluding from the 
same sources that Sijistiini in the Nus& believed the R!imids to be only the 
representatives (Wlulafi9 of the true imsrns and the qiT)irn, changed his position and 
accepted Mucizz as the true imam in the Ithbiit and the Iftikhiir (Icbbii& pp. 178, 186- 187; 
Iftikhik, pp. 72-73). This thesis argues that Sijistiini did not change his own doctrinal 
position, and it would seem that he was nevertheless tolerated by the E@imids until he 
wrote the Biihiiah. 

Daftary, 1990, p. 235. 



therefore, neither come as a total surprise if his works categorised in the second group were 

not included in Majdiie's Fihrist; nor should we be astonished that none of these works 

survived in the western da'wah (Daftary, 1990, pp. 236). To this we may add that the only 

reference to Sijistiini's death comes to us three centuries later by Rashid &Din whose 

accuracy is questionabie (for details see, Stern, 1983, p. 229). Therefore, it may not be 

misplaced to suggest that because Sijistiini upheld his dissident views as recorded in the 

Biihirah till the end, he could neither be accommodated, nor tolerated by the W!imid power. 

Given his position in the dacwah he had to be dealt with in a definitive manner so as to 

ensure the security of Fiitirnid teaching. This irn3m.i disfavour could have resulted in his 

death and the destruction in the western dac'wah of those of his works which were deemed 

non-conformist. 

Besides his views on metempsychosis, Sijistiini's view of revelatory activity was suspect. 

In the Ithbiit (p. 180) he writes that the people themselves will abolish the law (shm-cah)so 

that neither the qPim nor his representatives (khulfil) will need to do this. Niisir-i 

Khusraw, while recording (Khwa d-l-lkhwiin, p. 135) Sijistiini's definition of the billzakh 

as the religious laws of the prophets, writes that Sijistiini refers to them as the lords of the 

cycle of concealment (khudiiwmdiih-i sap) in whose time souls receiving divine teaching 

(ta'lim), come into the physical world through the divine help (ta3yid)of these prophets. But 

it is only through the power of the qiPim, the lord of the great cycle, that the souls become 

spiritual. That is to say that, during the cycles of concealment revelation is still seen as 

being of a physical nature, i.e. the shiuicah; it is only with the qFim that law is transformed 

into the spiritual. This idea of the nullification of the shariCah by the community (ummah) 

should be distinguished from the concept of its abrogation by the qiPim, for in his time it 

will be transformed into something spiritual. The time of the @Jim, whose manifestation is 

resurrection, raises the final and the most original component of Sijistiini's thought: 

revelatory activity, its relationship to prophetology-imiimology and their coalescence in 

resurrection. He discusses these problems in al-Risdah al-Biihir;zh. 



1.2 Review of the Literature on Sijistihi 

Western pioneers in the field of Ismiicili studies date back to the eighteenth century.14 

Modern progress in the field of both FBiirnid and non-Fiifirnid Isrniicili studies include as 

the most prominent scholars, Rudolph Strothmann ( 1877- 1960), W. Ivanow (1886- 1970), 

Marius Canard ( 1888- 1982)' Henry Corbin (1903- 1978)' Paul Kraus ( 1904- l944), 

Bernard Lewis, Samuel Miklos Stem ( 1920- l969), Marshall Hodgson ( 1922- 1968). 

Interest in Abii YacqUb al-Sijistini is both recent and limited. Samuel Stem. Henry Corbin. 

Wilfred Madelung, Heinz Halm, Paul Walker, Mohamed Alibhai, Shigeru Karnada, Farhad 

Daftary and Ian Netton are those who have worked on Sijistiini. The major part of Stern's 

research concerned itself with a reconstruction of the historical circumstances of the early 

da'wah and the identity of Sijistihi. His conclusion is that although the references in the 

literature to the person we now refer to as Sijistiini are by a variety of names, they d l  point 

to a single individual, Abu YacqOb lshaq al-Sijistiini. This position has never been 

challenged by subsequent scholars, even though the evidence is tentative. Another issue 

arising from Stem's research is the differences between Sijistiini and his teacher Nasnfi. 

Daftary, in his extremely comprehensive work, addresses the same historical issues as 

Stem. However, he does not question Stem's thesis that the disputes between Sijist2ni and 

his teacher Nasafi were not doctrinal but pertained to the teaching methods within the 

da'wah (Daftary, 1990, p. 240). 

It is with Madelung's more recent publications that we find some departure on the 

important issue of homogeneity within the dacwah. In his early work Madelung agreed 

with Stem's position regarding the homogenous character of the Ismii'ili dacwah. 

However, in his recent work Madelung not only identifies the eastern Persian school of 

IsmFilism, but also accepts that the differences between Nasafi and Sijistiini were of a 

more serious nature concerning doctrine. However, he has not explored this question 

further. 

14 For a detailed historical account of western scholarship see Daftary, 1990, pp. 1-3 1 .  



One of the more crucial elements in the reconstruction of the historical Sijistiini is his belief 

in the imminence of the messiah's (mahd* return and the belief that Muhammad ibn Ismsil 

was that messiah. A clarification of this issue would help determine Sijistm-'s position 

with the FiiGmids of Cairo. Madelung maintains that although Sijistiini waited for the return 

of Muhammad ibn Ismiil as the mahdi, in the meanwhile he also accepted the Fii!irnid 

Caliphs as the rightful imiims. Walker accepts Madelung's position. Alibhai has not dealt 

with this issue directly, but by stating that Sijistiini's cosmological structure is an effort to 

justify the FHomid imm,  implies that Sijistiini unequivocally accepted the Fiilimids. This 

thesis demonstrates that SijistHni's position with the FL~imids is not as clear as is made out 

to be. Even though he did accept the leadership of the Fiitirnids starting with al-Mu'izz. 

Sijistiini was not ready to abandon his theological stands on metempsychosis and 

resurrection. These theological positions, especially metempsychosis and the concept of the 

pure soul, were not acceptable to the FHtimids. In fact Sijistiini's formulation of the pure 

soul undermines the position of the FBtimid imiim. Both Madelung and Walker credit 

Sijistiini with very little autonomy within the Ismiicili da'wah, nevertheless maintaining that 

he was the head of the eastern Persian da'wah. 

Walker has published several works on Sijistani which besides addressing historical 

questions, attempt to deal with the philosophical content of Sijistiini. Alibhai in the edition 

of Sullam has highlighted S ijis tiini' s unique concept of substance. Kamada' s excellent 

article on the concept of the intellect begins to pierce the shell of Sijistsni's cosmology. 

These are isolated works. It is only Henry Corbin, a Sijistiini scholar of great magnitude, 

who has left a legacy of insightful scholarship to those currently working in the field. 

Although Corbin is criticised for portraying Sijistiini in a more mystical light than is 

accurate, Corbin's work on the Kashf and on the YaniTbiCremains as definitive. 

In the Kosmologie Halm raises an interesting question regarding S ij istihi's assimilation of 

Neoplatonic ideas and structures into his own system of thought. Halm demonstrates that a 

strand of the Persian IsmFili school to which Sijistai belonged believed in the primacy of 

the feminine principle in the creation scheme. Halm asserts that with the assimilation of 



Neoplatonic ideas, the feminine principle represented by the soul was ousted by the 

masculine principle represented by the intellect, in the hierarchy of the emanation process. 

Halm believes Sijistiini to be the man responsible for this change. Unfortunately Halrn's 

thesis has neither received much attention nor has it been the subject of serious scholarship. 

A further review of current scholarship on AbU Yacqiib a1-Sijistiini is deemed unnecessary 

here because as each issue in Sijistiini's thought is discussed the views of various relevant 

scholars are presented. 

2. General Intellectual Background 

SijistHni proposes a cosmic system in which God existentiates in a timeless instant through 

his creative command (am), the intellect (Cqf), which in turn engenders the soul (mi>). 

The soul emerges and establishes the world of sensibles. Already possessing the light of 

the intelligible world, the soul inclines towards the intelligible world. The inclination of the 

soul to the intellect is its effort to comprehend the intellect perfectly ( YaniTbic, pp. 32-34ff). 

The act of the soul in its attempt at comprehending the intellect, leads us to the questions of 

who is the creator of the intelligible and sensible worlds and how they are created. 

15 Up to the early part of the ninth century creation was defined as the opposite of eternity. 
However, there was an unresolved debate over the essential character of the act of creation: 
whether it was out of nothing or out of eternal pre-existent matter (H. A. Wolfson, 1976. 
The Philosophy of the K a h m  Harvard University Press, Cambridge, pp. 359ff). Besides 
being the khdiq God is also referred to in the Qurliin as the badicof the heavens and the 
earth (2:117; 6: 101). The theologians assen that as badic, God is designated as the absolute 
creator of a radical innovation (Corbin translates it as "primordial establishing"), whereas, 
as khdiq, God is creator(L. Gardet, EI. pp. 663-665). The act of innovation (ibdiic) was 
linked to the divine fiat (kun), and it was used in this manner, by the theologians, both 
Shicite and Sunni, as well as the philosophers. But, it appears to be the IsmFilis. 
specifically Sijistjhi, who articulated this idea in its most crystallised form. who brought the 



Sijistiini deals with this matter in almost all of his works. He maintained a position 1 iv hic h 

distinguished God as the originator (mubdi3from His functions as the creator (Wliili4). The 

debate on the nature of God revolves around whether as the cause of all creation He was a 

necessary cause, as the philosophers claim, or, whether He willed to be a creator, as is the 

implication of the position of the theologians. Sijistiini's refutation of the Muslim 

question of the concept of time into the reason-revelation debate. The Muslim philosophical 
position held that nothingness[maCdUm] was not the same as 'no thing' [IS shay'] but 
eternal matter without order (ghayr tarkib). See R. M. Frank. 1980, Al-lMaLdUrn wi131- 
MawjUd. MIDEO. pp. 185-209. Hence. the infinite creative act of causing the temporal 
world is the fashioning of a cosmos out of chaos, not as a single act in time but infinitely. 
The Aristotelian and the Neoplatonic strains in Muslim philosophy adopted the causation 
and emanationist schemes respectively, and adhered to a cyclical continuum of time and the 
eternity of the world. The understanding of revelation as bring a personal divine 
intervention in linear history, makes the search for ultimate knowledge inherently grounded 
in revelation and not reason. The reason-revelation debate thus arose partially because of 
the diverse interpretations of Qurgiinic (i.e., revelatory) statements regarding God's nature 
and power. In order to safeguard the doctrine of God's absolute power. the theologians 
maintained that the world was created ex nihilo, i.e. that God created the world as an act of 
will in time out of nothing (al-shay al-ma~'dUm) and that the persistence of being from one 
instant to another depended solely on God (A. I. Wmsinck. 1965, The Muslim Creed, 
Fnnk Cass & Co. Ltd., London, pp. 188-210). As early as the mid-ninth century the 
implications of the thesis of the eternity of the world had been disavowed as heretical. 
Implicit in this thesis was the arbitrary limitation of God's absolute power, the denial of His 
anteriority to being a creator, His relationship to His creation and His relationship to Time. 



philosophers and the theologians regarding the nature of God16 reveals that, as is found in 

the Plotinian scheme, Sijistiini creates for the creator a category beyond that of both the 

sensible and intelligible realms, thereby removing the anthropomorphism (tashbih) which is 

the logical outcome of the emanationist system.17 Even the element of "being" (which is 

distinct from existence in the created sense) is relational according to Sijistiini and. 

16 The reason-revelation debate introduced three broad perspectives into the understanding of 
the nature of God and His attributes: (a) through revelation conceived as an extranatural act 
of a transcendent personal God; (b) through revelation conceived as the inherent outcome 
of an emanatory principle: (c) through revelation conceived as a manifestation of the highest 
state of the individual intel~ect/soul. The most obvious and central concerns of this debate 
were the discussions on the nature of God, centering around: (a) a literal affirmation of 
God's attributes which according to its opponents equalled tashbih (anthropomorphism), 
(b) a negation of the attributes by speculative reasoning which according to its opponents 
equalled ta'fil (stripping), (c) an intermediate position which allowed neither tashbih nor 
t;l?il so that God's unicity (tawhid) was not compromised by a relationship to creation. 
Both Muctazilah and Ashbriyah theologians. debated with the philosophers in the tradition 
of Islamic Aristotelianism and Neoplatonism on the issue of creation. 

17 The causation scheme of the Muslim philosophers made the world ontologically and 
epistemologically contingent upon God. the Existential Cause. Though the world was 
eternal and emanated from God, it was also eternally dependent on God. Creation, 
therefore. was for the philosophers a simultaneous actualising of logical and material 
potentialities with Reason as an ontological category. M. Hodgson states "Its religious 
meaning emerges when it is seen that human reason is a reflection of that Active Reason 
that presides over our world ... thus reversing in our own consciousness the descent from 
unity to multiplicity by re-ascending intellectually from multiplicity to ultimate unity 
( 1974, The Venture of Islam, 3 Vols. University of Chicago Press. Chicago, vol. I .  pp. 
424-427)". In the emanationist scheme of Plotinus the one was placed in a category beyond 
the Aristotelian God. Indivisible, beyond being and intellection, the One was free of all 
determination. It is the nous, the second hypostasis which answers the problem of 
multiplicity emerging from the One, which was inherent in both Platonic and Aristotelian 
schemes. This unqualified substance had two aspects: an aspect of unity, and an aspect in 
relation to the sensibles (J. M. Rist, 1980, The Road to Reality, Cambridge University 
Press. Cambridge, pp. 1 12- 129). Here, the Persian School of Muslim emanationists found 
a way to safeguard God's absolute uniqueness as well as to explain creation. It was the 
pneuma or the soul, the second hypostasis, which assumed the epistemological Function of 
travelling from the temporal eternity of the world to the timeless eternity of the one. 



therefore, demands causation. Thus, the originator has no being, cannot be predicated and 

needs no cause. Sijistiini's argument is designed to protect the unicity of God(taw@d). He 

accomplishes this through the "double negation" argument in the context of his creation 

scheme, where the 'coming-into-being' includes both levels of spiritual substance (d- 

jawhilr a l - M h a i )  and physical substance (al-jawhar al-jismihi). This corning-into-being 

comprehends both the subtle existents of the intelligible world(lap)in and the material 

existents of the physical world ( k a w ,  which are chmcteristic of the non-composite world 

((dam al-basif) and the composite world (cdm d-rnurakkab), i.e. the intelligible and the 

sensible planes, respectively (Tuhht, p. 139; Maqdid, fol. 34b). 

The categories of creator-created are directly linked to another theological debate. which is 

epistemological, debating the possibility of creation to know its creator. Viewed from the 

epistemological perspective of the possibility of creation to know its creator the debate 

between reason and revelation crystallised in two principal areas18: (1 )  the primacy of the 

use of reason in the implementation of the shazF&; (2) the use of reason in the 

understanding of God and his attributes. The argumentation between the Mu'tazilah, the 

Ash%riyah and the Ah1 al-Sunnah was conducted at the level of the use of human reason as 

distinguished from the intellect (Wolfson, 1976, pp. 4ff).lg it was in this climate of debate 

18 Revelation and reason are not metaphysical categories but tools in a historical debate. In 
Islam revelation is enshrined in language. Therefore, the understanding of reality is 
intermeshed with language and the intellect. It is no exaggeration to maintain that knI& 
Alliih is the origin, the creator and the methodology of the intellectual sciences in Islam. 
Kd- had started exegetically, but by the middle of the ninth century it stood as n distinctly 
sophisticated science (Frank. 1978, pp. 9-1 1). Parallel to kaliiin, Islamic philosophical 
developments, whose growth was also stimulated by exegesis, were extended intellectually 
as the elaboration of the revelatory paradigm by the believer. Thus. inadvertently, the use of 
reason appeared as a rival to revelation. 

19 The Muctazilah began a trend characterized by an openness to accept the use of speculative 
reason from other traditions for theological argumentation (Wolfson, 1976, pp. 19-33). 
However, they do not represent an homogenous school adhering to an unified body of 
teaching, even on the basic issue of the nature of God and His attributes (Frank, 1978, pp. 
3-4). 



The Muctazilah provided a strong stimulus for many groups. A case in point is Ibn 
Taymiyah's position that contemporary Shicite opinion about God's justice and man's 
freedom initially came from the MuCtazilah (McDermott, 1986, p.2). Even earlier than al- 
Mufid (d. 1022). al-Khayyiit writes that a small group of the Riifidah associated with the 
Muctazilah, and accepted their position on tawbid. As a result the larger group repudiated 
them (Madelung, EI, Shiah, pp. 242-270). 

Fmm the death of al-Kulayni in 941. and the subsequent appearance of the codification of 
the Irniimite corpus of Tradition, intellectual growth and exchange in Shi'ite circles 
flowered, to 1054 at the end of the Bayid rule in Baghdad (M. Mornen. 1985. ShiG lslam. 
Yale University Press, New Haven, London, pp. 77ff; McDermott, 1986, p.3). A stream of 
Mu'tazilah-inclined Imamite thinkers survived along with the mainstream Shicites. Mornen 
argues the doctrines of this latter group were based on earlier ghuluww speculation. In 
Baghdad there were at least three distinct Muctazilah groups: the once pro-Alid school. the 
Basran school and the Ikhshidiyya (McDermott, 1986, pp. 4-6). 

In the seventh century, the center of Imiimite intellectual activity had already shifted from 
K i f 3  to Qurn and Khuriisiin. It was the school of Qurn which reacted strongly against the 
infiltration of MuCtaziiah ideas and methods ( McDerrnott, 1986, pp. 12- 13). A century and 
a half later Imiimite ShiCism came to accept Mu'tazilah views on the anthropomorphism of 
God. his possessing a physical body and his changing his mind. Probably the only doctrine 
which remained unaffected was that of the [miimate, 

With LAbd al-labbiir. by 1024. the recognition of reason as a tool for certitude was firmly 
established for the Muctazilah. The knowledge about God stated as hct by revelation. was 
justified by reason. This position on rational investigation assumed with al-AshCari (d. 935) 
the theological prescription of bi-12 kayf The Ahl al-Sunnah abstained from theological 
speculation, thus entering the debate from the position of naql vs. 9ql. The Mu'tazilah lent 
to the Imiimite tradition a defensive use of reason. By the time of Jarfar al-Siidiq (d.765) 
and Kulayni (d.939) the concept of the Imiimah and the CAql were identified with other 
Qur%inic terms such as Qalam and CArsh, and became a mythological entity. At the same 
time the use of taqlid was accepted as a method of argumentation. although, it was qualified 
by the injunction that faith be based on intellectual knowledge. Reason was never 
considered to be independent of revelation. 

The latter part of the ninth century saw a decentralisation in political power (Hodgson, 
1974, II, p. 12), in spite of the existence of the three caliphates. The establishment of the 
Fiitirnids in Tunisia and Egypt forced the intellectual explication and crystalisation of 
general "IsmSili" thought into a more or less FZtimid and non-Etirnid position. One must 
see the Isrniic~li school in this increasingly loosely knit intellectual context. According to 
Madelung, the communal and doctrinal history of the Ismiiciliyah prior to the ninth century 
is full of splinter sects. In the middle of the ninth century with the emergence of the doctrine 



that the IsmHili school sought its answers. The syncretistic tendencies of the Isrni?icilis 

allowed them to formulate a new approach to the problem of the possibility of creation to 

know its creator. Sijistiini's position seems to tread the middle path between the heretical 

philosophers and the orthodox theologians. The issue for Sijistiini is epistemological, i.e., 

whether the intellect and/or the soul is related to knowledge and God, and if so, the nature 

of this relationship. For him the question was neither, whether the individual rational 

faculty should be involved in understanding how God's ipseity is related to creation 

through revelation; nor was it, whether revelation is self-explanatory by the very fact of its 

existence. Sijistiini's epistemological concern deals with the identification of the 

transcendent God, the creator, and the world. 

Several scholars point to a close relationship between the Persian school of IsmiiCilism and 

Gnostic thought in a number of areas.zO Even though it is virtually impossible to establish 

which one of the numerous gnostic systems influenced Sijistiini, it can be safely assumed 

that held Muhammad b. Isrnlcil to be the Mahdi IsmFilisrn becomes a well organised 
system. "The religious doctrine of this period which is largely reconstructed from later 
IsmiiCIli sources and anti-IsmiIcili accounts distinguished between the outer, exoteric (zdhir) 
and the inner, esoteric (bif!in) aspects of religion ... the b8in consists of the esoteric, 
unchangeable truths (haqiPiq) hidden in all structures and laws and behind the apparent 
sense and revealed by the method of esoteric interpretation called ta)wif, which often relied 
on Qabbalistic manipulation of the mystical significance of letters and their numerical 
equivalents. The esoteric truths embody agnostic cosmology and a cyclical, yet teleologicd 
history of revelation" (Madelung, Shiism, p. 247ff). The fight for leadership within the 
IsmCili community was closely related to the debate about Prophecy-Imiimology. Factors 
such as the claims of Maymiin al-Qaddjl! and the Fiitimids to 'Alid descent, the subsequent 
isolation of the Qaramiph from the mtirnids and their alliance with the Abbasids speak of a 
mercurial intellectual and political situation. 

Zo Halm in Kosmologie (pp. 1 15- 128) points to a very close relationship between Gnostic and 
Ismii5li thought in the concepts of time and theophanic visions as does H. Corbin, in 
1983,Cyclicaf Time and lsmaili Gnosis, Kegan Paul International, London, pp. 15 1- 195. 



that the influence probably arose from the eastern Iranian stream? However, certain 

Gnostic concepts, such as, the destruction of the cosmos, the evil nature of matter, the 

forgetfulness of the soul, and the concept of esoteric knowledge (gnosis) and personal 

redemption, do not coincide with SijistSnits views. For example. in the Gnostic system, the 

presence of the divine "spark" in man is the basis of the identification between man and 

God. This form of monism is combined with a dualism that links evil with matter 

(Rudolph, 1984, pp. 57-60). As will be demonstrated, Sijistiini's concept of the individual 

soul being part of the universal soul, retains the idea of the divine spark, but rejects the clear 

identification of evil with matter. Sijistiini introduces an ontological dualism in the 

individual soul that maintains the difference between 'being' and 'becoming'. 

In gnostic cosmogony the problem of why the higher world finds itself in the lower due to 

forgetfulness, is answered by the concept of the "fall" being due to an imperfection 

(Rudolph, 1984, pp. 70ff, 84-89). One of SijistLnits debates with R b i  and Kirmiini in K. 

a!-Riysd is precisely on this issue. In the emanationist system the subtle intelligible world 

logically ends in matter and in the pure creationist system it is the divine fiat "be" which 

brings creation into being. Both views share the categories of the creator and the created. 

However, the question of the nature of the creator and/or the creating cause and the 

relationship between these two categories remains to be resolved. 

The dualism of the Qur%nic position of creator-created can be de-poiarised if examined as 

suggested by Izutsu,2' with the introduction of a third category,Wam d-ghayb. This 

2' This assumption can be made simply on the grounds of geographical proximity. Although a 
thorough comparison is beyond the scope of this thesis, a cursory examination yields the 

sameconclusion. 
22 Izutsu introduced aconcept, 'relational meaning', as a methodological concept of semantics. 

When a concept has a specific meaning because of its relationship to another conceptls, the 
specific meaning is viewed as relational. He states that the ontological relationship between 
God, the creator, and man, creation can also be categorized as communicative and ethical 
relationships. See T. Izutsu, 1964,God and Man in the Koran, Tokyo, Keio Institute of 
Cultural and Linguistic Studies, pp. 76,83-85. 



category creates an intermediate stage and suggests a relationship between the created world 

(al-dunya) and the world of the Hereafter (al-airah)),  which are conceptually opposed in 

world view (Izutsu, 1964, pp. 85-91). This third category of creation,%.lm al-ghayb, 

serves as a relational dimension between the creator and the created, and between the 

domain of the unseen and the domain of the visible (Izutsu, 1964, pp. 129-130). In 

gnosticism we find a similar concept, Pistis, whose creation becomes a curtain between the 

heavenly and the lower realms ..." Sophia (Wisdom) which is called Pistis (Faith or Trust) 

wished to create a work alone without her consort. And her work became an image of 

heaven, (so that) a curtain exists between the heavenly and the lower regions (aeons). And 

a shadow came into being beneath the curtain, and that shadow became matter ..." (Rudolph, 

1984, p. 73; cf. p.78). The idea of only the pair being capable of creating perfect forms is 

also found in Sijistiini, when the soul is made out to be the imperfect partner and the 

intellect-soul the perfect pair from which creation comes forth.z3 SijistZni grapples with the 

same problem, attempting to harmonise the dualism of the kal- position of the strict 

dichotomy between creator-created. He deals with this issue in his concept of the barzPkh 

and the %lam al-mirha. 

In his attempt to understand the first element in his scheme, the transcendental God, 

SijistZni states that the originator (mubdiq is not describable (1;TrnawsUf) and further is not 

non-describable (13 13 ma wsiil), (Illikh$r, fol. 23). This second qualification has been 

interpreted by Walker (AJAS, pp. 7-21) as being simply a negation of the first negation. 

But in fact, there appears to be evidence that this is not the case. In reality it appears that 

SijistZni uses the first lZas a particle of negation; while the second Qof mawsuf is a 

negation of the positive attribute of non-description which is applied to all created things 

( rn~bda%t . ) .~~  It can be concluded then, that the second particle 15is not one of simple 

See the conclusion in this thesis; Haim, 1978, pp. L 15- 1 18. 
z4 For a detailed description of Sijistm4s position on aw@d and a discussion of the "double 

negation" argument, see F. M. Hunzai, 1986, Ph.D. Thesis, me Concept of Tawhid in the 
7hougM of yamid &Din al-Kinn5u; pp. 68-72; and M. A. Alibhai, 1983, Abii Yacqiib al- 
SijisfiWmd K i t s  SuUm al-NajB, Ph.D. Thesis, Harvard University, pp. 80ff. 



negation but of opposition, difference and separateness. Sijistm- was not interested solely 

in the problem of avoiding attributing partners to God (shirk) and of anthropomorphism 

(tashbih), since he had dealt with them by placing the originator in a separate category 

altogether, through the application of the via negationis argument. By introducing the 

second particle Sijistiini avoided the dualism of kaiiim and the pure identification of the 

creator-created? 

From the above discussion arises the corollary problem of the relationship between the 

multiple and the one: how the former issues from and cognises the latter. The incapacity of 

the soul to comprehend the intellect perfectly has been cited as the root of multiplicity. 

Sijistiini provides us the following clues: till the second originated level (the soul) there is 

no multiplicity and it is with the soul that the imperfection of comprehension begins: matter 

which cannot manifest itself is manifested due to the imperfection of the soul ( YanSbP, Y N  

22 & 24, pp. 53-56).'6 There is absolutely no question of the originator being the cause of 

multiplicity in any manner or form. 

Therefore, rather than the issue of anthropomorphism, it is the cognition of the originator 

by his creatures which, is for Sijistiini a major concern. He states that there are three 

possible modes of relationship between the originator and his creatures (kiFini7t): ( I ) that he 

be similar to his creatures; (2) that he be similar in some aspects to his creatures; (3) that he 

not be similar at all to his creatures. The first and second possibilities commit hidden and 

obvious anthropomorphism ( tashbih.). That leaves open only the third possibility. 

The originator's relationship to creation includes both originated things (mubda%t) at the 

level of innovation (ibdSC) and created things(makMUqiit.) at the level of creation (khalq). 

3 The issue of the unknowable God in Sijistiini's thought has been dealt with by Walker 
(AJAS, pp. 7-2 1) .  His conclusions are that Sijistiini's concept of God's unknowability is a 
Neoplatonic borrowing from the Arabic translation of the Theology of Aristotle, a work 
actually by Plotinus, in which Gad was conceived as being unknowable and ineffable. 

26 Walker, Wellsprings of Wjsdom, unpublished, pp. 88-94. 



Originated things from the realm of the intelligible possess the modality of eternal 

becoming which ultimately brings into being the realm of created things. The relationship 

between the creator-created presents a dichotomy which SijistZni may possibly have 

addressed in his doctrines ofcdlam d-ghayb and barzakh. The teaching of these two 

doctrines implicated him as upholding metempsychosis.~7 The reason-revelation issue is 

translated in Sijistiini into two central doctrines: resurrection and metempsychosis. He 

developed a cosmology in which the two elements of the governance by law (shxPCah) and 

mystical discipline, are held in an historical and epistemological dialectic. The former, 

concerns his imiimology and his maintenance of the principle of imiimah and a wariness to 

the accusation of incamationism. The latter is a challenge to the institutionalization of that 

principle and everything which it represents and a wariness to the accusation of 

metempsychosis. 

3. Technical Description of the Manuscripts 

The text of the treatise is in Arabic. The critical edition of it in this thesis is based on the 

textual analysis of the two available manuscripts. The first is located in the Institute of 

Ismaili Studies and the second in the private collection of Dr. A. Hamdani. 

27 Birtini in Kitab fi Tdqiq mS l iY Hind records that Sijistiini in his Kashf a1 Mahjdb teaches 
a form of tanasukh (i.e., metempsychosis; Biriini, L958, p. 49). NIsir-i Khusnw writes in 
ZZd al-MusiUirfn that Abii Yacqiib taught when he was declared unwell by the lord of the 
time, in his Siis a!-BaqA Kashf d-M&jUb and the R~sdaf~ 11-f3Zhira.h that reward and 
punishment occur on this earth (1923, pp. 421-422). in Khw;Tnal-khwm N@ir-i Khusnw 
describes the controversy between Nasafi, his son Dihqh, and Sijistiini regarding bmakh 
and reward and punishment and Dihqh's accusation that Sijistmi taught metempsychosis 
(taniisukh) (pp. L 32- 1 33). 



4. Sources of the Manuscripts 

The most comprehensively descriptive source of reference for literature in the field of 

Isrnii(i1i Studies is I. K. Poonawala's Biobibliography of IsrniFli Literature (1977).?* He 

lists five manuscripts of the Bfi;zh which are extant (Poonawala, 1977, p. 87, #13). Of' 

these five only one was available for this study: the Harndani manuscript designated as H 

or ;, : the IIS manuscript, the second manuscript used in this thesis is designated as I or i 

(Gacek, I, 1984, p.94, #112). 1 cannot definitively be traced as being one of those listed by 

Poonawala. Of the others Listed by Poonawala, three belong to the private collections of 

A.L. Quazi (Poonawala, 1977, pp. 440, 87) and one to the collection of Daciidi Atkc-i 

Malak Waki-1 (Poonawala, 1977, p.455). These four were unavailable for this study. 

The I manuscript of Biihirah is bound with twelve other manuscripts according to the 

Catafogue of Arabic Manuscripts in the Library of the Insritute of Ismaili Studies, A. 

Gacek, p. 17 1, #5, as follows: 

p.3 #5, al-Akwa wily Adw*, Mascud [ibn Md?]al-Nakhshabi (according to 

Gacek, author also known as Al-Nasafi), Poonawala 75 (1). (copyist's 

date: 1277) 

p.35 #43, Kawn d - c ~ l m ,  Muhammad ibn Ahmad al-Nakhshabi, Poonawala 

43 (7). (copyist's date: 1276) 

p. 5 1, #62, Kitiib d-Tawhid fial-HaqiPiq, anon. (copyist's date: 1276). 

28 Other references are: Bmckelmann, 1943-49, Ivanow, 1963, Fyzee, 1973, Goriawala, 
1965. Tajdin, 1986 and Gacek, 1984; see bibliography for details. Gacek's work on the 
Arabic manuscript collection of the Institute of Ismaili Studies is excellent for its 
description of technical details. 



p. 53, #62, Lubb d-Ma%?if; L A l -  ibn Muhammad ibn al-Walid. Poonawala 158 

(4), Majdiic 244-46. (copyist's date: 1276). 

p.84, # 1 OO(A), d-%ad;Ih, al-Mu'ayyad [al.] S hiriizi. Poonawala 105 ( 1 5). 

(copyist's date: 1263) 

p.87, # 105, al-Radd Wiiman Waqnfa Gnda al-Falakal-Muhi! min al-Falfiifah. 

[attributed to: AbU Yacqiib Ishiiq ibibn m a d  al-Sijistiini]. (copyist's date: 

1276). Poonawala 89 (25) 

p.94, #112, d-Risddal-B~r;Ih, AbU Yacqub [Ishiiq ibn *mad] al-Sijistiini. 

(copyist's date: 1276). Poonawala 87 ( 13). 

pg. 109, #I36 (A), Risdat al-Sl~ykh al- WfiShMyZr,  Shahriyiir ibn ill- 

Hasan. (copyist's date: 1276). Poonawala 126(2) 

pg. 1 18, # 14 1. Sharh Paldat HurrSf d-MuCjam, [Jacfar ibn &Hasan ibn 

MansQr al-Yarnan] (copyist's date: 1277). Poonawala 73 ( 10). 

pg. 122, # 147 (A), Sullam ai-NajlTh, AbO Yacqiib [Ishiiq ibn *mad al- 

S ijistiini] Poonawala 86(8), Majdiic 196. 

pg. 123, #150 (A), TaYiTal-hi@,  AbU YaCqOb [Ishiiq ibn Alplad al-Sijistihi] 

(copyist's date 1276). Poonawala88(23). 



5. Description of Manuscript I I r 

Al-Risdah al-BrShirah with the copyist's date of l276/ 1859 appears in a collection bound 

with the other treatises as enumerated above. It is the eighth, starting from folio 83b and 

extending to 90a; folio 87 appears to be from some other manuscript (Gacek, 1984, p. 94). 

The name of the treatise appears as the first sentence at the head of the manuscript in 

another hand, which suggests that it was added by the scribe who attributes it to Sijistiini 

(Gacek, 1984, intro. xii-xiii). The treatise opens with ... "A1f;Thu rnawls alladhina iijnanij.." 

The title is as follows: Af-Risiihh al- BrShirah by the d$i, the esteemed sayyidnii Abii 

YacqUb al-Sijistiini, may God exalt him. 

The pages are not numbered. Twelve of them have twenty lines each. and two have 

fourteen. The script is in the naskhi style and is neither very legible nor elegant. The two 

pages in the middle of the manuscript, specifically folio 87, have fourteen lines each and are 

written in a different hand. Their point of insertion is marked by a number in the text, and 

these numbers are repeated at the top and the bottom of the inserted pages. 

Insertions besides the one described above are made in the left (two) and right (one) hand 

margins in a more legible and elegant hand which incidentally corresponds to the writing 

style of manuscript H. 

The colophon occurs in the following form: 

'The treatise was completed by the grace of God and his help. May his peace be upon 

sayyidinii Muhammad and on his family on the twenty-fifth day of Muharrarn 1276. 



The namels of the scribeis are not mentioned. The fact that the manuscript is clearly written 

by more than one hand and has obviously been worked over leads to the conclusion that 

more than one scribe was responsible for the production of the text. This particular copy 

appears in a collection of works which were all copied at approximately the same time, and 

which all deal with similar themes. In all probability they were copied and bound together 

for the purposes of study. 

6 .  Description of Manuscript W ; 

This copy is a separate booklet of seventeen folios, each page being 5" by 3 1/2". It has no 

pagination or title. The first four words ..." AllrThu ma wl5 alladhina iTmanU..." are missing. 

Except for the first page. which has seven lines, dl the rest have ten lines. The script is in 

nasW1, legible and clearer than in I. The name of the scribe is given as follows: "Shaykh 

Ishiiq 'Ali b. Hiidi al-Fiidil Miyan Sahib Sulaymj-nji ShahjapUrwala. student of Shaykh 

Muhammad 'Ali Hamadiini. There is a distinct family seal of TBhir b. Muhammad LAli on 

the back of the last page? The manuscript is not dated. Insertions and corrections are made 

by marking them by a number and adding them in the margin. They are written in the same 

hand. 

The colophon appears in the following form: 

3 This manuscript was given by Shaykh Muhammad CAli Hamadmi to his brother n h i r  b. 
Muhammad ~ A l i  who passed it on to F. Hamadmi. The latter passed it on to A. Hamdani. I 
would like to thank Professor A. Hamdani for this information and for making a copy 
avaiiable for study. 



'The treatise was completed by God's help and grace and the bounty of his prophet 

sayyidjniiMuhamrnad and his family and sayyidnii Muhammad the lord of the message". 

Certain considerations suggest that there is reason to accept the authenticity of the 

manuscripts. The first consideration, as discussed above, is that Sijistiini was accused of 

teaching metempsychosis in the BrThirah. These passages are present in both our 

manusctiprs. The second consideration is the additions tlnd insertions in both mmuscripts 

rendering them identical. This evidence of editorial work suggests that at some later date, 

this treatise which was not recorded in the Fihrist, became a work that was studied. 

Another indicator of the authenticity of the BrThirah is that ms I, appears bound with eleven 

other manuscripts all of which contain esoteric teachings (iilm al-bS{jnl).Three of these are 

attributed to Sijistui, al-Radd, S u l l m  and Ta4if d-Arwiih (Gacek, 1984, p. 17 1. #7 16: c.C. 

Poonawala, 1977, pp. 87-89). Two treatises are attributed to the dScLd-Nasafi, whose work 

al-M&sd Sijistiini defends, as recorded in the Riya(i; and there is one treatise by Jacfar ibn 

al-Hasan ibn Mansiir al Yaman. 

7. Orthographic Characteristics 

7.1 Manuscript I 

G\ is often written as jl 

the tif3 marbUtah is not always dotted. 

if the end of a line is reached before the scribe finishes copying it he adds it on top. 

the yii is not always dotted. 



masculine and feminine pronouns are sometimes confused. 

errors are corrected by: 

crossing the word out with a number on top and the corrected word written in the margin 

simply writing the correct word above the incorrect one. 

at the end of the page the first word of the following page is written in the bottom left hand 

comer. The only exception is the two inserted pages. 

yiT's in [abi'iyah and in taghayyuriit are sometimes left out. 

the scribe makes use of the cipher Y 

7.2 Manuscript H 

at the end of the page the first word of the next is written in the bottom left hand comer. 

there are corrections of errors added by marks, or in the margins. 

the ytTis not always dotted. 

dI is usually written as: /I 

if the end of a line has been reached the word is often completed above the line, as: *-J\ . . . 4 

the masculine and feminine pronouns are sometimes confused. 



8. The Relationship Between I and H 

The primary question is whether one is derived from the other. The evidence to consider in 

order to answer this question is the following: 

1. I is dated and H is not. 

2. The writing differs in I and H; whereas in H the hand is consistent, even 

the insertions, I appears to have been worked on or studied by at least two 

persons. 

3. Neither has substantially differing errors. 

4. H in some places has extra words, but they do not affect the meaning; 

however it appears to be grammatically smoother in structure than I 

5. H has errors not found in I: and I has errors not found in H. 

6. The colophons are different. 

The cumulative evidence strongly suggests that the manuscripts do not have a direct genetic 

relationship. Each might have existed contemporaneously in two separate geographical 

locations and at some point been brought together and compared since some of the 

corrections in I seem to be in the same hand as that of H. 



9. Stemmatic 

Although it seems clear that the two sources are not related in a linear way, they could have 

shared a common source. Evidence for this must be judged as follows: 

I ,  There do seem to be some common errors. 

2. The insertions of the two pages in I are part of the text of H. 

3. There are grmunatical errors in 1 which are not in H and grammatical errors 

in H which are not in I. 

It appears from the consideration of the above points that the two manuscripts could have 

had a common source; however no other source besides the ones already discussed 

mentioning or describing a text of the B;Thirah is known to us at present. If the other listed 

manuscripts were available. a more conclusive position could be reached. There is no way 

to settle the question of sources without the other four manuscripts. The Arabic text 

presented is one where the editor has selected the most coherent reading by combining the 

two variants wherever deemed necessary. All textual emendations made by the editor are 

indicated in the footnotes. 





The Edited Arabic Text of 
al-Rislilah al-BZhirah 

Each page of the Arabic text is followed by notes to 

that page. 
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Translation of al-Risiilah al-Biihkah 

God is the patron of those who believe.30 may God grant you long life, 0 son of noble 

lords and great leaders! You, who are the source of glory and blessings, and the place of 

virtue and grace. May He continue to entitle you to the guidance of His religion and may 

He grace you with following His way. May He honour you in posterity, as He did in the 

beginning! May He make people of knowledge and wisdom enjoy your existence and 

strengthen religion through your light and brilliance. May He make us see in you every 

goodness, happiness, nobility and honour. May God enable you to reach the highest ranks 

and afford to you the highest ascension! May He bless you in everything good you ask for. 

May He illuminate your intellect so you can grasp every object you intend to [know], and 

guard you from the affliction of deviation and straying, of unbelief and ignorance, and 

establish you among those who are successfully guided. 

30 47: 1 1; this phrase is added in I in a different hand and missing in H. 



You have understood (may Allah enlighten your heart3* with the light of belief) what your 

soul yearns for, and what you desire, namely, an understanding of the Great Resurrection, 

its conditions and modes. You have read inadequate statements conceming resurrection 

written in books. The books [you r e d  on resurrection] were not comprehensive. Therefore, 

you asked me to explain [resurrection] in this treatise, in a comprehensible manner, closer 

to your understanding. [You asked me] to combine illuminating arguments and clear proofs 

[in my explanation], and to omit [the methods ofj either specious argument or 

unquestioning acceptance. I have started the exposition and explanation with the grace of 

God, His power and the blessings of our direction [of prayer] to whom32 the worshipers of 

God turn. Engage your mind and intellect in it and compare it with that which corresponds 

to it and deduce its conclusions from each of its elements. I have aimed at brevity and 

conciseness, and refrained from being lengthy and detailed. In any case, an exhaustive 

exposition [of resurrection] is prohibited to the ilhlal-&-XI. One must guard it [the exposition 

of resurrection] against corruption and alteration which might be caused by people of 

fdsehood hankering after it if they were permitted to penetrate the complexities on which 

our fundamentals conceming the Return (ma%%$ are based. I hope that God makes you 

successful, leads you and protects you from errors and mistakes. That is, indeed, in His 

hands ! 

3 1 The term khdfir signifies both the intellect and desire contained in the heart. The use of the 
term here is comparable to the Sufi usage; often the relationship between khiitir and khapa 
is played on. see Lism ill-Arab al-Muhil, I, pp. 856ff. 

32 Note the masculine pronoun allsdhi for a grammatical feminine qibWI; possible allusion to 
a person; c.f. notes 70 and 78 below. 



We say, that everything that comes into being is [ofl two [kinds]: the natural world and the 

soul world. The natural world occurs due to the influences of higher [celestial] bodies on 

lower bodies. There are two influences. The first influence occurs within the elements 

because of their own effects. Because of the effect they have on one another, some of the 

elements?' are transformed into others. The second influence occurs in the organic 

domain" through its own effects. From the effects of the organic domain generation and 

corruption occur, in other words, growth and decay. The world of soul occurs from the 

emanations of the Universal Intellect and the Universal Soul in individual souls. It [the 

world of soul] is also divided into two. The first occurs in individual souls from its (the 

Universal Sou17s)35 emanations. As a result, there is an acceptance of divine help (ta'yid) 

and a sharing among those who are masters of it. The second is what is rendered 

transparent (m8yustashifh) and occurs in individual souls from its [own] emanations. As 

a result, an acceptance of teaching (tal'fim) and discipline (n'ysdah) occurs through which 

souls possess life and attain their farthest ranks. 

The natural world is confined totally to the influences of an encircling body, including its 

bodies (i.e. spheres), luminous stars and their motions in their own cycles. The soul world 

is totally confined to the Form of Man, without which there would be neither emanations 

from the Intellect, nor benefits for the soul, nor any administrative culture (siy3sah 

sharicah). This form is the most honoured of forms, [and] renders all forms, natural or 

33 1.e. the elements 

34 Mawdid, the mined, vegetable and animal kingdoms. In all other instances the term 
"nature" refers to pbci. 

35 The pronoun is the feminine singular, referring to the Universal Soul. 



soul-related, transparent. If it is correct, that the human form renders all natural or soul- 

related forms transparent, thereby rendering the Form of the Sphere with whatever exists in 

it: spheres, stars, actions and movements, transparent, then it is philosophically necessary 

[to say that] the Form of Man is outside the Sphere. The Sphere does not affect the Form of 

Man, but rather, the Form of Man affects the Sphere and pre-empts its power. Indeed the 

good and evil of the heavens come from this form, as we will explain, if God wishes. 

[You should] know that if the soul changes its moral character and if its intellectual 

emanations which are its noble qualities, such as fortitude, wisdom, bravery, chastity, 

generosity, truthfulness, trustworthiness and loyalty are removed from it, then their 

contraries, which are the marks of nature, such as ignorance, impetuous violence, 

cowardice, greediness, stinginess. lying, deceiving and oppression appear in it. If souls 

render the Form of the Sphere and its bodies transparent, while they are in z condition 

where the marks of nature have mastery over them, envy, ruination and terrifying events36 

are produced, which are the causes of perdition and destruction. But if souls render 

transparent the Form of the Sphere and all its bodies and luminous stars in a condition 

where emanations of the Intellect have mastery over them, then from their influences [good] 

fortune, divinely granted talents and beings who bring advantage and nobility, are 

produced. If envious ruination and damaging creatures are produced from the souls' 

influences [then] the [human] bodies which are born, are the farthest from equilibrium. The 

soul is united to them [the disharmonious bodies], follows them and is distant from virtues. 

The soul is in the medial [position] with regard to evil. Consequently, this state is reflected 

in a change to extreme corruption and perdition. If, from the souls' influences, good 

36 Kaw@in is plural of KiPinah (occurrence, incident. happening). cf. A. Spitaler and M. 
Ullmann, 1 970, Wiinerbuch der Hassischen mbischen Sprache, I:473, W ies baden, Otto 
Horrossow i tz. 



fortune, talents and beings who bring advantage are produced, then bodies are born in 

extreme harmony and equality. Thus, souls united to them, follow them and are distant 

from faults of character. These bodies are placed in the medial position with regard to 

virtues. Consequently, this state is reflected in influences of extreme goodness. In brief, the 

pairing of the subtle and the dense takes this form. 

The proof of what we have elucidated is this: when the upholder of the Message arose, his 

rising ensured the security of his people and his community from punishment and 

destruction; [this is] because he renders the Sphere transparent in his noble soul. As a 

result, in his time, the Heavens are [found to be] in extreme prosperity, power, goodness 

and nobility. Thus, it is not possible that corruption and pain occur. This is just as God the 

Exalted, and the Highest, has informed [us] concerning the unbelievers when they asked 

[Him] about the descent of celestial punishment. "They said, "0 God, if that is the Truth 

from You, make it rain stones on us from the sky or give us an excruciating punishment".37 

Then God, may He be glorified, answered them. with a similar explanation to the one we 

have provided. He said, "it is not for God to punish them while you are amongst them",'g 

due to heavenly influences; namely, [there is no punishment] while you [the upholder of the 

message] render the Heavens transparent in your noble, sublime, illuminated and good 

soul. Then He confirmed this meaning through the meaning of forgiveness, by saying, 

"God would not be their Punisher while they ask for forgiveness",39 namely, as long as 

their souls desire the remembrance of God and are asking for help, and [as long as] their 

souls are themselves rendering the Form of the Heavens transparent, from which descend 



punishment and the mutations of nature, it is not possible that anything but good and 

prosperity arise. 

This preface has raised some of what we want to establish as a basis for what we are about 

to explain concerning the matter of Resurrection, its conditions and its causes. Resurrection 

is the verbal noun from qilha. yaqiimu, qiy5m. Linguistically, it is a feminine verbal noun 

llnd changes [to it] are expressed by the feminine. Consequently, resurrection, arises from 

the conditions and states of the soul.40 Since its well known indicators are that resurrection 

is preceded by terrifying things and heinous states, earthquakes,J1 eclipses, the darkening of 

the sun,." eclipses of the moon," scattering and dimming of the stars.4 the movements of 

the mountains, destruction of the pregnant, the gushing forth of the sea, the miscanying of 

the ones who are carrying and other such signs, [therefore, these indicators are] in total, 

mutations of nature leading to turmoil and corruption. They45 are followed by the matters of 

resurrection, namely, the rising of the dead.J6 the exchanging of the earth with a white 

earth," creatures being brought to account through the imposition of justice, the 

compensations of the souls,J* the placing of the balances with equity,J9 the preparing of the 

Since the soul (nafs) is also feminine in Arabic 

1.e. the indicators 
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way, the entering of paradise in the neighborhood of the Merciful and other similar 

conditions. These are in totality, soul-related mutations, leading to continuity and goodness. 

This means that the conditions of the Hour and what precedes it are terrifying things, 

[consisting] of the arrogance of the Antagonists and their mastery over the world, causing 

excesses and the increase of corruption in the land, such as, murder, oppression, 

fornication. sodomy and the corruption of 1anguage.M Hence, their dirty and impure souls 

render forms of the structures of nature transparent, thus altering their fortunate position. 

From their influences injurious and damaging deadly beings are produced who make their 

barrenness and turbidity appear. From their influences individual bodies are generated, 

farthest from balance, making the character of predatory animals visible in the noblest of the 

organic domain, who is M m s l  

Since God decreed that His mercy precedes His anger.5' He [also] decreed concerning the 

resurrection of souls, that P QiPim would arise at the final moment of the deterioration of 

nature, upon whom He had bestowed an abundance of Intellectual emanations and their 

benefits. If this abundance were compared to the entire bestowal of emanations and its 

benefits on d l  souls, in the major and minor cycles, then this [bestowal] would be in 

relation to [the QPim], as a part to the whole. This QPim emerges far removed from all 

evils, a receptacle of d l  knowledge, goodness and virtues. Consequently, he eliminates all 

impurities and turbidities from the structures of nature. Confronting these53 are fortunate 

50 Meaning hypocrisy and lying c.f.: 4:46; 2:75. 

5 1 So the noblest of the three organic kingdoms of nature is man; yet once born physically, he 
is subject to the influences of evil destruction as well as goodness. 

32 vadith Qudsi, fbn m b a l ,  2,313; for details on variants see Graham, 1977, pp. 184-1 85. 

53 There is a possibility that the verb ruqiibiluhb[i.e., yuqiibiluha?] should refer to the QPim 
parallel to yunfi. 



signs and the Intellectual Lights. From the effects [of the Intellectual Lights] good creatures 

will endure, and their purity and goodness will appear. Hence, from their influences in 

Man, the noblest of the organic domain, occur bodies which are in accord and are rooted in 

harmony. They render transparent, through their essences, the character of angels and 

actions, such as glorification and sanctification. Consequently, the resurrection of the dead, 

the spreading of justice, the placing of the balances with equity, the [anival ofl reward and 

the entrance to paradise occur. There is no point in explaining here every one of these 

descriptions (of reward), except what we have c h ~ s e n . * ~  

He who knows Resurrection through these descriptions and expects what should be 

expected from nature. the soul and its actions and alterations, his expectation is real and [his 

waiting] is the true waiting. He who distorts the signification [of resurrection] and waits for 

what God did not decree, his expectation is of falsehood, false testimony and delusion. One 

can know the conflict between the [various] expectations through these descriptions. Thus. 

this is the evidence of the verification of the Truth, and the falsehood of the false. I say, that 

the people of falsehood expect the total annihilation of nature, its powers and its actions. in 

matters pertaining to the Final Hour and to Resurrection. If nature and its powers be 

annihilated,J* it follows that, souls united with their bodies will be abolished [also]. But I 

wish I knew how they expect [what they do] pertaining to Resurrection and the Final Hour, 

since the skies will have folded in," the sun been darkened, the stars dulled, the seas made 

" This reading is somewhat uncertain (c.L for variant, see Arabic text ¶ 8). 
55 1.e. nature 

56 21:104 



to gush forth and the mountains moved?57 I wonder how they imagine that after this any 

bodies would survive? Or, would any souls without these (i.e., bodies) rise and benefit? 

Assume for the sake of argument that we accept their [idea] that the creator, (whose 

greatness is sanctified), [although] He is the highest above named things and relations, 

lowers Himself and His essence, in order to reckon with and address them. Would this 

be[an act ofl wisdom and a [sign of the] virtue of His power that He annihilates His [own] 

wisdom and destroys His [own] kingship and [own] power? Doesn't wisdom rather 

require the opposite, and rule the ordering of His kingdom and the facilitation of His 

wisdom in order that His promise and His threat be more effective and fulfill His power 

and His planning'? 

God, (may His name be exalted), has perpetuated two groups, the unfortunate and the 

fortunate ones, conditional on the permanence of the heavens and the earth, except for what 

your Lord wishes? If the permanence of the heavens and earth were not required by 

wisdom, then He would not have made the perpetuation of the two groups conditional upon 

it. If He made permanence necessary for the heavens and the earth, can you indeed see that 

He strip them of acts and cau~es?5~ This would not be in accordance with wisdom nor is it 

57 surah 21 

58 Cf., 6: 178 

59 1.e. making them useless. destroying them 



correct speculative reasoning that He should destroy anything [which He made J permanent. 

If the destruction of the heavens and the earth is invalidated, given the necessity of their 

permanence, he who possesses the slightest intellect and sense of discernment, can grasp 

what truth we have chosen to unveil. 

Thus, it is established that the Resurrection to which the Messengers refer is nothing but 

the influences of the soul, which appear through a Pure S0ul,6~ who has acquired as much 

virtue, similar [to the virtues of the Intellectual emanations] as is possible for a soul from 

[the virtues of the] lntellectuai emanations. It makes these virtues beneficial [as] a sign 

(admonition)6[ for individual souls who preceded himb2 in the major and minor cycles. 

Thus, whoever takes from them will receive reward, the benefit of knowledge and the 

emanations of the Intellect. Thus, that is the retribution given to them, except those who 

deserve the Word of Doorn,63 who disagreed with the Lords of the TimesM and went astray 

from the right path, worshipping graven images, being pleased with themselves because of 

acquired ignorance. Consequently, ignorance worked upon them, washing away their 

splendour from them, and as a result, they were unable to accept the reward and the Light 

from the Lord of Resurrection. At that time there will be no asylum for them except the fire. 

That is their abode. What a wretched outcome! 

60 Used in Qur'Jiin, 18:74 

6 I The term indhiir is used relating this possibly to prophecy. The prophet is referred to as 
nadhir in the Qur3iin 

62 The Pure Soul 

63 Qur5nic usage, 39:7 1 ,  16:25. 
6J This appears to be an synonym for KhudZiwmd-i Dawr, referring to the prophets and 

maybe the imiirns; although this is problematic as is discussed in the thesis. 



If someone questions us: how can you imagine goodness and evil reaching the unfortunate 

and fortunate ones, since we know for certain that the centuries preceding [us] are gone 

forever and we neither see signs nor traces of them? He will be told that the [understanding 

of the] mode of retribution for the two groups, good and evil, is very difficult, except for 

him who has a pure and transparent soul (nabun zakiyatun .~;Zfiyatun), habituated to 

grasping spiritual and luminous things. However, 1 will facilitate comprehension 

concerning the purpose and aim of what I want to explain. in easy, simple terms. 

Hence, I say, to have knowledge of b i ~ ~ ~ k h P 5  is sufficient (in order) to know this aim. 

Namely, God the Most High has said in His Book, "And from behind them is a bmakh to 

the Day they are raisedV.66 Thus, the knowledge of bai&i'kh means, one knows that at all 

times the world is filled with souls, each united to individual bodies. When the bodies leave 

the world they are replaced by others of the same kind. The replacements are the form of 

the departed ones. Because you know for certain that those who are in the world today, 

their language, their words, their thinking, their communication, their knowledge, their 

speech, their politics, their professions and their crafts, are only what they acquired from 

the ones who departed.67 Thus, these become the baraikh of the departed ones and the 

souls are nothing except what they [the departed ones] made them inherit. 

65 On barzrrWl see later discussion. 
66 23: loo 

67 Iltlbasa used in I which colon the reading substantially in favour of timrTsukh. However H 
has iktasaba. 



From every community, from the pious, and from the libertines, from those who have gone 

astray and those who have been rightly guided arise the ones whom they [the departed 

ones] make their replacements. They make those who come after them inherit what they 

themselves inherited from the departed ones, in order that reward and punishment reach the 

souls who have acquired goodness and evil, as they [the souls] remain like connected cords 

until the rising of the Great Resurrection. When it [resurrection] occurs all are gathered and 

given full retribution of whatever is deserved. Thus he who has become strong in the 

knowledge of the b u ~ ' k h  has arrived at the right path and is not confused concerning the 

mode of reward and punishment to those from the past centuries who have departed, whose 

traces have been wiped out and whose remembrance erased. I am not dealing explicitly with 

this tenet, trusting the subtlety of the understanding of its rendePj8 and the wisdom of his 

sagacity, and the nobility of his aim. 

The Atheists (al-Mu@[filah) and the Materialists ( i d - D b y a h )  deny Resurrection and the 

Final Hour and regard it as a fabrication, and so in their hearts do many others, though they 

do not say it openly. This is the result of their having heard the interpretations of [human] 

commentators rather than the version God (may He be glorified) Himself decreed. So their 

intellects do not consider it to be true nor are their souls satisfied with [the thought of] it 

occurring in the way it is described. They see that the Dualists (Thanawiyah) have a certain 

conception of it [i.e., Resurrection and the Final Hour]; the Magians have another 

conception and the Jews have still another. The Muslims have a conception different from 

[all] the others, and in fact each group of Muslims has its own distinct conception. Every 

68 Referring to the owner of the tenet i.e.. the addressee. 



one [of these groups] reduces it [Resurrection] to a set of natural mutations involving 

agony and necrosis. Therefore, if the possessor of a superior intellect deliberates on this 

matter carefully and is true to his intellect, he will not find what they described to be readily 

acceptable to his intellect or satisfying to his soul. Consequently, because he does not grasp 

its [spiritual] modality, the result is that he jumps to the conclusion that it is a fabrication. 

But if the Materialists and the Atheists who are denying it had understood and appreciated 

that it refers to soul-related influences resulting in the realization of Goodness and 

Happiness, then they would not have been so hasty to call it a fabrication and would have 

[instead adopted an attitude ofl respect and expectation. 

Don't you see that Muhammad (may peace be upon him and on his family) had coupled 

himself to the Final Hour when he said. "I and the Hour were sent like two joined 

fingersfl.69 In this way he linked his being sent with the coming of the Final Hour. You 

(may Allah continue your spiritual fortification (layid)) certainly know that the sending of 

Muhammad (may peace be upon him and his family) was not the result of purely natural 

causes, undermining any of its pillars or invalidating any of its processes. It was rather a 

soul-related influence which was exhibited through his appearance [on earth]. From this 

resulted the goodness and happiness contained in his Book and his sharicah. Since the 

manifestation of this goodness and the maturation of this happiness is the essence of the 

mission of Muhammad, (may peace be upon him and his family), who was sent together 

with the Hour, it must be a soul-related influence, rather than of the processes of nature. 

Consequently, it is impossible that resulting from the Hour there occur anything but the 

appearance of good which is noble, and of happiness which is virtuous, even though his 

69 Ibn Miijah, Introduction, 7, fatn 25; Ibn Hanbal, 4, pp. 309, 5, 9. This hadith appears in 
connection with the tafsir of siirah 79. 



measure is greater than its and his rank is nobler than its? Because it [the Hour or the 

happiness] is a soul-related influence. And that is the cause of all natural and soul-related 

influences. You should know this, if God wishes. 

And qiyiimah has names and characteristics and titles such as, The The Shout,7' 

The Cataclysrn,73 The Event.74 The Realit~,~s The Calamity76 and The Resurrection.77 

These are in totality, soul-related influences which are connected through the manifestation 

of the Pure Soul. Those souls have spiritual company with that Pure Soul who78 has 

already reached the extreme rank of humanity, and all of them are like one soul, even 

though the soul-related mutations are different at the time of the manifestation of each soul, 

and during the time of the rising of each soul. And the ending of every one of these names 

Both MSS have hu in both cases. The use of a masculine pronoun for a feminine subject 
(d l -sacah)  is accepted in classical and medieval texts. For details of usage see, "Das friihe 
Neuarabisch in mitteliuabischen Texten", by J. Blau in Gnrndriss Der mbischen 
Philologie, ed. W. Fisc her, pp. 96- 109. Sij istiini refers to the appearance of the nati zak@ah 
in the ffiikhifi-using s masculine verb form (p. 64, line 19) A significant occurrence of this 
is found in pangraph I8 of the Arabic text, where the author speaks about the nafs al- 
zakwh and the QiiJirn. Our passage therefore could read that either the Hour is greater than 
Muhammad; or that the QiiJirn is greater than the prophet; or the other way around. 

l 8 : K  

8O:N. 

56: 1,69: 15. 

69:3. 

101:lff.,69:4, 13:31. 

4:88,3:77, etc. 

Another example of the masculine pronoun (al1adfz.i') for a grammatical feminine (NatB 
Zdciiyah, i.e., the QiiJim. 



and titles is the letter "h " until the QPim returns with his khuiafZ~and the cycle of the soul 

is completed for them? 

Thus, whoever knows Resurrection according to the descriptions God the Most Exalted 

has given it. and according to the position into which God, may He be exalted and glorified, 

has placed it, forgetfulness and ignorance will not occur to him [in such a way], that the 

Hour comes suddenly without his knowing it. Rather, he knows when the Hour and the 

manifestation of Resurrection comes, to which group he belongs, the People of Paradise or 

the People of the Fire. Indeed for the People of the Fire gates open for them when they are 

driven to them." And beatitude is for those for whom the gates of Paradise are opened in 

order that they enter. Woe to the people for whom the Gates of Fire are opened so that they 

enter; and sorrow of all sorrows to him who enters the gates of Fires' while he reckons that 

he has entered the gates of Paradise, deluded by his learning and by upbringing. Good of 

all good for him for whom God has made easy the entrance to Paradise, and who enters the 

neighborhood of the Merciful. And what are the gates of the two groups of the People of 

Paradise and of Fire except the leaders of those gone astray and of the polytheists and of 

the rightly guided? So whosoever follows the [right] guides and binds himself to them has 

already entered the gates of Paradise. When the people of Paradise enter through those 

gates, they praise God and glorify Him, and they say "id-hmdu lifiZih", He who has 

fulfilled His promise to us, and made [us] inherit the earth and enter Paradise as we want? 

How good is the reward for those who work at the time of inheriting the earth. For after 

-- 

79 MS H has the variant reading ... is the letter h which refers to the QPim with his khulatZ1. 

a0 Qur3iinic allusion 39:7 I 

8 I QurTinic allusion, 67:6. 

82 Qur%nic allusion, 39~74 



their inheriting the earth, in seeing those who enter Paradise there is all the gnosis which a 

guidance-seeker needs. The matter of Resurrection is indeed that it is exclusively a soul- 

related mutation, not a natural mutation. Know this, God Willing! 

In this treatise we have stated enough for him who examines it using his intellect and for 

whom its purpose will not be obscure and its knowledge not hindered due to the delusions 

he was brought up in. I have finished this treatise by offering praise to the One who gives 

success and thanking the One who inspires. I seek blessings for His prophet al- Mu@Z 

Muhammad and al-MurpdS(Ali, the fathers of the believers and for the Lord of the Day of 

Religion83 and his rightly guided khulati? and peace be to all their awliyii) and their 

helpers, and God is our Reckoner? He who is the best Custodian and the best of Lords 

and Helpers. There is no capacity or power except from God, the Highest, the Exalted. 

83 Yawm al-din i.e., The Day of Resurrection. 
84 In I the variant is as follows: ... and how trustworthy is He! 



Discussion of Themes 

This chapter will introduce the themes, both explicit and implicit, which SijistZni 

conceptualises in the BZhirah. The treatise is not always self-explanatory since the Bairah 

was not written tor the purposes of teaching in the da'wah. It appears to be private 

correspondence between Sijistiini and a FBlimid irnZm.85 Sijisani often refers to doctrinal 

formulations and concepts which he does not explain in the treatise itself. Sijistiini's explicit 

reason for writing al-Bghirah is a request made to him to elucidate the causes and the 

conditions of the great resurrection. In addition to this primary concern, Sijistlini had to 

contend with several major themes which, although he does not elaborate upon them, are 

related to resurrection and stand by themselves as theological and philosophical issues. 

The work contains the defense of a doctrinal position and some polemical refutation. There 

are basically two categories of people whom Sijistiini refutes: the Muslim groups and the 

non-Muslim groups, specifically the Jews and the Magi. Their belief is that resurrection is a 

natural mutation leading to corruption and decay. His accusation of the Muslims is stronger 

than his accusation of the non-Muslims, whom he identifies as the Materialists. He feels 

that the Muslims, in spite of knowing the truth from the word of God have wrongfully 

followed their predecessors. The refutation of the views of groups like these, including the 

theologians and the philosophers, occurs in his other works, e.g., the IftiWIZr (pp. 28ff, 

- - 

85 P. Walker holds the opinion that SijistZni wrote the Biihjrah to the IsmClli Amr al- 
Marwad, who was the head of the eastern dacwah before Nasal5. To the aufhor this appears 
unlikely as is discussed below. For details of the MarwazI-Nasafi relationship see Wlker, 
1993, nt. 28, p. 160. 



39f£'), in the context of arguments against physical resurrection and the unicity of God 

(tawhid of the Mubdi? and in the Kashf(Karnada, 1988, pp. 4-5). Bairah, however, is 

neither primarily polemical, nor does it belong to the genre of purely theological literature, 

that is of kd;Tm, since there is an absence of emphasis on theological prescriptions, their 

consequences and the formulation of doctrine. Rather, the Biihirah appears to be a 

commentary on the idea of the primacy of the soul-related world (al-%..am d-nafsgn1) and 

the implications or his doctrine for theological issues such as resurrection, prophethood, 

revelation and the nature and position of man. 

Dating the Bairatr 

The identity of the person who made the request and his reasons for doing so are the first 

questions to consider. The answer to these questions would help to determine the nature 

and function of the treatise more accurately. Sijistiini communicates two presuppositions in 

this treatise which help clarify this point. SijistZni's h t  presupposition is that the 

addressee has the capacity to understand the tenet of the relationship of bariizzikh to 

resurrection (Arabic text, 15.4-5). The second presupposition is the formula of address 

which, in fact, clearly indicates that SijisCini holds the addressee in very high esteem. He 

expects the addressee, the son of "the great lords", to strengthen religion through his light 

and brilliance. SijistZni is emphatically clear about the addressee being the source of glory 

and blessing (Arabic text, 1 1. 3- 10). On examining the formula of address we find that it 

conrains several interesting features. Line one addresses the patron as "ibn d-sSdat d- 

nujabii~ wa al-qZdat al-cugmZ2, yanbP al-majd wa al-karam wir mad al-fadl wa d-nicm.. . " 
the son of the noble lords and great leaders and as the source of glory and blessings and the 

place of virtue and grace". The person addressed is he through whom goodness, happiness, 

nobility and honour are made manifest. 1 1.7 reads " wa ballaghaka min al-duajati a wa 

min d-mafiqi asniihii", stating "and may the Lord make you reach the highest ranks and 

ascend to the highest radiance", suggesting that the person in question, although exalted, is 



obviously not an ImZm himself since he is yet to reach the highest ranks. However, 

Sijismi also uses the verb nayyara in reference to the patron; this word has an established 

precedent of being used for the ImZims tracing back to lacfar d-Slidiq (9[ 1.8).86 

Since there is no explicit reference to the addressee by name directly or by a recognised 

title, the dating of the manuscript is crucial. The dating of the manuscript would determine 

whether the Bairah is the last work of Sijistiini. If it is, it proves chat Sijistiini's beliefs. 

which he outlines briefly in the IftiWl2r and writes explicitly in the BIThirah, remained 

unchanged. in spite of opposition from the Fjitimid Imiim. In order to attempt a date we 

must reconstruct Sijist2nifs historical context with the scant facts which are available. The 

only certain dates we have to work with are three references in the IfM2 (pp. 11. 82, 

I l l ) .  Around 327,1934 SijistZni was in Baghdad returning from pilgrimage. This is 

ascertained by his remark about his presence in Baghdad at the time of the deposition of the 

Abbasid Caliph al-Qiihir and the accession of al-R3di.87 If it is to be assumed that Sijistiini 

is the head of the dacwah in Rayy after Riizizi.88 then this is the place where Sijistiini started 

his career. According to Madelung, RHzi was loyal to the older branch of the IsmZ'iliyah, 

the Qararnibh, until the climactic disaster of AbO mirfs proclamation of the Mi~hdi .~~  In 

331-21942 Nasati was killed in Khunsiin and it appears that ishiiq or AbO YacqUb took 

over the dacwah there to be known henceforth as al-Sijzi or aI-Siji~tZni:'~ 

86 For details on the precedent usage of nayym applying to the Imjins consult al-Kuiayni, 
introduction to Q i i i a f - K n ,  p. 8. 

87 Cf. IfZiMiTr, introduction, p. 1 1; Poonawala, 1977, p. 83 
88 Daftary, 1990, pp. 234-246; Walker, 1974, p. 24; Ibn Nadim, Fihrist, pp. 240-241; Stem, 

1983, pp. 2Mff 
89 Madelung, 1988, pp. 96-97; c.f. Ni@m aLMulk, Siy&at Nme, 1960, ed. C. Schefer, 

Paris, 189 1 ; English translation by H. Drake, 7Be Book of Government or Rules Tor 
Kings, London: Routledge and Kegan Paul, p. 214. 

Walker, 1974, p. 25-26; Stern, 1983, pp. 22 1-222 



According to the accepted view, it was not until Mucizz's (342-365/953-975) attempt to 

regain ties with the eastern provinces that SijistZni accepted the FZtimids as Imiims?' 

Approximately thirty years later, sometime after 360197 1 f l t iwl t  was written (Poonawala, 

1977, p. 83; Sijistmi, IftiW1a where he refers to the death of the prophet having occurred 

three hundred and fifty years before, p. 82, I l l ;  Walker, 1974, p. 27). This would place 

IFtiErh& in the time of either Mucizz or CAziz. The only record of SijistZnits death occurs in 

Rashid ai-Din's Jiimic d- Ta wgrIkh?Z This reference states that Sijistiini was killed by the 

amir Khalaf b. Ahmad Sijzi whose governorship ended in 39311002-3. Poonawala places 

the date of the death between 386/996 and 393/1002-3 on the basis that two treatises 

attributed to Sijistjini, Risaat d-Maw&fn and Risdat d- Mabda~ wa al-MaCgd mention al- 

HZkim who acceded as FEPmid Caliph in 386/996 (Poonawala, 1977, p. 83). SijistZnits 

authorship of these two treatises has, however, not been established beyond doubt. 

Hence the Bairah could have been written: (1) before the time of Mutizz, while Sijistiini 

was in Rayy; (2) during the time of Mucizz or CAziz; or (3) during the time of HWrn (386- 

41 11996-102 1). 

If the first option is entertained, that it was written prior to MuCizz the mention of the terms 

ah1 al-din, muhtadin etc. would have to refer to the Qaramiph, SijistZniis own group. The 

term muhtadin, (successful and guided) is used also in YanZbiC, (p. 92 as is al-mu~ayyadUn 

appearing in a similar manner; in the plural it  appears in Yangbic, pp. 36, 80, 94-96). In 

IftikhZr the t e n  muhtadin is linked with the guidance of the ImZm and supported by 

Qur'iinic verses (Iftikhiik, pp. 70fn. A few lines later the term ah1 al-da is used referring to 

those who are the guardians of the Truth. In this context the use of muhtadin is no longer 

ambiguous; it clearly refers to Sijistiinits own group. Thus, one can conclude that SijistZni 

Kamadn, 1988, p. 3; Madelung, K m a t j ,  E~ncyclopaedia of Islam, 2nd edition, pp. 662- 
663; Poonawala, I983, p. 277 

92 Text published in Stem, 1983, pp. 22 1,228; Rashid a1 Din, JmC %Ta wiilf", 1960, ed. 
M.T. DZnesh Pazhiih and M. Modarresi, Tehran, p. 12; see also, iGsh3n& 1965, Zubdat af- 
Ta wfjlf-kh: Ta *ikh-i IsmPiII'yah, ed. M.T. D3nesh Pazhlh, Tabciz, p. 2 1. 



not only held the addressee in high esteem, but placed himseif in his ideological circle. If 

the addressee had been the Aml al-Marwazi why would SijistZni not mention his name? 

Manvazi was the head of the dacwah and an extremely powerful and prominent man. Had 

SijistZni written the BZhirah very early in his career to a patron like Marwazi, he would not 

have to fear any reprisals. Therefore, although S i j i s w  wrote the BBhirab to someone in his 

own ideological circle, he was ambivalent about naming the person. 

Sijismi's statement about his method in the second paragraph is an interesting feature. He 

makes a point of stating that he will not go the way of taqlid and iqna'e, both established 

methodologies for the Shicah. The treatise could not have been addressed to a Muctazilite or 

an Ithnl CAsharite since he refutes the former, and his own belief in Muhammad b. IsmHcil, 

if that can be established, would exclude him from the latter. We have no clues as to whom 

he might have been addressing among the Qararniph. 

The second hypothesis is that the Biihirah was written at the request of Mucizz who had 

rallied Sijistiini to the Wtimid cause. However, the formula of address does not allow the 

treatise to have been written to an established Imjin. There is always the possibility that it 

was written to Mucizz just before SijistZni capitulated to the authority of the Fiitirnids. 

Perhaps the fact that Sijismi was declared unwell by Mucizz after writing the Bairah 

caused him to write the UtikhSr which possesses similar content but in a more acceptable 

form. 

The third hypothesis is that the BZhirah was written to H a m  while he was in regency, 

prior to becoming a fully reigning Imjin. This option would date it after the IftiWlZr and 

possibly make it Sijistiini's last work. This dating might also explain why he does not 

mention it in any of his other works. Then we must assume the treatise to be addressed to 

H u m  who was only a boy of eleven when cAziz died leaving him as successor.93 By the 

time of Nasafi's death (332942)' SijistZni was a representative of the most significant 

93 S. Assad, 1974,ne Reign of al-HZkim bi AN Ma, Beirut: The Arab Institute for 
Research and Publishing. 



group differing from KirmZni who appears as the official =timid spokesman.gJ During the 

twenty-five year long reign of H a m ,  the dafwah was transformed from an unstructured 

network to a highly organised institution. This appears to have been a time when ideas were 

freely exchanged among disagreeing dPis and even amongst the ShiCah and the Sunni 

(Assad, 1974, pp. 86-92). Therefore, it is highly likely that the ImZm, who was concerned 

about maintaining harmony among his Christian, Jewish and Muslim subjects, would have 

been equally concerned about maintaining the harmony within his own dacwah. To achieve 

this end he would have had to be familiar with the teachings of the most prominent dHcTs, 

especially those of the far eastern provinces, so recently rallied to the cause of the Rtimids 

(Madelung, 1983. p. 100- 101). Thus. one can conclude that the BZhirah was written to the 

boy-imZm in-H&im and because Sijistiini had not recanted his earlier doctrinal positions 

which had earned him the displeasure of Mucizz he was still ambivalent about his 

relationship to the FQimid Im jins. 

The ideas contained within the Bairah also indicate three possibilities concerning its date. 

If the BZhhirah was written prior to the ll*rikhii?. Halm's thesis that Sijistgni held an early 

Ismiicili belief in the primacy of the feminine, the soul, would find expression in this 

work? If the Bairah was written at the time of the UtiWlSr, which is what Halm claims, 

and SijistZni shifted from the older strand of IsmZ~ili belief in the primacy of the feminine 

soul to the Neoplatonic structure of the primacy of the male intellect, then the co-existence 

of a clearly identifiable Neoplatonic structure and evidence of the primacy of the feminine 

would both have to exist in the Bghirah. A third possibility is that the Biihirah was 

composed after the IfihiTr, allowing either for the synthesis of the two strains, or the 

94 Daftary, 1990. pp. 234-246; Walker. 1974, AbB Yacqiib al-Sijistm- and the Development 
of IsmZfli Neoplatonism, Thesis, University of Chicago, p. 1 1, note. 1. The Fatimid 
IsmZiYis did not accept the philosophical doctrines on prophecy, immah md cosmology of 
the Persian school of IsmWiis of which Nasafi and SijistiW were the most prominent 
leaders. It was only at the time of Mucizz that Rm and Sijistm- joined the Rtimids. 

95 The accommodation of the priority of the intellect can also be argued &om the perspective 
of SijistW1s acceptance of the F5timid Imiims. See Halm. 1978, pp. 101. 115-1 19; Stem, 
1983, p. 297. 



preference of one over the other. Most scholarship on Sijismi, based on the examination of 

his other works, leans toward the position hat  he was a Neoplatonist. This position 

coincides neatly with Stern's thesis? 

Themes in the Biihhh 

The BWirah has five distinct themes which are interconnected in Sijistiini's exposition of 

resurrection. The following section is an explanation ofthe themes. The order in which they 

are dealt with corresponds to the order in which they appear in the Arabic text. The reason 

for this is to preserve the internal logic of the argument for resurrection being a soul-related 

and not a nature-related phenomenon, as presented by Sijistiini. 

1. Soul, Intellect and Nature 

The first theme comprises aspects of the natures and the relationship of three elements, 

namely, the intellect, the soul and nature. After a short introduction SijisGni draws a 

cosmological characterization of being, dividing it into the worlds of nature and the soul. At 

this stage his description is strictly structural. The world of nature is briefly described as 

having two levels: ( 1 ) creative activity through the transformation of elements; (2) the 

organic birth-growth-degeneration-death cycle which takes place after the first creative 

process. For example in the urnmahiif, the elemental forms of creative substance, the 

96 Stem's thesis is that N a s a  was the founder of Ismfiqi Neoplatonism, by introducing 
Neoplatonism into Islamic thought. Since Sijistiini was NasaG's student and successor, and 
defended Nasafi against the criticisms of R h i ,  Stem and Madelung argue that it is logical 
that Sijist3n.i followed Nasafi's teachings. The differences between them pertained only to 
the method of teaching and were not doctrinal. Current scholarship on Sijistm- accepts this 
thesis. Daftary, 1990, pp. 239-245, 247; Stem, 1983, pp. 79; 1960, p. 107; This thesis 
argues to the contrary, see pp. 8- L 1 above; 89-90 below. 



process of transformation. that is. dryness to moisture, air to water, consists of the effect 

that the preceding element has on the emergent one. The transformation process is 

hierarchid with the organic (i.e. mawillid) form of creativity placed after the elemental (i.e. 

ummahgt). The elemental domain consists of the elements, air, earth, fire and water. They 

belong to the physical world of nature and possess order (tarfib), but not the physical cycle 

of birth-growth-degenera tion-death (fa walud). which the organic domain possesses. The 

organic domain is characterised by the physical cycle of birth-dcuth, wilh not only a 

transformation of one element to another, but also from one material form to another. Both 

the organic and the elemental modes of being are confined solely to the material sphere 

which encircles them. The effects geilented from them are operative only in the cycle of the 

material (i.e. nature or pbPiyilh.1 (Arabic text 1 3-4). 

The characterization of the world of soul is more complex. It consists of the intelligible 

sphere of being and is created by the emanations of the universal intellect and the universal 

soul. There are two distinct emanations. The first emanation is that which occurs in the 

individual soul. This emanation grants the soul the ability to receive ta~yid and to share this 

divine guidance with those who are its masters (Arabic text 3). The second emmation 

occurs in individual souls through the acceptance of taclim and discipline. Whether there is 

any essential difference between the emanations of the intellect and the soul is not yet 

specified. 

The most striking feature of this cosmological structure is the terminology used by SijistZni. 

The subtle world is not described as the world of the intellect but as the "soul world". Here 

he explicitly mentions the intellectual realm only in two ways: (1) when speaking about 

emanations, and these are always coupled with the soul; (2) when he mentions the 

intellectual lights (I. 8). This usage raises the issue of why he chose to dwell on the role of 

the soul as opposed to emphasising the role of the intellect, which Kirmmi did. 

Halm has asserted that in reference to the soul-world Sijismi preserves an older strand of 

IsmHcili thought which maintained that the feminine preceded the masculine. However, he 



believes that the change of this positioning of the kiinf-qadarcame at the beginning of the 

tenth century under the intluence of Neoplatonism which required the priority of the 

intellect. The primacy of the feminine did not assimilate easily into the Plotinian 

Neoplatonic emanationist scheme (Halm, 1978, pp. 1 19,209ff; based on IftiWlZt, fol. 67Ff). 

Therefore, Sijistjhi changed the position of the soul, thus maintaining h e  Neoplatonic 

priority of the intellect. An examination of Sijismi's hierarchy of the WUwiyah letters can 

help solve the problem. Here he describes how two letters meet and form a pair from which 

an unique letter results. These two letters are the feminine and the masculine (HciWlrSr, fol. 

67)P7 Here the feminine, representing the soul, stands at the head and the masculine. 

representing the intellect. follows. In the BiThirah none of this is explicit. The terms kUni- 

qadarare not used. However the importance of the soul in the treatise is evident. A careful 

analysis of the BrThirah will help clarify whether Sijistiini holds the doctrine of the primacy 

of the feminine soul and if so, his rationale for it. 

SijistZni begins the parallel between the soul and resurrection by the linguistic examination 

of the synonyms for resurrection. He notes that all of them contain the tkal letter "h" which 

is the feminine element. He then links this to the claim that the soul is also feminine and that 

resurrection is completed in the cycles of the soul and not in the material state of being. 

Besides the primacy of the soul world in the points mentioned above, SijistZnits likening 

resurrection to the feminine soul requires the primary position of the feminine element in 

his cosmology. If he does hold to its primacy, as Halm maintains, then his position might 

be considered as a preservation of the older strand of IsmL'ilisrn (Halrn, 1978, pp. 115- 

117). If he does not, then does the position of the feminine element signify a change in his 

thought? Is this change reflected in the IftiWlZras the result of the impact of Neoplatonism? 

97 TO paraphrase: These two letters, the fim-and the qadu, are named as the feminine and the 
masculine. The feminine stands at the head and the masculine after; while from the original 
pair (d-zawj af-awwa which appeared through the 3iunrof God, which is the sa3iq, the 
masculine, and the [SIT, the feminine. Nevertheless one should place the word in the 
feminine form in front and rhat of the masculine after because the zmris  the influence of 
the universal soul and is the tarfib (composed of elements), and is clesuiy visible and is 
nearer to us, while the hidden which is the 3IhBof the intellect (taw-d), is secret. 



A corollary question, and indubitably an lsmLCili concern, is the manner in which the nature 

and the function of the intellect and the soul are linked to the issue of the exoteric (~Zhir) 

and the esoteric (bgtin.) Sijistmi sees the functions of the zair and the b<$n as distinct. 

This can be deduced since he uses the two terms taclim (teaching and discipline in the 

external physical world) and ta'yid (spiritual guidance given to the soul) to signify two 

separate sources of knowledge. In the iftiWIBSijis%i argues the necessity of the ImSm as 

the S@ib al-Talwil (IftiikhZr, pp. 70-7 1; Yaniibic, pp. 32-36). In the Biihirah he uses $@lib 

d-Qiygmah and S q i b  al-Zama (c.f. Iftikhiir, p. 130). Alibhai concludes that SijistZni was 

committed to maintaininp the ImZmah and therefore, could not fully develop his idea that 

the intellect is a priori a higher internal source for knowledge than revelation and its w w i l  

(Alibhai, 1983, pp. l64K). Alibhai's contention is that Sijistai's position on knowledge 

was intended to uphold the doctrine at the core of the Ismacili movement, the Immah. 

SijisBni justified this position by arguing that the purpose behind the sharW~ and the real 

striving for divine wisdom could come only through the Imiim. He cites the Sullam as the 

most evident source for this (Alibhai, 1983, p. 152). 

Even though in the BBhirrzh Sijismi speaks of taJyid to signify the internal ( b a n )  source of 

knowledge, he does not use the term wwil  in connection to the true understanding of the 

law. There is the assumption that the true understanding of the law and all esoteric 

knowledge is restricted to the few who belong to the group of the rightly guided. In the 

introductory paragraph Sijistjini writes that the exhaustive exposition of b g ~ n  knowledge 

(of qiyiTmi2.h) is restricted to the guardianship of the People of the (true) Faith (ah1 al-djn.). 

At the end of the treatise he speaks of the necessity of the true leaders (ri~gsah:), the 

acceptance of a true leader (raXs) or a false one determines reward or punishment for the 

individual. In the Kashf he writes about the necessity of an unerring teacher who must 

teach the unworthiest of pupils and how the worthiest of pupils, already in the possession 

of knowledge, can be led astray by the errant teacher (Kasht pp. 90-92). 

In the Bil..irah SijistZni writes that two emanations occur within the individual soul. These 

originate from the universal intellect and the universal soul in the worid of ibda'e, the 



Intelligible sphere. They assume the forms of layid and taclim once individual souls are 

united to bodies in the organic domains. With this concept of taclim and tayid, one may ask 

whether Sijist2ni is alluding to some form of physical dacwah, or to a group of physical 

individuals who possess the ability to receive and impart fa~yid and taWn who are 

distinguished not only by their functions, but also by their natures. This issue centers 

around the metaphysical dilemma of having eternal intelligible universals which must relate 

to creakd sensible particuiars. The problem is not that of formulating analogous 

correspondences between the two spheres of being; rather, it concerns the matter of how 

and why dense created entities are generated from subtle eternal intelligible realities. 

Further, the difference, priority and superiority of the two emanations in the organic world 

must be clarified. This is the existential dimension over which the intellectual SijisGni 

anguishes. In addressing incarnationism in his Imjinology, the case of one eternal 

intelligible reality manifesting itself only in one event, in one time and in one place, SijistZni 

appears to approach ImHmology as the relationship between the knower and knowledge 

itself. 

2. The Form of Man 

The second theme in his cosmology is the concept of the Form of Man. The primary 

questions to address concerning this theme are: are either the intellect or the soul, or both. 

identified with the Form of Man? Sijistiini states that the Form of Man penetrates all forms 

of both nature and soul-related levels of being, affecting even the form of the heavens in 

their entirety and affecting the nature of individual men by virtue of being of a higher rank. 

The position of the Form of Man to which he refers in the Bar& as siirat al-ins;Tnyah is 

related to the figures of the QWm, the Lord of Qiygmah, the nats zaEclfyah. and the prophet. 

First we will examine his use of the term nafs zakiyah.. In 1 12 resurrection, which is the 

influence of the soul, is brought about through the n&s z ~ ~ ~ .  The n d s  zakiah in 1 18, 

is described as having reached the extreme rank of humanity. It is not subject to time or 

space since it manifests resurrection, even though resurrection occurs at different times for 

different souls. This characterisation seems to refer to a cosmic figure. However, in ¶ 13 he 



uses nats zzakiah sayah to mean one who has the capacity to understand fully the concept 

of retribution which he is describing. In this context it is probable that Sijistai views the 

addressee to be the nafs zakiiah sZ.tlyah. In the UtiWlZr he uses oaLs &iah in a number of 

ways. For instance, here too, it is connected with the manifestation of resurrection. He 

points out that the position of the nafs zalu'yah is specific to it, and a particular role and 

status is kept aside for it and concealed from the rest of humanity (p.76). So, the pure soul 

is in a separitr: category from the rest of creation. It is integral in the process of retribution 

in which it is connected with the hudnd d-r@li"i'yah. Another important way in which the 

nafk zizlufyah is mentioned is in relation to renewing the sharPah in view of its capability to 

create through the divine command (p.64). In this function it is directly linked to prophecy. 

However it is ultimately the soul. SijistHni states, which influences the form of the heavens. 

In this connection he refers to the soul as a Universal. The emanations from the universal 

intellect and the universal soul can be altered in either direction: they either predominate by 

being in existence and thus giving rise to goodness, purity and noble beings; or they fail to 

operate by being absent and thus allow their contraries, the symptoms of the natural mode 

of being to appear, giving rise to awesome, terrifying and destructive events. Particular 

souls make the forms of the prevalent condition visible. This condition could be either the 

predominance of intellect/soul related emanations or a predominance of those of Nature. 

The form of the heavens cannot in any way determine the predominance of one or the other 

state. It is only the Form of Man, the soul qua soul in its absoluteness, which undertakes 

the process of affecting and influencing conditions (11 4-5). 

3. The Connection Between Morality and Cosmology 

The Form of Man possesses the capacity to accept ta2yjd and be a shareholder amongst 

hose who are its masters by virtue of being emanations fkom the universal intellect and the 

universal soul. It is through teaching (tacfIm) and discipline that the soul reaches its greatest 

heights becoming capable of making the forms corresponding to its conditions visible, 



whether good or evil. However, once he has  been born, man in his physical state is 

influenced by the surrounding natural conditions. 

As stated above, with respect to this capacity to accept spiritual guidance (fa~yid) SijistZni 

does not distinguish between the physical form of man and the individual soul. One is 

forced to ponder on the place of the individual intellect and the individual soul. SijistZni is 

far more forthcoming in his discussions of the individual soul in the Yan3bit. Nu~rah, and 

the Maqaid. About the individual intellect he is strangely terse. Concerning the former, he 

states that, the condition in which the physical Form of Man is attached to the individual 

soul is that of izdiwq. ((41 5-6). This point is clarified further by his use of the term hadatha 

(created), when describing the individual soul attached to the body ((1 5. 7). Individual 

bodies united to souls born during the time of the destructive modes of being are removed 

from absolute virtue and are placed in im enviorment where they are prone to incline 

towards evil. In contrast. by virtue of their attachment to their souls, individual bodies born 

during an harmonious time are removed from absolute faults and are placed in an 

enviorment where they are prone to incline toward good (1 5). 

Sijistlini states that the world of the soul is manifested in two beneficial modes in the 

individual soul. The first of its benetits is its capacity to accept spiritual guidance (ta~yid) 

and the second is the benefit of the administration of the law (siygsiystal-shaficah.). By this 

he does not seem to point to the law (shanW~) in the confined sense as used in fiqh. Rather, 

it may be suggested that he is referring to the concrete physical systems of culture and the 

order of the organic domain which administer the life of the individual man in his particular 

society and time, a matter also dealt with in several passages in the KashP8 The 

manifestation of the Form of Man in this dimension raises the questions of the importance 

of the law and the antinomian tendencies of which the Bqtiniyah were accused. It poses an 

issue of how this ontological level relates to prophetology and imiimology. 

98 Discussion on k&-i shf l i  and k&-i CaqlK below, pp. 162 ff. 



4. Law, Prophetology and ImSmology 

Within the IsmZcili movement itself there appears to have been some disagreement about the 

place of the law (sharFah.). Riizi criticises Nasafi for his position that Adam was not a 

bearer of divine law. SijistZni defends the latter's position in al-Nu8r.h. not by a simple 

affirmation of Adam as a non-law bearer, but through the argument that it is possible to 

know God's unity without the law?9 Despite his defense of Nasafi. Sijisani appears to 

have had a difference with Nasafl's group since he maintained that the sftan-Cab was 

essential in its allegorical interpretation (Stem, 1983. p. 308). Judging from the record of 

this dispute in al-Busti it is unclear whether the disagreement was between Sijistiini and the 

followers of Nasafi, or, whether the dispute was between the followers of Sijismi and the 

followers of Nasati. The following is recorded in al-Busti: 

"A great controversy concerning the dacwah occurred among the people of KhurasZn. Al- 

N a s d  and his followers were of the opinion that the dacwah must concern itself with the 

soul. the cycles, and the problem of creation, while according to Khayshafuj the dacwah 

must begin with the sharieh and its allegorical interpretation (taJwil); there was between his 

followers and those of al-Nasati much quarreling and enmity" (Stem, 1983. pp. 307-308). 

From this record. Stem concludes that the difference between the groups was not doctrinal 

but pertained to the method of educating the dacw;lh. 1°0 The question of Sijis%its position 

on the law (shan-WI) is one which will be examined in this work. It was not so much the 

existence of the law (shaT%h) but its efficacy as a medium of knowledge that was debated 

in the Muslim milieu. For SijistZni even that does not appear to be the issue. Indeed, his 

99 Hamid &Din al-KirmZini, 1960. K i t 3  d-RiySd, ed. A. Tamer, Beirut: DP al-Thaqsa, f@ 
9; W. Madelung, 196 1, "Das Imamat in der friihen ismailitischen Lehre", Der Islam, 37, 
pp. 103-107 

la, Madelung, who in Religious Trends, 1988, agreed with this view, appears to have changed 
his position in " AbU Yacqiib al-Sijistanl and Metempsychosis", pp. 139-140, in: 1990, 
Iranica Vhria, Papers in Honor of Wsan Yxshater, Acta Iranica 30, vol. 1 6, Leiden: E. J. 
Brill. 



discussions of the intellectual (caqll) and the practical (sharci) functions of the intellect 

within the individual man, in the Kashf, indicate a more complex problem (KashIq, pp. 22, 

52.70-76). More specifically, SijistZni addresses the relationship of the law to prophecy. 

The debate between Nasafi and W- occurred in a climate fraught with political and 

doctrinal uncertainties, particularly concerning prophecy vis-A-vis revelation and the 

relationship between doctrine and actual leadership. Nasati's conviction was that Adam and 

Muhammad b. IsmZcil had not brought law but spiritual truths. The belief in Muhammad b. 

IsrnIcil's appearance as the hlahdistrengthens the interpretation of him not bringing a law 

but unveiling spiritual truth. Nasati's views on Muhammad b. Ism841 were in direct 

contradiction to the Et imid  position. After the Qaramiph disaster RZzi was swayed by the 

firirnids and could not &ford to hold such a view.lOl If SijistZni had upheld NasafTs 

views, his own contested allegiance to the Etimids would have been further jeopardised. 

5. The Verb Istashaffa/ Yastasbiffu 

The term which Sijistmi uses for the process by which the Soul-Form of Man affects its 

surrounding conditions is singularly interesting. It is the verb yastashiffu. The tenth form of 

shdfa, the word appears to be used in a technical sense in the Bairah. In TZj d-&Os ( 

Volume 12, 1994, pp. 308-3 11) of al-ZHbidi the masdaris defined as a fine cloth, but also 

used for the transparency of emotion. In its common usage it means to intuit an idea or 

sense the mood of a situation. In the tenth form it means a raising or lifting of darkness. It 

occurs in one manuscript of GhazZli's Mishkiff al-Anwa wa Musfat al-Asra where it is 

used in the tenth form in the context of divine lights from behind human veils.lo2 Avicenna 

uses the tenth form participle . : - , . in the context of optics in the Kitab al-NajZh.lo3 F. 

lo' W. Madelung, 1987, ?he Encyclopaedia of Refigioo, ed. M. Eliade, Vol. 13, N.Y.: 
MacMillan Publishing Co., Shiism, p. 25 1 

W.AMwudt,1980,VeneichnisdermbischenkiandschriAen,Vol.~,#2812-4357,Buch 
5 and 6, Georg Olms Verlag, Hildesheim and New York, p. 161, # 3207, fol. 8 1-102 

1°) 1364, Ed. Diinesh PazhUh, Tehran: Intishlst va chi@-i d3mshg3hT p. 393 



Rahman in his translation, renders it as tra.n~lucent.*~ Directly related to the usage in our 

text, is again a reference from Avicenna in d-Afl wiyah Hal-MaclTd.lo5 Avicenna, referring 

to the teaching of ThZbit ibn Qurrah, defmes it as a 'subtle body'. This he says does not 

resemble other bodies, but is & ~i-rj;. 1 ; ; ., . And whatever it might be, it is a jism 

pbiciand the carrier of the soul (p.119). In the BZhirah, the verb is also used in connection 

with the process of producing equally positive and negative conditions, specifically the 

herdding of the hmonious and the oppressive by the souls. The negative usage of the 

verb occurs in 1 7. 12- 13, where the souls have a negative influence on their surroundings. 

The verb which is crucial to the central argument of resurrection in this treatise is, 

curiously, not found in any of Sijistihi's other extant works. The text (n 5.2) reads fa idhl 

istashafTat af-anrirs fi hain. indicating that it is not one individual soul but rather a 

collectivity of souls which is the subject of the istishfdprocess. Later in the text ((1 18. 14- 

16) souls who are in spiritual accompaniment with the rids d-z&iph are mentioned as 

being like one soul. At this point the identity of the n&$ 's-zakiah is enigmatic. in terms of 

whether it refers exclusively to one person. 

An element of great consequence in BZhirah is SijistZni's idea that a soul is equally capable 

of acquiring ignorance as it is capable of acquiring knowledge. This is a rather bold 

statement relevant to the debate about free will and predestination and hence about the issue 

of God's transcendence and immanence. Related to this question is the definition of the 

Mubdic as the originator, who is set apart from the function of God as a creator and 

reuibutor. Within the confines of these distinctions iies SijistZni's statement on the place of 

the Form of Man and its relationship to its physical manifestation. The presence of some 

form of Imiimology in Sijistmi's thought should not provoke surprise. The figure of the 

prophet as the Saib al-Risaah and that of the Q9im as the S@ib d-Qiymah do not 

present a problem. The fundamental question is rather whether the creator who intervenes 

in the human condition does so unilaterally and unequivocally, or in a cyclical continuum 

lac F. Rahman, 1952. Avicenna's Psychology, London: Oxford University Press. p. 67 
la 1984, Ed. Hasan c@i, Beirut: al-Mucassasah i - Jmciyah  Wl-DirZs3t wa-al-Nashr wa-al- 

Tawzi. 



through the universal soul. The central issue of the BrShinh is the relationship of the rials af- 

zdrfyah to the person of the qPim and the latter's relationship to resurrection. The 

resolution of this issue focuses on Madelung's question of whether SijistZni believed that 

the return of Muhammad b. IsmHcil was imminent. 

6. Resurrection 

Using the figure of the prophet as the manifestation of God's forgiveness Sijistiinni presents 

the sixth central theme in the ris&th: resurrection.[" He maintains that resurrection is solely 

a soul-related phenomenon and does not occur due to natural causes i.e. any cause related to 

the forms of the material mode of being. Rather, the terrifying conditions described in the 

Qur3iin leading up to the condition of resurrection are, in actuality, natural mutations arising 

out of a corrupt condition. Resurrection is intrinsically unrelated to the preceding conditions 

which are exclusively elements of the nature-related mode of being. 

Preceding the state of resurrection is a time in which arrogance and force rule the world, 

and souls make impurities visible in the form of bodies and thus, turn fortune away. Hence 

a predatory, bestial substantiation appears as a mutation of nature arising from the condition 

of corruption. Conversely, the conditions accompanying the rising of the dead and the 

entrance to paradise are mutations related to the soul, and preceding these mutations are 

events that result from the harmony of the effects of the soul related intellectual lights. The 

souls who are in this condition make the bodies who possess harmonious characters, like 

angels, visible and expose actions of glorification and sanctitication. 

See Madelung, 1990, for an excellent introduction to the arguments concerning 
Resurrection and their implications for metempsychosis. 



The seventh theme links prophecy to the person of the resurrector; in the BZhirah the term 

qHm is used exclusively unless nats z&y& (Arabic text, 12 and 18) also refers to the 

qPim. SijistZni quotes the hadith qudsi (¶ 8.1-2): before God decreed his anger, his 

punishment, he decreed his mercy, the q$im who is the last of each cycle of prophecy. 

Through the qzim, God completes and fulfills his promise in the way of bestowing 

intellectual emanations upon all souls. The qPim is crucial to the completion of the cycle of 

revelation. He is intrinsically related to the cycle in its growth and harmony or its corruption 

and disunity. He negates ail natural structures since the very event of the advent of the 

@Jim symbolises the end of one order, the judgment, and the beginning of another order, 

different yet not discontinuous. 

According to the BWirah, the key to understanding resurrection is the knowledge of the 

buz&. The relationship of resurrection to the knowledge of b u ~ '  is twofold: (1) the 

problem of recognizing the true reality of resurrection; (2) the problem of defining buzakh 

as related to the issue of metempsychosis (ran&,&h). In this connection it can be pointed 

out that: (1) Sijismi explicitly states that the physical world is filled at all times with souls 

united to bodies who are the buzakh for the succeeding generations (2) the continuity of 

cyclical time and its link with physical forms is a necessity for resurrection, retribution, and 

divine justice. Hence, the concept o l  bmakh is not only axial to the explanation of 

Sijistihi's position on metempsychosis, but to his identification of the tlgure of the 

resurrector as well. Time and resurrection being cyclical in this case, neither resurrection 

nor the Lord of resurrection, can be one panicular person and/or event.lm 

SijistEni argues that an eternal creation on the level of the physical individual man, till the 

Day of Judgment or resurrection, is untenable from the point of view of numbers. A limited 

physical earth would not accommodate an unlimited number of physical bodies. Yet, God 

lo7 It is interesting to note that in the B;ihirah the term irnm is never mentioned. The terms 
used are nus zakiyah, qHm, s q b  algiyZrnah and siiratal-insmlah. 



has ordered the element of permanence as an integral cosmological component and 

therefore there must be some manner in which etemity/permanence can be rationally 

understood in relation to the Day of Accounting. Thus, SijistjTni interprets ban& as 

physical substantiated existence. Each generation serves the Function of being the bmakh 

for the preceding ones. SijistZni reasons, since the world is at all times Tiled with bodies 

who are united with souls, and since creation is eternal, then logically it follows that the 

world must always have had bcings in existence in it. These beings in their concrete forms 

appear to be a barzakh for those who came before. The succeeding generations are made to 

inherit their speech, their professions, their crafts and all manners of life from the 

predecessors. Thus the inheritance comprises not only what is good, pious and rightly 

guided but also includes what is wayward, straying and libertarian. The process of 

inheritance is a chain (suliik) whereby each generation of being makes the succeeding 

generation inherit what they themselves inherited. This continuous link is eternal. The 

promise of God is fulfilled since all creation must arrive at reward and punishment and 

thereby allow for the successive forms of good and evil. 

In 4[ 14.1 1, SijistZni uses a verb which differs in the two manuscripts. Manuscript I has 

iltabasa, "to put on" and manuscript H has iktasaba, "to acquire". In 14.12 another verb, 

awrama, "to inherit" is used in the fourth form. One must pose the question: is the fourth 

form of the verb "made to inherit" a deliberate choice used to relegate the action of 

inheriting to the predecessors in order to restrain the ability of the present generation to act 

independently of those who come before them? Regardless of whether a w n h a  is used in 

conjunction with iltabasa or iklirsaba, the verb usage implies that the present generation are 

born with predetermined givens according to the actions of their predecessors. Hence, the 

accusing tinger of BMni and NQir-i Khusraw pointed at SijistZrii for his views on 

metempsychosis ( tanBsukh). 

SijisEini deduces that the element of permanence is introduced by God to validate the 

enduring of both those who are Fortunate and those who are unfortunate. He states that if 

the two categories of people are not etemal, the question of how God can judge annihilated 



bodies would present itself. Having established that the mubdic is above relational 

modalities, it would be ridiculous if he allowed himself to be placed in the position of a 

judge since this would be a lowering of His transcendent status. It would be sacrilegious to 

place God in the position of judging annihilated bodies. Sijistiini in his desire to destroy his 

opponents' arguments, interprets them at the most literal level, thereby reducing them to the 

absurd. This strategy is typical of his polemical argument (Karnada, 1988, p. 7). 

Sijismi further invalidates the argument that resurrection is nature-related when he 

discusses the manner in which souls are united with annihilated bodies. He argues that if 

the bodies were, in fact, non-existent, there would be no other possibility but that God 

recreate bodies for them. He ridicules this argument at great length in the Kasht; but does 

not venture into details in the Biihirah. Another possibility which his opponents advocate is 

that God annihilate the acts and the causes of created things, but keeps the heavens and the 

earth eternal. This alternative effaces the effectiveness of God's threat of punishment and 

promise of reward. The entire point of the eternity argument is rendered useless by this 

possibility since its aim is to establish the justice of God. 

According to SijistZni, the resurrection to which the messengers (prophets) allude, 

therefore, is not a physical phenomenon but the inhence of a soul-related phenomenon 

which appears with the nafs at-zilkiyah who is strongly linked to intellectual emanations. 

Sijistiini explains that the Prophet Muhammad (as in the hadith) had clarified that he was 

related to the Hour of' reckoning as two fingers in a hand are related to each other. For 

Sijistiini, just as resurrection cannot belong to the world of natural mutations, neither can 

prophecy. The comissioning of Muhammad (and the Hour) is of the higher luminous 

world. Hence, if prophecy is a function of the soul-related sphere, then the same is 

necessarily m e  of the Hour. 



8. Retribution 

The eighth theme is that of retribution. SijistZni introduces this theme through the argument 

about the prophet who, being a soul of nobility, penetrates the form of the heavens 

completely; the same argument is presented in the Kashf (see Kamada, 1988, pp. 12-13). 

Hence during his physical time in the state of izdiwiij even those immersed in ingratitude 

and unbelief (kufm) are secure. In support SijistLi cites the Qur%inic verse 8:33 which 

promises that, God will not punish the kuf=, since the prophet who is the forgiveness of 

God is present. The meanings and implications of what punishment truly is arise here. 

Punishment is not, in fact, accomplished by any act of God but by the state of the souls' 

own ignorance in rejecting God's messenger and his wisdom and knowledge (¶ 6). 

Retribution is used both as a proof of resurrection and as its ethical elucidation. Individual 

souls who agreed with the Lord of the time preceding the qsim. arrive at reward through 

intellectual emanations; this reward is in itself divine retribution. Those who disagreed with 

the Lord of the Time acquire ignorance by rejecting the truth and wilfully embracing 

ignorance. They wash away their own capacity to accept the light from the Lord of 

resurrection, the q@irn, and hence destroy their innate potential to acquire brilliance. Their 

portion, Sijistiini states, is the asylum of the tke. The argument against Sijistiini's view is 

obvious: if people are cut off either by space or by time from the Lord of the Time how is 

resurrec tionapplicable? 

Finally, Sijistiini parallels resurrection and initiation. Resurrection is for those who have 

already reached the extreme ranks of humanity. The rids al-zakflyah is accompanied by 

other pure souls in spiritual discipleship so that they are all like one soul. From this fact 

Sijistlini concludes that those who enter paradise and the fue do so only through their 

acceptance of their leaders with whom they have become united by the sheer act of their 

acceptance. Hence those who follow true guidance have already entered the gates of 

paradise. 



Fearing perhaps that he had been too explicit, Sijistiini stops abruptly here, adding that he 

has said enough for those with intelligence and for those for whom the goals are not 

obscure. This statement strongly implies that the treatise was written for someone who was 

well known and who already belonged to his circle. Ultimately SijistZnI returns to the 

familiar debate about the relationship of knowledge to reason and revelation which we find 

at the heart of his thought. It is this problem of knowledge that defies resolution. He 

concludes that the intellect and the soul of an individual cannot accept the idea of a 

resurrection in terms of physically related phenomena and that if they do, they have not 

comprehended its true modality. 



Arguments Presented 

This chapter will present four sections: al-n'sfilah (the messengership), al-qiymah 

(resurrection), a l - b a c ~  (spiritual rebirth) and al-tha w3b w 1 ciqgb (reward and 

punishment). These four sections are an almost exact translation of Sijistai's arguments in 

the Arabic text of lfrikhii?. The purpose of reproducing these arguments is to highlight the 

fact that both the IftiWlZY and the Blihirilh share identical content on these themes. Through 

the systematic paraphrase of the themes presented below, the links between the four themes 

will become clear and thereby the entire fabric of SijistZni's cosmological system can easily 

be visualised . 

1. Al-IWl.h.h (The Messengership)lo8 

The arguments presented in this chapter are among those which Sijismi has mentioned 

and/or alluded to in the Bairah. 

.- - 

lo8 Even though al-risiilah has been translated as 'the messengership' refemng to the 
messengership of Muhammad, it must be noted that SijistWs use of the term encompasses 
a wider meaning than that commonly understood, namely, revelation fiom God to a 
prophet. Therefore, when the meaning of d-ris~ah in the text is other than the above 
specific meaning, it has been translated as 'message' or been left untranslated. 



SijistZni says that his opponents explain n'sii!lah and prophecy as being reveaied through an 

angel in a way which is not associated with reason/inteUect. They view the coming of the 

angel to the prophet like a bird which flies great distances to descend and which engages in 

discourse as is done in the human world. The speaking voice is the angel's and the listening 

ear is the prophet's. This implies that the angel of the world of spirit is able to make the 

message reach the prophet only through the physical properties of voice and ears, and that 

the prophet is capable of receiving this message only by listening with his ears. If indeed 

this were the case, then the entire community would be able to receive the message and 

there would be no necessity of a phenomenon such as prophecy. If the hearing of prophecy 

depended on hearing composed of sounds, the entire community would be able to hear 

what the angels have to say since the hearing organs of the people are like those of the 

prophet. Furthermore, it would be more beneficial and convenient if the entire community 

could hear the angel directly. 

Since this does not occur, one can conclude that listening to discourses between spiritual 

beings through the physical organs of hearing possessed by the general community is not a 

possibility; neither is the premise that the discourse of the angels is expressed through the 

composition of sounds and letters. Since listening is not dependent on the physical organs 

of hearing and since the discourse of the angels is not composed of sounds and letters, God 

has singled out the discourse of the angel as a specific phenomenon by targeting the heart 

of the messenger chosen to be its recipient. Here SijistSni expounds a point of doctrine: that 

messengership is an act of grace, one of the special favours of the mercy of God (p.57,I 

1). 

SijistZni goes on to say that messengership is connected to the universal soul, which is the 

totality of speech.109 Individual souls who are ready to accept knowledge ascend to subtle 

The importance of 'speech' (kalilm) in Islam can hardly be overemphasized. 1. The 
conception of 'Speech' as an attribute of God is related to the debate about the relationship 
between real, eternal things and attributes (rnacm-and @R) and the essence of God. 2. 'Ihe 
disputation about the speech of God is related to the issue of the createdness/uncreatedness 



and pure natures time after time, in order to reach the grace of God.lIo It is difficult for 

these souls to follow the path.111 unless they submit to it.112 Here the concept of the 

universal soul is the 'logos' clothed in prophecy.113 The universal soul is the totality of 

speech, namely, the speech of God.l14 Knowledge and messengership are the means of 

communication and communion between the universal soul and the individual souls. 

Furthermore, writcs Sijistmi, at the time when the divine command reached him it was easy 

for Muhammad to accept the grace of God, because he had traveled the same path as those 

individual souls who had preceded him. Once the prophet's soul accepts the grace of God 

and is illumined by it, then the prophet's soul is accompanied by its jadd,*15 without 

of the Qur'an. See H. A. Wolfson, 1976, pp. 235-244. God's will and His word are 
predicated by Hts  speech. God's speech is viewed by SijistSnT as a manifestation of divine 
will and intent which is imprinted on the Universal Intellect and the Universal Soul, both of 
whom are vehicles of the messenger. 

Bairah, 14 uses waqr, whereas in IftikhiTmunm is used for 'time'. Both passages imply 
cyclical time. In the Bmjrah waqtclearly points to time in o physicaI world. 

There seems to be a problem in the text, p. 58.2-3 concerning the reading of.. 1;lyataCadhm 
Wayha sulDkhC iilg rmhZ qad (ta)&allat bacdu ill-rnusdiki. here it  has been understood 
idiomatically as the phnse sdaka rna1;lka'. The TB ms. has the same text. 

Bmirah, 1[ 12.10,91 19.12- 14. 

The 'word' (kdimah) in the Qurs3n is associated with the figure of Jesus (4: 169). The 
'word' ( k a f m )  refers to the preexistent Qur?n (See Wolfson, 1976, pp. 236-241). The 
debate over the relationship between the created and the uncreated word of God resembles 
the Christian debate on the divinity and humanity of Jesus. The Muslim deliberations on the 
subject finally led to the issue of whether the word of God was a creator. In SijistZni we 
find that the command and will of God rue indeed related to His speechjword and play a 
significant role in creation as well as in resurrection. 

See note # 109 above. 

SijistiM has a chapter in the I . & o n  the three entities, the jadd, fa@ and khaya.. For 
Sijistm- the jadd (glory), fa@ (opening) and the khayd (imagination) are three of the 
spiritual intermediaries in the hudiid hierarchy. As is evident in the passage in our text, 
Sijista- maintains that the jadd has its physical counterpart, the rasiSI, namely, the 
messenger who brings a law. F. M. Hunzai, 1986, discusses the issue of badd in IsmiicIIi 



interruption or change, from one moment to the next, unceasingly.l16 The jadd causes 

intellectual benefits to descend on the prophet's heart, in which (intellectual benefits) lie the 

welfare of his cycle (dawr) and the completion of his law (shafcEah). Due to the jadd's 

unceasing revelation to the heart of the prophet, he continues to speak words of such clarity 

and purity that his listeners are constantly amazed and surprised (p. 58.5-9). 

Once Sijismi has established that prophetic speech is different from ordinary speech, he 

further claims that the essence of prophetic revelatory speech confounds those who attempt 

to use human reason to understand theology. Therefore, according to Sijistiini, the ah1 al- 

?air are not able to distinguish between the preferred individual and the one over whom 

another is preferred (al-lZdiI and al-rnaf@I).lL7 Establishing the prophet as the preferred 

one, by implication Sijistzni extends the category of 'the preferred one' to include those who 

repeat the prophetic pronouncement in the same measure of clarity and purity as the prophet 

himself, by saying that the repetition is just as efficacious as it was in the tirst instance (p. 

58. 6ff). The evidence that the purity of the words spoken is in the same measure as the 

purity of the pronouncer amazes and confounds the ah1 al-~rThir.~~~ Sijistlini uses the 

thought around the time ot'SijistSinI. The relationship between creation and creator is not a 
hrect one. It occurs through intermediaries. These intermediaries constitute the hudiid 
They are an hierarchy of epiphanies which allow a personal link between creature and 
creator (see discussion on pp. 72-76). For a wider &scussion see, Halm, 1978, pp. 67-74. 

l6 Here the term waqt not zmm is used 

The ImPrnis and the Sum debated over the criterion of preference (afdd)  in the choosing 
of a leader; for the Sunni preference was defined in terms of which leader was more 
practicable; in the Illikht the discussion on 'preference' is about the criterion for prophets 
and the Imams. SijistiWs criterion of the a t i i  in this passage is based on the degree of 
purity of knowledge. See A. A. Sachedina, Islmic Messimism. 1981, State University of 
New York Press, Albany, 198 1, pp. 19-23; M. Momen, 1985, Shici Islam, Yale University 
Press. New Haven. London p. 49-5 1, 149-150, 156-157. 

l I 8  fBikhZr, p. 58-59: Sijistm- maintains that the belief of the ahl d-zmr in a literal under- 
standing of prophecy and messengership is unrenabIe according to the dictates of both 
reason and the traditional point of view (Errql and naql). Sijisani has already demonstrated 
that from the perspective of reason. Rophe tic and revela tory activity cannot be equated with 



'preferred-preferred over' formulation to establish the differences between the types of 

prophets and messengers and consequently the types of their messages. 

Sijismi introduces the concept of the differing degrees and stations of excellence among 

messengers (msijl) with the Quraiinic verses 2:253, "We have made more excellent these 

prophets, some of them over others", and 46:35, "Continue with patience then (0, 

Muhammad), as the iilu l - ~ 3 z m  among the messengers had patience" (p. 58-59). The Illul- 

c a z m  have been singled out by God as being the most preferred among the messengers. 

They are the exemplars of patience for Muhammad, who is equated with them by Sijistlini, 

since the verse 46:35 was addressed to him. In order to explain how the verses designate 

the ~ l u l - w m  as being more excellent and higher in station and degree, SijistZni states that 

the term 'cam' must be reflected upon (p. 59.5). According to SijistZni's definition %urn 

constitutes rank and authority and thus, the power to make decisions to set up boundaries 

(hudiid) concerning what is permissible and prohibited. In other words c a m  refers to the 

authority to establish the law ( shar i~h)  for the administration of the community. Therefore, 

according to SijistZni, it is the messenger in the category of the ~ i l u ' l - ~ ~ ~  who legislates the 

law on behalf of God. 

Five messengers are designated as Dlu'f-cam by Sijistiini: Noah, Abraham, Moses, Jesus 

and Muhammad.ll9 Each of these is distinct from the other messengers and from each other 

the ordinary. He examines the traditional enumeration of the prophets in order to prove chat 
it is also illogical. He states that the ah1 al- zair simultilneousiy claim that God sent 
100,000 and 100 plus 24, 000 prophets. Furthermore, Sijistiini aates that there were 313 
among them who had the trait of being sent (rnund), i.e,, of messengership. However the 
ah1 al- zm are unable to name or account for even 20 of them. Therefore, not only have 
the ah1 al-zmir mistakenly chosen the mddiil over the afdd, they have also increased the 
number of divinely appointed prophets. This, to SijistSn& is ample proof of their ignorance. 
In contrast, the ah1 al-Qaqmq, follow the commands of their religion and the family of the 
prophet and the delegated ones ( wag@. 

119 Supported by the Qurliinic verses "What was commanded unto Noah and what was 
commanded unto Mrnarnmad, we have commanded unto Abraham, Moses and Jesus", 



by being specified by name and their role as a law-giver. Muhammad, the fifth, is "the best 

messenger and the best of the lords of the shm-~ah and he is their seal and is at the greatest 

level and the highest station". The excellence of each other messenger depends on his 

position in relation to his nearness or fatness from Muhammad (p. 60. 1-2).120 So the 

messengers, excepting the Ulu'l-%WI, in the cycle of Jesus were the most excellent 

messengers, since they were closest to the time of Mutymmad.12' After establishing the 

gradation of the messengers in relation LO their excellence, Sijistiini goes on to establish a 

42: 13 and "We exacted a covenant from the prophets and from you Muhammad and from 
Noah, Abraham, Moses and Jesus", 33:7. 

lZo The figure of Mam here presents a problem. Sijistlni continues that the messengers in the 
cycles of Adam, Noah, Abraham, Moses and Jesus are different from each other. We know 
from the debates of the Nusrah that Sijistani held the view that Adam was one of the 
prophets who did not bring a law, But here it appears that Adam is included among the 
messengers who each brought a law. Perhaps the difficulty can be resolved if the mention 
of Adam is attributed to SijistBni's attempt to establish the differing grades of messengers- 
prophets. In this capacity he has included Adam in the list as the prophet without a law who 
was the farthest away from Muhammad. Also. in these passages Sijistm- uses the term 
messenger(rasi71) to designate a person who brings a message, but not necessarily a law. 
The law is brought by the u'lo'l-cum. Therefore Adam can technicaIly speaking be a 
messenger and yet not be one of the iifu7-Cum. 

l 3  It is difficult to reconstruct what Sijismni really means by this passage. There are several 
possibilities: on p. 60.7-8, he links each messenger in a kind of chain by the creative 
command (am) ,  which finally reaches Mmammad; so he might be saying that the Nu7- 
W r n  are excluded from this particular chain of messengers, As we know there is some 
ambiguity concerning who he considered the dul-cum. The other possibility is to read this 
passage in conjunction with a passage in the same work in the section on bacth, p. 88,9[4: 
here the creative command of God is responsible for the manifesting of all creation in a 
certain order of time. Therefore, SijistHni might simply be stating that the cycles of 
messengers, both rasill and iil~l-~azrn occur because the command manifests them and their 
excellence is determined by the command, which has deemed Muhammad the most 
excellent of all of them. The third possibility is that he is making the point that the i h 7 -  
Cazm who bring the law are not as excellent as some of the rasill, i.e., messengers from God 
who are not prophets, who were closest to the time of M@ammad. If this is what he meant, 
then, Sijistw- is suggesting that the pure souls of the cycle of Muhammad are more 
excellent than those who have brought a law in previous cycles. 



fixed number of messengers. This is the second point on which he attacks the ahl al-zZhir. 

He insists on a numerical correspondence between the spiritual and physical hierarchies 

only to introduce the idea that messengership is a soul-related process whose aim is to lead 

the soul in its journey to ~ornp1etion.l~~ The leader rises in one cycle to allow the subtle 

temperaments to descend from the influences of the celestial bodies and to be actualised in 

individual souls, through the passage of the cycles of time. When these subtleties are 

actualised in the souls, then a soul's journey is complete, and its destiny designated by the 

Word of its Originator (min kalimati mubdiciha) is unveiled (p. 60. ¶ 2).123 If there were 

only six leaders then each soul's destiny would remain unveiled. As a result, the soul 

would not reach its ;ompletion. So the numerical correspondence between spiritual and 

natural hierarchies is necessary in order that creation be not lost in its journey and the 

wisdom of God be not nullified. Thus, there must be seven leaders of religion as there are 

seven planets. This correspondence shows that via the soul the stars influence both the 

physical world and the process of the spiritual completion of the soul (p. 60,q 2 ) P  

The other justification Sijistiini presents for having a limited number of messengers is as 

follows: if the number of messengers were infinite, as the common Sunni believes, then 

there would be no discontinuation of the message, which implies that it would never reach 

completion. Yet, Allah has declared that the message and prophecy were sealed by 

'2 The point of his insistence that there we seven leaders and seven cycles seems to establish a 
correspondence between prophecy and the soul-related world. Thus, the hierarchy in the 
spiritual wodd has some sort of hierarchid bearing on the physical worid. Since the guides 
(i.e., planets) in the skies are seven, it follows that the guides of religion should also be 
seven. There is no point in the soul searching for an eighth leader because he has not been 
pre-ordained by the wisdom of God. 

The term al-rnizZijZ't, translated here as 'temperaments', designates mixtures of subtle and 
physical elements which are the make-up of human beings in the natural world. Just as the 
planets influence nature, so the leaders of religion influence the individual souls which are 
actualised in the rnixture/temperament of subtle and physical. 

124 In this passage Sijistm- appears to be referring to the world/universal soul when he speaks 
of influence in the physical world. 



Muhammad because he represented the fulfillment and completion of both prophecy and 

the message. 

SijistZni holds a cyclical view of time through which the souls are guided by the 

messengers in order to complete their journey and reach the grace of God. He expresses his 

views by asking his opponent the question, if we accept the correspondence of the seven 

leaders to the seven planers, then why does prophecy cease whilc the planets continue 

moving? (p. 61, '1 1). Having established that there are seven leaders in the sphere of 

religion, SijistZni proceeds to argue in favour of a cycle of heptades of leaders: each heptade 

beginning with a prophet and the seventh messenger in the heptade completing the cycle by 

initiating the next cyclical heptade. 

SijistZni solves the apparent contradiction by stating that the ah1 id-haq;T.liq deny neither the 

continuity of movement of the planets nor the flowing of the heptades within the soul. But 

when the flowing 'into a certain number of souls has been completed. then the flowing 

begins again in another way. 

He illustrates the point by using the example of a man who cultivates his land and then 

reaps its harvest. When he reaps the harvest, he eats what he has reaped and benefits from 

it. The body which cultivated the land and the body which eats is the same. Likewise, the 

leaders who rise in the heptades after the completion of the cycle i.e., the seventh ngbq, are 

part of another tradition. Each leader is different just as the act of cultivation/reaping is 

different from the act of eating. The benefit of the tradition following the seventh ngtiq is 

intellectual. The benefits reaped in the second cycle are sowed in the previous one, i.e.. "the 

day", which is an image for the cycle of concealment. The "night", the second cycle, is the 

time when the body eats, i.e., when the intellectual benefits are reaped. These benefits are 

matchless in their nobility and excellence. 

Sijistlini next discusses the message itself. He addresses the issue of designating the 

messenger with the title nqtiq' (pp. 61-62). Quoting Qur%nic verses 53:3 and 45:28, he 



establishes that the name 'speaker' is a noble and praiseworthy name because the two verses 

show that the messenger does not speak out of mere passion and that the book speaks with 

truthP Hence, to designate the messenger with the title of oqtiq, "speaker". accords with 

Qur'iinic truth. Alluding to another Qur%nic verse, Sijism- implies that the fact that the 

unbelievers' 'speech' witnesses against them on the day of judgment justifies the 

designation of the messengers as "speakers". The unbelievers have no access to 'speech' 

since they have nor heeded it, i.e., the Qur%n (77:35),'3 yet they also speak. In olher 

words. SijistZni establishes that the term "speech" is of various kinds. The speech of 

prophecy is different from 'general' speech.'" 

Next he addresses two questions: ( I )  why do the ah1 ;Il-PoqPiq link the concept of sending 

(mala)  with the iiiu'f-ezm? (2) if the term 'sending of a message' is linked with other than 

the i j l ~ l -  'am, what is the distinction between the types of messages corresponding to the 

types of messengers? (p. 62. 6-12). In answer to the fist  question. Sijistiini quotes a 

number of Qur%.nic verses in which the term 'usah' and/or its derivatives are used in 

connection with other than the 1 7 1 u l - ~ m . * ~ ~  Sijismi answers the second question by the 

following argument: if one does not accept the distinction between the types of messages, 

then by accepting all the messages to be of equal excellence one is inadvertently increasing 

the number of messengers beyond the divinely ordained number. Therefore, if one accepts 

- 

53:3: " He (Muhammad) does not speak out of his own desire", 45:28: "It (revelation) 
speaks out against you with truth". 

1 26 " That is a day on which they will not be able to spe &...Woe on that day unto those who 
reject the truth. 

1" According to Halm, 1978. ch. 'Cycle of UE Seven Prophets', the terms n@i4/sZmit are a 
characteristic of the b@injsects. The Sunni and Ithnn CAshaiiyah do not use the term niftiq 
for the prophet. 

'28 27:45: "We (Allah) sent to ThamUd their brother Siileh", 7:66 (the editor cites 7:64): " To 
(Ad We (Allah) sent their brother Hub', 44: 18: "1 am a  stw worthy messenger sent to you 
by Gob', 37: 139/40: "Jonah was also one of the messengers". None of these messengers 
brought a law. 



a fixed number of messengers and the distinctions among them, logically one must dso 

accept the distinctions among the messages. 

Now that the distinctions between the messengers and Lheir messages are set up as 

categories, the different types of messengers and messages must be linked in some way to 

ensure continuity and inviolability. SijistEni links them by using a whole-part distinction. 

He writes that the imiTms and the awSiya3 are the limbs of the nu!aqP, La., their parts 

through which the condition of continuity is completed (p. 62. 13). His use of the whole- 

part distinction has two possible ramifications: (1) since the whole is real and has true 

being, therefore a part of the whole possesses a part of this truth: (2) the individual part is 

real, therefore the whole is real because it is a combination of the parts.lIWe deduces from 

his examples that we cannot deny naming the part by the name of the whole, even though 

the true name refers to the whole and the name of the part is metaphorical. 

Sijistmi claims that the message can be sent to a general populace or, it can be specific to a 

messenger. The name of the true message is what the lord of the shm-cab has revealed 

while its metaphorical name is what refers to the imams and the awsiyz? SijistZni justifies 

the use of the metaphorical name as the im-s and the Wlulafia by quoting Qu~iinic verse 

44: 18. This verse is interpreted as referring to Aaron but not to M0ses.13~ Sijistiini uses the 

verse to support his idea that the imgms and the khulaf i~ are representative of the nupqZ3 

just as Aaron was of Moses. He states that messengership belongs to the true messenger in 

the absolute sense and is not related to him through any particular part (p. 63. 12-13). In the 

lZ9 He uses the examples of the ruth, fire and living beings to establish his point, using an 
inductive argument, going from the general to the part~cuIar. Sijistiini here takes for granted 
the following philosophical position: the real significance of the generallabstract and the 
rnetaphoricaVput is their applicability to concrete individualities. He does not consider the 
philosophical problem of how the universals translate into the individual in a concrete 
sense. 

See footnote 120. Sijistm- uses the same verse as evidence that messengers other than 
prophets, namely, Aaron rather than Moses, is signified. The Qur'm does not name the 
messenger. Aaron is mentioned in 4: 164 as receiving revelation. 



cycle of Jesus he presents the example of YBnus, who received a message, as did everyone 

in Yiinus' community. So although YDnus had leadership and imzmah, the Qwm speaks 

of the message in connection with the common people who were lower than an imm. 

From this example SijistZni concludes that the message is applicable to the lower ranks as 

well as the higher. 

To support this view he alludcs to thc Qur%nic vcrscs dealing with YBsuf in the court of 

Potiphar. In this passage the brothers of YDsuf asked their father to send ( m a l a )  YUsuf 

with them (12:63). Here none of the characters are prophets, imiTms or khulat3 (pp. 63. ([ 

3. 3ff-p. 64. 1-3). So the verb arsda, sent. has various meanings and is applicable to 

different categories of people specified in the Qur%in. If the term xsda applies to even the 

lowest category of people, then surely it cannot be reprehensible to apply the term to the 

protectors of religion who administer the community and are the inheritors of the truths of 

the message, such as the imrTms and the awsiyP. 

The last point that Sijistiini discusses in this section is the fact that the message is extended 

to a period longer than is commonly held and the reasons why and how the message should 

be allowed to prove itself, the description of its end and the figures who will be associated 

with it. SijistZni gives two reasons for why the message is extended: (1 )  when the lord of 

the shaficah (law) composes his shm-cab and recites his book which was revealed to him, 

that law influences (targets) the hearts of his community. The community must be left with 

this law for a long period to test if any signs appear that the law is not taken seriously (p. 

64, 2. 1-5). (2) the message must prevail over an extended period of time in order that 

individual souls which lie close to131 individual bodies mature over the passage of time and 

develop their capacity to become mounts of the pure soul. 

Regarding the fnst reason Sijismi makes a distinction between the 'book', which was 

revealed and the law'. which was composed by the lord of the law. It is not the book which 
-- - - . . 

131 In 1 2, p. 64, line 11, the text has 'tujgwiz'; but here I read it as 'fujZwif meaning to 
'neighbout', as it is in the TI3 ms. p. 106. 



might manifest any weakness but the law. He states that if weaknesses are manifest in a 

short period of time, then, the visibility of the weakness demonstrates the weakness of the 

builder who constructed the law.132 Weakness cannot be reconciled with a messenger who 

is representing the creator to creation. Rather, the messenger must be strong, one who is d- 

must&, and wise, one who is al-mujtabZ(p. 64, B 2.6-7 ).I33 The law would remain stable 

for a long period of time if the strong and the wise were the builders of the law; and even 

though no new messenger were sent to renew it, there would be no corruption or weilkncss 

in its observance. 

Sijistiini elaborates on the second reason by specifying that the individual souls are 

repeatedly joined to individual bodies and are the vehicles for the pure soul. This process 

can occur only over many centuries. The pure soul appears in a harmonious body in order 

to take up the message.134 The individual souls joined to the bodies, being the mounts of 

the pure soul, are actually the cause of the appearance of the pure soul. The pure soul 

appears in the extreme of its power and subtlety with these other souls, devised to bring a 

renewed law, by the order of God (p. 64,P 2,. 11-15). If the pure soul is not preceded by 

the other souls, he is weak and cannot be the target of the celestial lights. n5 

Thus, Sijisani concludes this section. He has proven to his satisfaction, that there must be a 

fixed number of seven messengers, corresponding to the seven celestial guides, who are 

not all equal; that there exists a distinction in the messages according to the different grades 

132 On line 6.1 2. p. 64, yacniis read as yabni 

133 It is curious that Sijist-a- does not stop with the phrase ...' the strong one who is al-mustaH, 
since his arguments have to do with the messenger who creates a strong law rather than a 
weak one. His extension including ...' and the wise one who is al-mujrabs can be construed 
to signify who is often referred to as al-mWbZ N - m u s r d ,  of course, signifies 
Muhammad. This could mean that Sijistjini was not only making an argument for the 
strength or weakness of the Iaw, but was also extending the law-makers beyond 
Muhammad. 

Biihirah, 8.7- 10,q 18.15-2. 
135 See 9[ 8 footnote 53 of the translation of the B- . 



of messengers; that there is an acceptable explanation as to why a post-Muhammad 

'message' has been so long in coming, that is: the problem of the expected mahdi. By 

necessitating the extension of the message. which might be of a different nature from the 

law of Muhammad, he introduces his next section, qiyilhah. in which he will expound his 

views on the nature of resurrection and the person of the resurrector and how they are 

. related to the figure of the pure soul. 

2. QiyZlaah (Resurrection) 

In this section Sijisrjini names his opponents specifically. His arguments on the subject of 

resurrection are addressed to two groups, the Literalists and the Phi10sophers.l~~ Sijismi 

claims that the ah1 al-hilqa7iq are proudest of their knowledge about resurrection, its nature 

and its causes. According to him, the Literalists (ah1 d-zithir ) are the disavowers of the 

truth and heedless to true knowledge and are opposed to the ah1 al-!xitqU~iq, especially on 

the issue of resurrection, while the Philosophers (ashzb d-fdi%it'hh) make light of the 

subject (p. 7 4 , l  I) .  Before engaging in detailed refutations of his opponents, Sijistiini states 

the doctrine of the ;rhlal-baqHq in the beginning of the section. 

He begins with the statement of the doctrine that God, the one who originated (abdaca) all 

things, created (khalaqa) them, formed (baa%) them and nurtured (nashaJa) them, and did 

so in one instant with his perfect creative command (~amr).  If there was any suspicion of 

deficiency in the command, this four fold act of creation could not have occurred. He states 

that one of the factors which introduces a concept of deficiency in the command is a 

'36 In the Bmrah, Sijistm names his opponents as the Atheists, the Materialists, the Dualists, 
the Magians, the Jews. He also uses other terms such as, the 'people of falsehood' (1 2). 
The term 'Muslims' occurs in W 16. In this passage it is clear that he believes that all 
Muslims do not have the correct understanding of resurrection. One infers, since he is 
refuting a physical understanding of resurrection, that he considered these Muslims to be 
the ah1 d-ziihir. 



cessation of those created things. such as nature, which the command has brought into 

being. The concept of deficiency which is attributed to the command in this regard is due to 

the incapacity of our faculty of conception to conceive of being and not-being at the same 

time(pp. 74, 2; 75,R Therefore, the ah1 al-zmir are either unable to conceive of the 

latter or, they attribute deficiency to God's command by holding that nature will be 

annihilated at the time of resurrection. Sijistiini justifies his argument by stipulating that the 

weakness of the structure of originated things is connected to the cause. If there is such a 

connection, then the cause is deficient. To conceive of being and not-being together is seen 

as low and contemptible, because this type of conception attributes deficiency to the cause. 

The reason for viewing the simultaneity of being and not-being as despicable is that the 

being (existence) of originated things is due to generosity and abundance and not-being is 

due to miserliness and vice. The latter constitute the path of weakness and manifest 

deficiency. If being is conceived to possess weakness in any manner, then the cause of 

being, the divine command, would also have to possess weakness. But the command 

cannot possess weakness or be deficient because the command of the originator is perfect. 

Thus, originated things must be permanent (seen as having being) and cannot be 

137 In the Y;mfiiY, Ymbuc 13: 'Concerning that Being(Jays) does not Become Not-Being 
(lays)". 1 66.3-7: Sijistm- states: "the Originator originated being out of not-being, and 
therefore, to conceive of being becoming not-being is impossible, since conceiving that 
would introduce a concept of defect in God. (1 67.8-1 1: "Further, if being becomes nor- 
being and not-being is the cause of the appearance of being, then the cause of being in the 
second instance, which is the effect, is being annihilating itself. And this is absurd". 1 69.7- 
10: "not-being does not have a limit before the manifestation of being. If we were to say 
that being becomes not-being, beingness (3aysiya) would be finite from the (time of its) 
manifestation till the moment of its not-being. Therefore, a finite thing (being) is a cause of 
an infinite thing (not-being); and an infinite thing(not-being) is the cause for the 
manifestation of a finite thing (being). Therefore, being does not become not-being in the 
same way as not-being became being". From the above we can conclude that Sijistm- 
maintains that neither can being in a manifest form of being become not-being, nor can 
being itself be annihilated. However, in the IftikhiD, he simply states that either the ah1 ai- 
ziibircannot conceive of the states of being and not-being as occurring simultaneously, or, 
that they attribute deficiency to God's command, since it is absurd to hold that finiteness 
can cause infinity. Therefore, the concept of annihilation held by the a .  d-zmis  against 
God's command and is a total misconception as well. 



annihilated. Therefore, according to SijistZni, the perception of resurrection as being 

connected to change in creation and its annihilation, as held by the ilhl d-zZhir. is ignorant 

and nonsensical. Since this is so. the contrary view of resurrection must be true. 

The contrary view holds that man must be considered something noble in the essence of 

creation (&@ al-khalq) and the kernel of nature (lab6 d-fipah). The advent of nobility in 

this kernel can occur only by the rising of the most excellent, the noblest and the most 

steadfast among hem, who arises in a fortunate time. The radiance of soul-related traces 

(influences: gfiit?) which will connect those who believed in him and waited for him occurs 

through the rising of this person. And those who rejected him and did not wait for him will 

be deprived of this soul-related radiance (p. 75.1 1.8- 1 I). 

SijistEni asserts that h e  ah1 al-zshir believe that resurrection is embodied in violent natural 

acts: the splitting of the stany sky, the spreading of the stars, the movement of the 

mountains. the disappearance of water, the quaking of the earth, the eclipse of the moon and 

the arrival of the creator (ill-bm3 to stand in reckoning (p. 75,12) .  He says that if a person 

is fair to his soul, by using his intellect correctly, then no soul would trust such a belief. In 

fact. he says, that in both cases. namely, the appearance of these horrendous events and. the 

appearance of the creator. the contrary of the above is true. 

He reasons by presenting a parable: if a king wanted to gather his subjects for an occasion 

which administration (siy$sah) necessitates, he would choose a fortunate day for it. If there 

was heavy rain or a blowing wind then these would prevent the people from gathering, 

because each of them would be busy protecting himself against what would harm him (pp. 

75-76). Similarly, why would God choose temfying events causing the annihilation of the 

structures of creation. to accompany the day of reckoning and retribution for his creatures? 

If so, he would create circumstances that would prevent His creations from identifying 

themselves (p. 76. 4 P 8  Preventing each person from identifying itself, SijistZnI believed, 

138 Huwfyah has been translated as self. The term huwiyah is not used in the BZhinh- The 
point about the recognition of a personal identity raised here by Sijistw- has important 



was against the power of the true originator. Therefore, by implication it appears that one of 

the things which is rightly to happen at resurrection is that creation will "identi&" itself. 

Whether the identification is retribution or these are two separate actions has yet to be 

discussed. 

He continues the argument through QurTinic exegesis. He quotes the Qur'iinic verse 

43:67 ..." But they wait for the Hour to come suddenly upon them, while they perceive it 

not" According to SijistZni, the 'hour' spoken of in the Qur3ii.n cannot be a temporal hour, 

because all temporal hours come 'suddenly'. Thus the fact that this specific hour came 

suddenly would make it indistinguishable from all other hours. Secondly, if this hour is to 

be accompanied by horrible catastrophes, then how would a person not be able to sense that 

the hour was coming? Yet, here the Qur3ii.n speaks of people being unaware that the hour 

was upon them. The only explanation according to Sijistiini is that the hour mentioned in 

43:66 signifies a soul-related spiritual state, one hidden in such a way that creation will not 

sense it because it is hidden and stored away for a pure soul, who is made specifically for it 

(p. 76,1[ 1.7-1 l).U9 

Continuing in the exegetical mode, Sijistiini uses a series of Qur%nic verses to argue that 

the literal, physical understanding of the descriptions of the conditions accompanying the 

hour are not tenable.lJO He explains that if these adverse conditions did occur then what 

implications for the understanding of the relationship between the universal and h e  
individual soul at resurrection. This issue will be discussed in the next chapter. 

139 Siji stZtfs point relative to concealing the soul-related event of resurrection and knowledge 
of it is compared to his concept of the law as concealing knowledge and being a bmaW, in 

the next chapter. 
la 43:66-74: ..." But the parties differed among themselves. So woe to the wrongdoers because 

of the chastisement of a painful day! They but wait for the hour to come suddenly upon 
them, while they perceive it not. Friends on that day will be enemies of each other, except 
the righteous, who believed in Our Signs and submitted. 0 My servants, there is no fear 
for you this day, nor shall you grieve. Enter the Garden, you and your companions, 
delighted and joyful. Dishes and cups of gold will be passed round to them, and in them 



would result would be contrary to what the Qur2m describes. In other words, at times of 

natunl disasters friends help one another; yet the verse describes how humans will fail to 

come to each other's aid. Therefore, he concludes that, the matter of resurrection is more 

concerned with the soul and its traces, which radiate only in one soul and not in another 

soul. This hierarchy (in knowledge due to the radiance) raises an enmity between the 

different sects and schools between which there existed a superficial friendship. But the 

ones who shield themselves (presumably against falsehood) and the ah1 d-QaqlT)iq are 

certain about the knowledge and truths they have stored away for themselves. He continues 

giving other examples of the fallacy of the concept of physical resurrection, such as. that on 

a day when the appearance of paradise will be widened for the righteous, how could there 

be such horrible conditions. 

Another of Sijistiini's points of contention with his opponents is h e  identity of the judge 

who metes out retribution. SijistZni examines his opponents statement that the creator 

himself will sit on a chair and call his creation into account. He maintains that they are 

saying either one of two things: either, (1) that God has personality,l4' form and Limbs, or 

that he is beyond all that. If you put the originator above personality, form and limbs, then 

how would he carry through the function of the reckoner? His opponents cannot answer 

this. Or, (2) if they maintain that the reckoner has personality, form and Limbs, then the 

figure must be a man, since God cannot have these attributes. So they must agree with 

Sijis%its conclusions, except that they persist in attributing divinity to the human form of 

will be all that the hearts desire and in which the eyes delight. Therein you wiil abide. This 
is the Garden to which you have been made the heirs, because of what you have practised. 
Therein for you is fruit in abundance, of which you will eat. The guilty will abide in the 
torment of  hell; it will not be reduced, and they will be a prey to despair. We wronged them 
not; they themselves were the wrongdoers. They will cry: 0 master, Let thy Lord make an 
end of us. He will answer: You will [arry therein. We brought you the truth; but most of  
you were averse to the truth." 

141 S h W  is translated in this passage as 'personality' which conveys the idea of  an human 
persona in a body. 



the judge by calling him God.lJ2 Sijistiini concludes that the command of God through the 

spiritual hierarchy, is connected to a puresoul, which is united to an individual human body 

(p.77, '8 3). Sijistjiri's meaning could not be clearer: the figure of the reckoner who will 

mete out retribution to all creation is the pure soul who abides in an individual human body 

and is connected to the command of God. Furthermore, the hour of reckoning is not a 

temporal hour, but a spiritual state. He has not yet however, explained the nature of the 

process of reckoning and retribution, nor has he clarified whether reckoning/retribution and 

resurrection constitute the same event. 

Up to this point Sijistlni has dealt with one of his opponents, the ah1 al-ziihir. Now, he will 

address the other, the philosophers. According to Sijistai, even though the philosophers 

ridicule the ah1 d-@hir more than the ah1 al-haqS3iq, they are the ones who should be 

ridiculed because they deny the concept of resurrection altogether. He questions whether or 

not the study of philosophy benefits the soul. For Sijistiini the philosophers' views that 

resurrection is only a spiritual phenomenon excluding the body, makes as little sense as the 

ah1 d - z ~ i r  belief that it is exclusively a physical affair. If, he says, the philosophers 

maintain that resurrection is only spiritual, then what proof do they have that a soul returns 

to a world in which its substance is stable, but its parts are stripped off its human form? He 

is certain that they have no evidence for this (p. 78,q 1). Here he appears to be challenging 

the philosophers' position that only souls without their human bodies, will be present at 

resurrection. 

According to Sijistiini, if the existence in the world of parts of the soul stripped of the 

human form is confusing to the philosophers, then they must admit his opinion, namely, 

that in order for the reward acquired by the soul from the study of philosophy to reach it, it 

must accept the appearance of a pure soul in which is manifest the traces of the luminous 

world, which enables the pure soul to recompense for the souls (p. 78, 'fi I .  4-8). So, 



according to Sijistiini the soul should study philosophy because philosophy prepares it to 

return to its own place in the luminous world and recognise itself in front of its lord. 

Sijismi is willing to grant the usefulness of philosophy to the human soul if retribution is 

seen as coming through the pure soul. However, he will not concede to the philosophical 

position of retribution taking place to disembodied souls in their substance (iawhm). 

According to Sijistiini, the substance is actually in the form of the pure soul, which cannot 

exist in a disembodied form (p. 77.1 3.3-4). In an argument presented in his section on 

" ba W', Sijisani states that the part of man which deserves and receives retribution is the 

essence (p. 87. 1: huwiyah). In this passage, which is also directed against the 

philosophers. he makes a distinction between the soul and the essence of the soul 

(huwiyah). But in our present passage he makes no mention of the essence of the soul. only 

of its substance ( ja  whar). la 

Sijistiini states that he wants to prove that God made guardianship/authority (wil3yah) a 

noble station, reserving it for some among his creation (p. 78, (1 2). In the following 

argument he outlines the logic of God establishing wil;yah and the figure of the pure 

soul.lu He specifies two hierarchidly related categories of people created by God. The 

proof he puts forward is as follows: God established interconnected relationships among 

created things. He made some of them dominant and some subordinate; some who exercise 

an influence and some who receive it; some who are leaders and others who are led; some 

who are messengers and others who receive the message. These hierarchial relationships 

among created beings are related to the command of God and to his power. The group of 

created beings closest to the glory and majesty of the originator is his angels, who are put in 

charge of governing creation and ordaining its essential natures. In this capacity, some of 

his angels are in charge of capturing souls, as it is said in 32:11, "Say to them: the angel of 

IJ3 As will be discussed in the next chapter, the distinctions between the substance and the 
essence have a bearing on the differences between qiy&nah and bacth. 

This argument is useful because in the Bmrah Sijistm assumes the position of the pure 
soul as retributor to be a given, without providing the argument to support it. 



death that has been appointed over you will cause you to die". Here God says that since the 

act of the angel of death is by his command, it is as if God commits the act. Furthermore, it 

is said in verse 39:42 ..." Allah takes charge of souls at the time of death". Thus, it is not 

possible that God commits the act of making a person die and then makes the angel perform 

the same function, for then the angel's act would be redundant. But since it is the angel who 

actually commits the act of making the person die, and the act is connected to God through 

the fact that the angel is connected to God's command and God appointed thc angcl to 

commit the act, there is no superfluity of action. 

Similarly, God made some angels in charge of conveying the message to the messengers 

(p. 78,13.1-2; p.79, 1-3)J" Concerning the act of teaching the messenger, it is agreed 

upon, says Sijistlini, that God himself did not teach the messenger, but did this through an 

angel via his command.146 Therefore, God connected the commanding of his angel to 

himself and to his essence. After being taught by the angels, the messengers obligated 

people to follow many laws in which they established the permitted and the prohibited. The 

messengers then connected these laws to God.'" These are the soul-related spiritual causes 

which point to God delegating acts to others who are directly and indirectly connected to 

him. 

Sijistiini points to the physical causes of the act of creation as an example of God delegating 

acts. He states that all Muslims agree that it is God who brings forth the natural realm 

35: 1 ..." All praise is due to All &...who will make the angels His messengers ", 4: 1 13 ..." and 
has taught thee". 

IJb Therefore, God is connected to the angel who teaches, but He is not directly connected to 
the process of the teaching of the messenger. 

4:79: ..." Whosoever obeys the messenger has indeed obeyed Al l ah ;  48: LO: ...' 'Those who 
swear allegiance to you (Muhammad) swear allegiance to Allah". Sijisani is ambiguous in 
his interpretation of this verse whether it is God or the messengers who do the permitting 
and the prohibiting, But, he is clear that revelation is connected to God while the law 
(shxiCah) is not directly co~ected to God. The latter is the direct hnction of the 
messenger, who links it to God. 



(mukhrij mawillid) and governs it; he is the one who gives the natural realm life and death. 

However, if one examines the causes of the world, one finds that the natural realm is 

engendered by the elements and both the elements and the engendered realm are tied to the 

influences of the celestial bodies. The effects of the celestial bodies are clearly seen as the 

cause of the night and the day. Yet, God asserts that this phenomenon is connected to him 

in 25:62: "He (Allah) it is who made the night and the day to follow each other for him 

who would take heed md would be grntefui'? The examples of the various other 

functions which God has delegated to others cause SijistZni to ask why then would God 

not delegate the function of retribution to someone else by appointing someone suitable? (p. 

80. 13-14) And if God appointed one amongst his creation whom he thought deserving, 

why should this be thought of as strange? On the contrary, the delegation of the function of 

retribution by God to the resurrector makes the relationship of the qf im  (resurrector) to the 

originator (God) even more necessary, because retribution constitutes spreading justice 

among the souls. Thus here, Sijistmi attributes the appointment of the resurrector and his 

function of retribution to God.149 Just as the rule of Islm is the rule of God, and just as 

God appointed Muhammad a messenger rather than assume rule himself, so also he 

appointed a resurrector for retribution. If the acceptance of Muhammad is not denied or 

thought of as reprehensible, why should the acceptance of someone who will discharge the 

Sijistm- states that there is no dispute about the definition of what constitutes day and night 
(p. 79, 13.7- 10). But since God embedded the sun in the heavens (16: 12 ..." He (Allah) has 
constrained to your service the night and the day, !he sun and the moon ... by His 
command) for the welfare of man, whatever might appear as a result of the sun's actions is 
attributed to God. Therefore, all the actions of the sun, namely, heating the earth to generate 
vegetation and nurturing animals are all attributed to God, since he was the sun's primary 
cause (p. 80. Iff). Sijistani also quotes in this connection. "He (Allah) it is who sends 
breezes as heralds of His inercy", 25:48 and ..." Of His (Allah's) signs it is that He sends 
the breezes as heralds of good fortune, that He may grant you of His mercy", 30:46. 

In response to the imaginary opponent's request for evidence from the Qur3Sn, Sijistm- 
quotes: ..." You will judge between your slaves concerning that in which they differ", 39:46, 
md+.."Do they seek judgment in accordance with the standards of the Jmliyah? Who is 
better than ABah as a judge for a people who have firm faith?", 5:50. 



rule of al-Zkhirah be denied? Therefore, everything which the appointee rules in his time 

and in his cycle is really the rule of God, identical with the rule of Muhammad. 

All along SijistSni maintains that only he truly accepts the Hour, who understands it as it 

should be understood, and neither the ah1 %@hir, nor the philosophers understand it. After 

having dealt with the benefits of studying philosophy the correct way, i. e., the way 

SijistZnili understands it, he considers the first group among his opponents, specifically, the 

ah1 %z$hhir and their acceptance of the physical annihilation of the natural realm at the time 

of resurrecti~n.~~l He presents his own interpretation of some of the physical conditions 

listed in the QupZn which accompany the hour of reckoning, ridiculing the beliefs of his 

opponents. The first of these conditions is the "quaking of the earth". He poses his 

opponents the question of how they explain the fact that they have not felt the quaking of 

the earth, even though they are on it? The earth is a sphere on which creation is placed, and 

likewise souls are placed in nations. The earth moves and so do souls, who do not stay still 

but move from nation to nation. Therefore, in his opinion, the "quaking of the earth" does 

not signify the quaking of the sphere but of the souls.l5' 

The second condition he deals with is the "splitting of the sky". Again, he asks his 

opponents if the laws (sharicah) they took to be their shelter and their ceiling and from 

whose use they derived blessings, have not already been weakened. He presumes that the 

in this passage (p. 81.1-3) Sijist8n.i plays with the words 'qPim' meaning someone who 
rises or the upholder of the message and the verb 'qma'. The latter is used for God's 
action, meaning making someone rise or appointing someone. 

lS1 On p. 76 Sijistm writes that although the ah2a.I-@&accept the annihilation of the world as 
a condition for resurrection, it is only he who understands the real interpretation of 
annihilation. Similarly, in this passage he accuses the ahl % z W o f  being unaware of the 
reckoning which is coming closer: ..." The time of reckoning is drawing near for the people, 
yet they are heedless and turn away", 2 1: 1. According to Sijistm the hour is nearing and 
his opponents are refusing to accept the correct interpretation of it, therefore, refusing to 
submit to it and to its masters (p. 81.10-1 1). 

In See discussion in KasN; maqaat 3, justar2, pp. 29-3 1. 



law has been weakened because his opponents do not accept its m e  reality and no longer 

permit what it has made permissible; nor do they prohibit what it has made unlawful. 

Therefore, the "splitting of the sky" refers to the weakening of the law. 

The final condition discussed is the "spreading of the stars". Sijistiini asks his opponents 

whether or not their stars are actually not their learned guides (culmZ3) who guide them 

and upon whom they depend for the knowledge of their religion? If so, haven't these men 

already gone?ls3 Thus, if the "stars" have already gone, what about the rising of the sun in 

the west? He says that the sun has already risen and its rays are visible and its lights are 

pure (p. 8 l ) . l S 4  His interpretation of all three of the above conditions irnmediatcly preceding 

the Hour indicate cvents that have already occurred or, are occurring, during the opponents' 

own time. Therefore, the three physical conditions referred to point to the condition of the 

soul, the quality of the law and the rising of the true guide in the west, namely, the 

Rtimids. 

SijistZni accuses the ah1 al-~Zhir of waiting for an event which has already occurred, and 

which they are unaware of because of their heedlessness. He says that if they were honest 

with themselves, they would accept their deprivation of their share of their religion because 

they are veiled from their imams. and because of their incorrect interpretation. Therefore, 

they have only themselves, not God, to blame. for he is not their oppressor. Instead they 

oppress themselves by choosing ignorance. 

In the final argument of the chapter Sijismi makes his hypothetical questioner pose a 

question which assumes his own position. He sums up the previous arguments: We know 

that God created the two worlds in order to manifest through them the natural realm 

153 This is B reference to the hadirh: " Indeed, the CulmFoneanh are like the s t m  in the sky", 
m a d  b. Hanbrll, 3: 157, Wensinck, 1967,Cuncordmce de la Tradition Musulmane, 
Volume 4. Leiden, E. I. Brill, p. 363. 

This passage is a strong indication that Sijistm- did in fact accept the Fjtimids as his 
imW: Le., the allusion to the sun of the west (maghnb) having risen (p. 8 1.9 2.9-10). 



(maw;Tid); that he sent messengers in order to lead the affairs of the noble ones of the 

natural realm, namely, men, to goodness; and that he established resurrection in order to 

spread justice amongst his creation. rewarding the obedient and punishing the disobedient, 

in order to make these two groups permanent, the pious who would be in comfort, and the 

libertines who would be in hell. This question follows: when God finished doing all these 

things, and when the two groups were in states of permanent reward and punishment, what 

would be the point of God's lordship? What would bc the point of his powcr since he had 

According to SijistZni, the absolute, perfect power of God is tied to his absolute lordship. 

Thus, there is a problem in linking him directly to the events of resurrection, regardless of 

which description of resurrection one subscribes to. For after he has completed the process 

of resurrection, what happens to the absoluteness of his lordship? SijistZni challenges his 

questioner-opponent to answer this question, saying that iC the opponent can answer the 

question in such a way as to satisfy the mind (dhihn) and be accepted by the pure s0uls.~5~ 

155 In the B a i n h  the pure soul is used in at least two instances to mean, " one who is 
habituated in the way of gnsping spiritual luminous things", referring to a person whose 
intellect is illumined and whose soul corroborates this knowledge, namely, a mystic. This is 
an example of the mystical strain in Sijist3ni's thought, where knowing is not a theoretical 
matter of either theological or philosophical doctrine, but the experiential way leading to 
absolute knowledge. There is obviously, an established kaliTm tradition regarding the 
nature, substance and the relation of the soul to the body. See: D.B. MacDonald, 
"Development of the Idea of the Spirit in Islam". Muslim World, Volume 22, for an 
exposition of the SUfiposition that the soul can know Allah because it is related to God. In 
this case the term soul could correspond to both rids and a. MacDonald writes that 
Ghazai recognises that the Qurln uses nds generally to refer to the human soul. H. 
Landolt in his article on Ghazdi's Mishkgt al-AnwrTr, points out that Ghazai frequently 
uses rii4 and Caql (the universal intellect)interchangeably, 199 1, "GhuiiZi md 
'Religionswissenschatl", Asiatische Studied Etudes Asiatiques, Volume XLV. In this 
context the nab (universal or world soul) is not identical to rt@. Landolt specifies that the 
oafs and the 9qlin the Mishkst ..." simply stands for the Neoplatonic World-Soul ... and...the 
nous or the universal Intellect" (Ibid., pp. 41-42). In the passage under discussion 
SijistiWs use of the oafs zakliah seems to correspond with @I, but takes the position of 
the universal soul rather than the universal intellect. It would be interesting to pursue 



then Sijistlini wiil accept his definition of resurrection and its influences. If the answer is 

not forthcoming, then, says SijistZni. he has the complete answer, thanks to the grace of 

God and thanks to the ah1 al-haqsiq and to all peopleP This answer which all the skilled 

philosophers were unable to provide is explained in detail in the K. d-BishiE-t (p. 82,g 

1 )  .I57 

Sijis%iis next concern is to address the issue of the q Z J h  (resurrector). Even if the 

opponent is convinced of the arguments so far presented, he could still ask the question: 

where is the q$im and what evidence does one have that it is he who disappeared since 

there is no trace ot' him since his disappearance? (p. 82, 2) Although no name is 

mentioned it appears that Sijistiini is referring to the disappearance of Muhammad b. IsmSil 

and the doctrine of his expected return as the mahdi. SijistZni counters that Muhammad said 

that he had come joined to The Hour as two fingers on a hand; yet 350 years had passed 

since his death. Where then, was the Hour which the opponents describe and believe in? If 

the answer to this is that the hour will manifest itself at a later time, then, the same answer is 

applicable to the question of the appearance of the qa',im. 

Sijistiini writes that God states in the Qur%n that the hour cannot be understood as ternpod 

time (I 'kh&,  p. 76): so also the traces of the qPim may not be physical. For the q@im is 

veiled because his dacwah is not of a practical (cama1Iyah) nature, but is a call to knowledge 

(dacwah al-cilmiyah). Participation in this dacwah can be achieved only by a serious effort 

in the search for it. Here Sijistiini identifies 'hiddenness' as the mark of the q ~ i r n . ' ~ ~  The 

SijistW's interpretation of the Shicite Hadith of the spirit of prophetic revelation (42:52), 
mentioned by Landolt (p. 48). In ch. 5 we will address the question of the relationship of 
revelation, or knowledge, to the universal soul and intellect more hlly. 

1% l2:38 ...' 'This is Allah's grace upon us and upon the people, but most people are not 
gfatefil". 

15? Kitm d-Bisha-t is not extant. 
158 On pp. 82-83 Sijist3ni uses the argument of hiddemess with respect to resurrection: it is 

not simply physical and the qdnm did not appear physically. In this passage he applies this 



phase of the dacwah d-camdryah is enforced through domination and oppression of 

everyone, whether they have a sincere aim to accept the truth or not. It is for this reason that 

the ones who entered the da~wah of the messengers were ranked into two groups: the 

believers (mu~mmin) and the hypocrites (mun3fiq). The former category are those with a 

sincere aim, while the latter category, are those without such an aim However, they enter 

the dacwah because of fear or 

Like the ~~WIZ, knowledge too is veiled. Knowledge is that which is hidden by the saib al- 

c i l m  lrom being directly witnessed by creation, so that the reward of every soul is in direct 

measure to the effort which that soul has expended to gain knowledge. Therefore, to enter 

this category of dacwah. one must possess true sincerity (qasd) (p. 83. 1 -  1 1). 

God has fulfilled his promise of retribution by manifesting the banner of the q@im over the 

head of one of his appointed khul&P who had attained a nobility and rank which had never 

before been attained. Therefore. the dacwah has been publicly designated to him. 

3. AI-Baclli (Individual Spiritual Rebirth) 

Sijistiini says that the ah1 al-~Zhirspeak of resurrection without having any true recognition 

of it. If they looked into their h e m  they would find them empty of the certain knowledge 

(macrifah) of resurrection, even though they say with their tongues that God resurrects the 

concept to the dacwah being cilmfyah. In the same vein in the section on "sawm" in Ifikh*, 
Sijistm explains that e w m  can be understood in two dimensions: first in relation to C A L I ,  
and secondly, in relation to the hidde~ess of the qPiim, who is to return after the WlulalP 
(p. 127). 

Sijistm- categorises people according to how close or how far they stand in relation to the 
beliefs held by the aMd-haqa3.q. 



dead.'* They claim that God resurrects scattered bones by blowing a trumpet. But when 

you ask them to prove this and to demonstrate the mode in which this occurs, they cannot 

afford any explanation in terms of what is natural and attribute it to God's power. SijistSni 

mocks their belief by asking whether the treasure houses of God are so restricted that in 

order to resurrect, he must first assemble and revive the scattered parts of the body? 

(1 l.1-11) 

He begins his own argument by discussing the aspect of time with regard to bacth. Sijismi 

asks: why is it necessary for the bacth of creation to occur in one same hour when, in fact 

the unfolding of creation did not occur at only one time? Just as the unfolding of creation 

took place at different times so also the rebirth must take place at different times. Perhaps, 

he says, stages of the rebirth have already appeared several times, but the ah1 al-?air are 

simply ignorant about them (p. 86.1 ). 

SijistZni protests that the ah1 al-ziihir accuse the ah1 d-haqZJiq of being deniers of bacth, 

when in actuality they merely raise the power of the originator above absurdities and 

understand ba~th in accordance with nature.161 Rather the former are the greater deniers of 

bacth because they a l y  do not know it, their intellect and soul abhorring the matter which 

is being denied.16z He proceeds to point out the absurdities of the beliefs of the ah1 af-zair. 

If God raised (baerha) the dead in exactly the same state as when they died, with their 

limbs, conditions, elements, structures and shapes, would it not then be necessary for them 

The word translated as nature is fipah. This is a primordial creation, in which the nature of 
the person is given by God. GhazS11 also speaks of al-fip;lh al-qliyah or original nature. 
See: H. Landolt, f 99 1, Ghazdi and "Religionswissenschatt", Asiatische Studienfitudes 
Asiatiques, Volume XLV, pp. 20 ff. 'There is the well known Prophetic Tradition, 
"Everyone born is born according to the figah, it is his parents who make him a Jew or a 
Christim czra Magim", Bukhm* 23:80,93, M u s h  46:22-25, Timidhi 305. Accordingly, 
Sijistm- refers to fi,tr;Lh as the primordial condition of truth and perfect knowledge being in 
accordance with God's laws. It is only the People of the Truth who are in this condition. 

BiIh~Yah,l16.6-9. 



to have the exact same attributes which they possessed in their lifetimes? If the attributes 

adhered to the bodily structures then all the attributes of physical existence, would have to 

follow, including actions such as eating, drinking, sleeping and dressing; in that case youth, 

old age, sickness and death would all have to be resurrected (baca&a). If these are 

necessary accidents which must be attached to the resurrected body, there would be no 

permanence for one who is the subject of retribution. And if permanence is removed from 

him, then the promise of reward and the threat of punishment will not have any efficacy. 

But, we know that these are eftlcacious; therefore, those subject to retribution are not 

annihilated (p. 86.1 

Sijismi now feels that he has demonstrated the invalidity of a physical resurrection. For, 

not only would God have to restore the body, i.e. the essence of the person, but, He would 

have along with the body to restore the accidents. i.e. the attributes or functions which were 

part of the body in its lifetime. Since the accidents change, Sijismi does not consider the 

unit of body-accidents as a permanent thing. Therefore, the subject of permanent retribution 

would be only a collection of changing accidents. This in itself shows the invalidity of the 

argument in favour of physical resurrection (p. 86, (0 2). 

Sijistiini continues his discussion of resurrection by quoting Qur%nic verse 455, "We 

(Allah) shall soon cause those who disbelieve in Our signs to enter the fire. As often as 

their skins are burnt up, We shall give them in exchange other skins that they may feel the 

torment keenly". He interprets the verse as follows: God changes the skins in order that the 

punishment to the wrongdoer be eternal. The punishment is tasted by the essence by means 

of the skin, just as the accidents attached to the body in its lifetime served as  vehicles for 

eating, drinking, disease and old age. Sijistjini maintains that the skin does not commit the 

wrong which has merited the punishment; but it is permissible for God to direct the 

punishment to the skin because the sin of wrong-doing is attached to the souls which are 

enclosed in the skin (p. 87.1 1). It is the soul which is to bear the retribution, but the only 

BZhirah, 1 11: Sijistm- assumes the argument of the lX?ikhZr when he speaks of the 
permanence of the fortunate and the unfortunate ones in the BiZhirah. 



way for the essence of the wrongdoer to taste eternal punishment is through the accident of 

the skin. Therefore, the soul is linked with a bodylskin at bacth, but that body is not the first 

original body which the soul had in its lifetime. Thus, God does not raise man in the sarne 

body which he possessed in his lifetime, but in another body. What is connected to a raised 

one (mabeiirh) in regard to retribution is the ipseity of man, his self-ness (huwiyah al-insa) 

which is his permanent substance (ja whar).*" 

Sijist3ni1s next argument illustrates the above point. He argues that retribution is directed to 

the permanent ipseity of man and not to the accidents. He writes that the power within the 

artisan to make a house. a door, a painting or to write a book. is limited. The form of his 

work exists in the soul of the artisan. When the product decays and the artisan wishes to 

remake it, he does not reuse the materials he used the tirst time; neither does he care about 

whether the materids (for the rebuilding) are part of the f i s t  batch or from other stock. This 

is so because the artisan is capable of making the second article appear just like the first, 

regardless of the materials used. If a builder rebuilds a house both in its essence and in its 

form, with clay and tools other than those he used the first time, and still he views the 

house in its t3st form, then there can be no doubt that it is the same house in its individual 

There are two problems with Si j i s t i t s  exposition. 1. the first problem concerns the nature 
of ipseity of the individual soul: On p. 86.20-24 skins and bodies are used interchangeably 
as being the eternal accident attached to the soul. Thus, by 'skin', Sijistfini means the body, 
whereas, retribution is directed to the essence of the soul while it is in the body. The 
question which faces us is: does SijistWi regard ipseity as the same in dl bodies, in the 
sense that it is permanent and unchanging, or, is it changeable in the degree of its purity as 
discussed in the B&ir;Ih (1 7.12-15; 1 63-13), depending on its capacity of istiWZf? 
Sijistw- is against the position of the @losophers who do away with bodies altogether. 
Yet, if the universal soul particulrrrises all individual souls, then all of them would be the 
sarne in their ipseity. Therefore, the act and the process of istism would not affect the 
quality of the individual soul; yet it does. 2. The second problem concerns d-jirwhar al- 
baqiyah and af-huwj'yah (p. 87, q l .4). These are philosophical terms which deny 
corporeality (as in Ibn Sins), but this is not how Sijistm- uses them. He only denies that 
there is one body, dl the while maintaining that the only permanent thing is the jawhar, 
which is eternally tied to a series of bodies which constantly replace each other. 



identity (bi CaynihS). For those with insight, the fact that ate second house is built from a 

second set of materials does not stop it from being the original house (p. 87. ¶ 2.5- 16). 

With this argument Sijistmi denies both the orthodox position that the soul is linked to one 

particular body, and the position of the philosophers. that the soul exists without the body. 

Since one may identify new artifacts as being the preceding ones, despite the imperfection 

of the artisan, can onc not imagine that thc most w i x  and powerful God would bc able to 

do the same? That is, if God wants to re-enliven the parts of the body, He can do so by 

using other matter (mzddah) and another basdfoundation (as& This procedure would, in 

fact, be the appropriate manner in which the perfect power of God would enliven bodies by 

exchanging the matter of the discarded bodies for new matter. Therefore. SijistZni 

concludes that God does indeed enliven the dead and raise them, but not in their original 

bodies and skin, and this is because the second way is more in keeping with His power (p. 

8 7 , l  3 ) F  

Sijismi continues asking his opponents whether they can prove their arguments about 

limbs being gathered and revived by God? Since they cannot, should the intellect reject the 

arguments for their own position? If the intellect denies this view. then Sijistiini says that 

his opponents are saying. in effect. that the divine verses contradict the intellect. But God 

does not address the ignorant; rather he proves his point through his verses to those with 

intelligence. And if the questioner asks SijistZnits group about the judgment of the intellect 

SijistZni assumes as the presupposition an orthodox position in this argument: that God 
does not go against His own mah (wisdom). In this case the wisdom is presumed to 
accord with human logic. From another point of view, this position could be seen as 
anthropomorphrc and condemned. This position would go against the IsmFili position of 
placing God beyond all human categories; for from the IsmPfli point of view there would 
be no sense in building arguments for his justice on images and analogies of the world. The 
argument of the craftsman and God's acts of retribution are also based on analogy, which is 
not permissible according to the IsmZcili school of law. 



and about the wisdom concerning bacth from Sijis%i's point of view, he says that it does 

not contradict the intellect (p. 8 8 , y l ) P  

The reasons for this position are as follows: God raises people and revives them through 

his generous, noble power as he ordains and as his wisdom requires. This act of God has 

no need to revive dead created beings which have their parts and limbs scattered and tom. 

At h e  end of this lengthy repetitive argument SijisGni makes a startlingly important point: 

creation knows and each one of the created beings know, when God revives them, that he 

is who he was in this world (p. 88,P 2.13- l4).1Q 

Sijistihi is emphatic about the fight of the dl al-haqs~iq against anyone who denies bacth 

after death; he maintains their position through illuminating arguments of proof in the KiHb 

al-BishaZt. However, he also makes it  clear that they understand ba~th differently from 

their opponents (p. 88, (1 3). Furthermore, writes Sijistiini, according to the latter bacth 

happens after the annihilation of creation. While some things within creation are still in 

existence, God commands an angel to blow a trumpet, and through this act the dead are 

resurrected from their graves. And after pondering this explanation the intellect cannot 

agree with it and is disgusted, because the form of things described is the form of 

primordial creation (sOral al-ibdiIc), where there was no matter, basis, substance or 

lti6 Bairah, 1 4.5-6: "the soul world is totally confined to the Form of Man". 1 4.8- 13: in this 
passage Sijistani explicitly states that not only the Form of Man but the human form (the 
human being in the physical world) is capable of rendering the heavens transparent, 
namely, comprehending the essence of the heavens. Therefore, the human intellect cannot 
deny the divine verses. Another example of a comprehending subject is found in Yma-bP, 
Ymbuc 19, q( 92.95. 

lci7 Sijist3ni thus claims that the individual identity and conscience are preserved at bacth. 
Notably here SijistZni is not talking about qiyiTm;lh or resurrection. If he claimed that the 
identity was preserved at qiy-ah, then we would be presented with a dilemma in 
Sijistiids thought. That is, there would be an apparent contradiction. If the individual soul 
is a part of the universal soul panicularised in a body but is reunited with the universal soul 
at the time of qiy;rm;lh , then the individual soul loses its individual identity at the time of 
qiy-ah . 



thing(miZdd;lh, a@, jawhar, shay)) (p. 8 8 , l  4)P8 Rather, ba c t h  occurs after the primordial 

creation and the manikstations of thing, substance, bases and matter(s). The command 

( a m )  of God does not manifest itself, except as God made the command descend. God 

structured it (rattaba) through time, and in the space where God foreordained (p.88,¶ 5-p. 

8 9 , l  I). If one is not able to establish this, then the faith that arises from this inability is one 

which is not close to true understanding (macrifah). And faith by word alone, 

unaccompanied by understanding, is useless. 

Sijis-i next deals with the argument of the ahf al-z;Zhir, which he treats in an ironic and 

sarcastic fashion. He says they should explain why, from the perspective of justice, it is 

necessary that a person who had died ten years after Adam should remain in the earth seven 

thousand years while one who had died just before resurrection. remains in the earth only 

for the shortest period. This makes God seem as if He did not have the ability to raise the 

dead who had died earlier until he causes the end of the entire creation. If God is capable of 

raising the dead at any point in time, then what is the benefit and wisdom of leaving them 

dead? Sijisdni writes that the natural order of things is such that it is not possible to 

imagine things which are annihilated time after time to be annihilated in a state where the 

first and the last are annihilated together (p. 89, (1 

The above argument is followed by an allegorical example of Abraham who asks God to 

show him how He revives the dead. God asked Abraham why he wanted to know: was it 

because Abraham did not believe? Abraham answered that he wanted to know in order that 

The intellect cannot accept that the condition of ibdP be repeated since it can occur only 
once as the primordial creation brought into being by the mubdic. 

We ask ourselves if Sijistm is comparing God's power to rime's because he feels that in 
some way God is bound to nature. This is clearly not the case. What SijisijhI is saying is 
that God acts according to his own wisdom, and that his power and wisdom are manifest in 
nature. So unless there is a reason for the first and the last not to be revived together, the 
rule of nature prevails, i.e., each one is revived when it dies. 



his heart be ~atisfied.17~ God orders Abraham to bring four birds; then he is ordered to 

scatter them on every mountain. After this he is to call to them and Abraham will see that 

the birds once more whole and alive, will fly back to him swiftly.171 The explanation 

(&~wfI )  according to SijistZni, is that the nature/disposition of man is made up of four 

elements. Each bird syabolises a particular element which, after annihilation, flies and 

returns to its origin (i.e.. man). It is through these elements that instinct, or the nature of 

man, is brought forth (p. 90.8 1). The blending of each one of these four elemenu: air, 

water, f i i  and earth creates man.172 The composition (tarkib) and order of ail humankind 

are based upon these four elements. When the parable speaks of the birds returning to the 

mountains, it means people returning to their elements (arkm). Therefore, when God 

170 SijiStW uses the phrase 'heart being satisfied' here as he does the phrase 'soul being 
satisfied' in the Bmirah, meaning that whatever is being referred to is in accordance with 
divine truth and intent. In the BZhirab this reference to the soul/heart is used 
interchangeably with the knowing of the intellect. Therefore, in the above passage 
Abraham's desire is to know divine truth and intent and is not merely an act of curiosity. 

Verse 2:260: 'Call to mind when Abrahm supplicated: Lord show me how you bring the 
dead to life. Allah said: Hast thou not believed? said Abraham: indeed I have believed; but I 
have asked this question that my mind may be comforted. Said Allah: take four birds and 
train them to be attached to you. Thereafter, put each one of them on a hill. Then call to 
them; they will hasten towards you. Know then that Allah is mighty, wise". 

Here Sijiam- argues that God brings forth a primal creation; at the physical level there is a 
natural birth-dccay-death cycle which is not really creation. He makes this distinction by 
using the verb msh3a a (p. 90, (1[ 1.9). Therefore, insha?&awwalis a different phenomenon 
than ibdP al-awwd. Ths is made explicit in the following passage on p. 91,12.3-8. Since 
he mentions the four material elements and not a spiritual non-material quality, such as the 
essence (huwiyah), SijistPni must be looking at baW within the natural order of the created 
physical world, even if the revival is a non-material phenomenon. 



revives the dead, they return to him without slackness or he~itati0n.l~~ In fact, writes 

SijistZni, God himself has said: 36:78-79: "And he (man) had coined for us a similitude and 

has forgotten the fact of his creation; he asks who will revive the bones when they are 

decayed: Tell them, He who created them the first time. And He is the knower ol  every 

creation". 

SijistZni niakes it very clear that he does not think very highly of his opponents. He writes 

that the above parable should be enough for a person to know that God has guided him, 

relative to the measure of the intellectual level of the questioner; when the question is posed 

with sound knowledge, then the answer is according to that same measure of wise 

knowledge and sound judgment. But if the question is asked by a fool and an idiot, then the 

answer will be relative to his intelligence. Therefore, God said in the above verse that the 

one who asked the question about the nature of the revival is one who has forgotten the 

meaning of the symbol; just as he does not believe in the truth of the creation of his soul, so 

also he cannot believe in the truth of being revived (p. 90.1 2). Again Sijistiini alludes to 

Qur'Bnic verses17J: "Say he who revives it (the bones), has raised (anshaJ a) it for the fiist 

time, making it need by the virtue of this raising, which is not from flesh, bones, veins and 

nerves; rather the tirst raising was from a drop which became a clot and then a fetus, 

brought forth from the mother and brought up with food and drink (p. 91, (1 1).175 

Similarly, it is permissible, says Sijistiini, for God to revive the possessor of the bones, 

In Since the birds fly back without hesitation and slackness, this signifies that dead bodies do 
not have to wait, but are revived immediately. Therefore, Sijist3inl is not speaking here of a 
collective resurrection, but rather, of an individual revival. Repeatedly, Sijistiini makes the 
same point: that the essence (huwTyrlh) of man remains constant, and the natures, in their 
degrees and forms of blending, are the accidents which change. Therefore, baCth is 
according to the rules of nature as God ordained it, and it is not a phenomenon which is 
supernatural, heralded in some bizarre manner, such as the blowing of the trumpet. 

174 86%-8; 22%; 35: 12; 76:2 

The point here is that although birth and Life are given by God, he does not create as he did 
through the act of ibdaT. The act ofcreating a person in the physical world is the creative act 
of ansha: which is the natural process of development inside the womb and subsequent 
growth due to food and nourishment. 



without necessarily reviving those bones, flesh and skin, which are rotten and decaying. 

Even if God had explained the mode of the revival of the rotten bones of the last stage of 

creation, this would not mean anything to a person who does not know enough. Therefore, 

God is silent on the subject. 

With this Sijistiini ends the section on bacth. 

4. Al-Thawlib waWIqiTb (Reward and Punishment) 

In this section Sijistsni discusses the nature of reward and punishment and the means to 

attain the three levels of paradise. He begins by establishing the eternity of the link between 

retribution and the soul and outlines the stages the soul must go through to reach the 

highest paradise. Reward is a bliss connected to souls, through which the souls attain good 

and have blessings bestowed upon them. The fust blessing is that of bliss, which is a 

capacity of the substance (iawhar) of the souls. The blessing is that the capacity for bliss in 

the substance of souls enables souls to acquire spiritual colors through the purity of 

knowledge and through the soul's subtlety and power (p. 92, ¶ 1.1-3).176 

176 Reward is related to the soul and the soul acquires it through it's own capacity to receive. It 
is the substance of the soul which has th~s capacity. The substance of the soul becomes 
capable of receiving reward through its own acquisition of pure knowledge: Biihih, 1 
3.13- 16; 1-3. In the Yanfit'c, Ymbuc 29, q( 137. 5-7: the soul receives reward due to the 
subtlety and purity of its own substance. Since in the YanabTC, Ym6uc 27, q 128- 130, 
Sijistm- states that reward cannot be comprehended through cotpored sensations because 
they are not permanent, we can deduce that by 'spiritual colors' Sijistm- means some fonn 
of spiritual knowledge. Here, as in the YmiBic, Ymbur 29'1 137, SijistZini suggests that 
spiritual bliss is not the same for all souls: because the purity and refinement of the 
substance (jawha) of every individual soul is different, the degree of spiritual bliss 
bestowed as reward differs. Note that the differentiation is made in the substance of the 
soul and not in the essence. If the essence remains constant in every soul, then the fusion of 



If the soul is able to receive spiritual colors, it becomes the possessor of spiritual forms and 

the possessor of its substance. Spiritual colors are the guardian over good. and are 

responsible for increasing the capacity of the soul to receive. Therefore, its happiness and 

blessings from above, and below do not cease; it is surrounded by non-composite lights 

and the subtleties of the generated world reach it. Through this (image) God has described 

the place of reward: 4 1 :3 1 : 'Therein (in this life and the hereafter) you shall have whatever 

your souls shall desire, therein you shall have whatever you ask for". Sijisdni writes that in 

the above verse God has summed up the subject concerning the soul's desire and demand. 

Since the verse is terse it requires explanation and interpretation, says Sijistihi; therefore, it 

is incumbent upon the People of the Truth (ah1 al-haqZ~iq) to think about and explain this 

terse statement in order to have knowledge of reward as it should be (p.92,P 1 ).I7' 

He holds that the soul is responsible for the retribution it receives, since it is given what it 

asks for. SijistZni elaborates on the subject of every soul deserving (musra.&iqqat;m) 

reward: when the soul is given what it desires, the soul is accountable for what it desired at 

the time when it was united (itti&jd) with the body, remembering all the while that desires 

are numerous and diverse according to the difference in temperaments. Diverse desires of 

the different temperaments of the body would necessitate temperaments also to differ in the 

spiritual world, in order that the desires in their entirety be showered in abundance upon the 

souls. When temperaments differ, then souls will follow their temperaments in order that 

desires may differ. This is the form of the physical world, which is chmcterised by 

annihilation and extinction (p. 92, ¶ 2-p. 93, ¶ l).17* 

the individual with the collective remains an open possibility. This point has bearing on the 
issue of the relationship between the individual soul and the universal soul. 

ln Sijistm- does not refer to the authority of the fitirnid or any other im3m for this 
interpretation(ta W of the verse. 

17* Sijistm- states that according to the Qur3inic verse it is the soul which deserves reward. It 
is given what it desires while it is still united with the body. But in the physical world 
which is where the soul is when it is united to the body, there are numerous &sires which 



In other words, when it is said that the spiritual world is the world of continuity and 

permanence, then it is necessary that its substance be extrinsic to the (world of) 

temperaments, in order that the souls look towards their substance and their natures 

(ghari~).~~~ Through this reflectionla0 on their substance, there is the giving and the seeking 

wise because of the various temperaments which demand these desires, Therefore, if the 
souls were to be rewarded in the spiritual reaim according to their desires which they had 
when they were in the physical world, there would have to be differentiation in the spiritual 
world also, Yet differentiation is a characteristic of the physical world. The idea that reward 
applies to individual souls which do not fuse into one contradicts the positions of such 
philosophers as fir;ibi and Ibn Rushd in whose thought the indwidual is lost in the 
collective of the Active Intellect. This philosophical p s i  tion is unacceptable to the 
theologians, since it takes away reward and punishment individually based on individual 
meritldemerit. H. Halm , 1978, (pp. 1 10- 1 15). interprets Sijistgni's concept of reward as 
being gnostic. The primordial fa11 of the soul constitutes its forgetfulness and its consequent 
descent into the material world. Therefore, the soul's redemption and ascent must be 
realised through its awareness of its own Etlienness to the physical world and its merging 
into the universal spirit. Hdm (pp. 1 12- 1 13) quotes the YmliW and the Nu@ to support 
his claims. Sijistsni writes, YanlTbiC? YanbuC 4,9[ 33.2-5: "the spiritual distance between a 
pure individual soul and the universd soul breaks down; as a result that soul is not wearied 
in his path, because within hrm are eternal joy, glory and grace". It is clear here that Sijismni 
refers to reward at two levels: the physical and the spiritual. Sijistm-, in Yan3bTc, Yanbuc 
38,P 177: employs the argument that just as retribution is affirmed by a person through a 
promisdthreat in the physical world so also spiritual retribution is affirmed by his 'inborn 
rationality' (@m2, see below, footnote #I79 in his soul) ; and both these leveb underline 
the individuality of the individual soul as distinct from the universal soul. 

The term ghaniatm has been translated as 'inborn rationality', by H. A. Landolt, 1991; 
this, according to my reading, would differentiate it from 'taqfid'. As long as the term 
'rationality' is understood as that faculty posited within the nature of man which is in 
accordance with divine intent and ordinance, it poses no problems. It should not be 
confused with the human process of reasoning. 

I* Here the term 'nagart appears to be a realisation of the identity of the self through self- 
contemplation. 



of help. The giving of help applies to the world of composition (larkib), and seeking help 

applies to the non-composite intelligibles (basPi.tal-caql) (p. 93,P 2) 

When the giving and seeking of help are necessary for the soul, the magnitude of what it 

covets and asks for arises because of the essence (fass) of its substance, and not because it 

is paired to a temperament. If what SijistZni has described is true. then it is incumbent to 

reflect on the mode of desirc of souls in their substance (p. 93.13). 

Sijistiini maintains that the desires of the soul while it is in the generated world are a 

consequence of the mixture of elements. When the soul is removed from the generated 

world into a paradisal world, the mixture of elements becomes irrelevant to it. Therefore, he 

181 Sijistihi maintained in the Kashf and in the Yan;TbP ( Ymbuc 38 ,¶  175.7-9) that a soul 
must be united to a body to gdn knowledge. But he also presented the opposing view in the 
Ymrr3ic and the Maqajd, namely, that the soul has o heightened realisation wilhout the 
body. SijistiW writes in Ymbuc I I ,  rf[ 57-62 that the intellect discourses with the soul in 

regard to both corporeality and spirituality since the soul is attached to both, This learning 
of the soul from the intellect takes place in the essence of the soul. The intellect and the soul 
in their essence are not contained within the physical world of form; rather, the materid 
world is contained in the former (YanbuC 4, 1 32-36). This point is alluded to in the 
Bairah, q[ 4 and in Yanbut 19. Since the discourse of the intellect to the soul comprises 
learning, namely, knowledge. we can conclude that the soul does not necessarily need the 
body to acquire knowledge. The passage in the text above from IfijkhZr(pp. 92-93) seems 
to clarify his position. Here he states that knowledge (the help) is either acquired by the 
soul or given to it while it is united with a body in the physical wodd. However. the 
knowledge which is the help the soul seeks, comes to it from the non-physical world. 
Sijistmts use of the active verb imdiid signifies that the action is initiated by the substance 
of the soul. The substance of the soul transmits the knowledgdhelp to the individual soul 
united to the body in the physical world. The use of istimdifd signifies the passive action of 
the soul receiving knowledge/help from the non-physical world. It could be suggested here 
that the substance Sijistm- refers to is the universal soul which transmits knowledge to the 
individual soul. This view can be supported by evidence in the Kashf and the Y m ~ i c ,  
Ymbuc 18, 90.3-6, where the substance (iawhar) is in the intermediary position of 
receiving and giving. It appears that the two seemingly opposed positions are reconciled in 
the IAikh*. When we discuss the position stated in the BmrahT q 3, we will see this matter 
W e r  elaborated andexplained. 



says that honey, nectar and sugar are among the sweet, delicious things which the soul 

recognizes because of their sweetness, when it mixes with the taste of the palate. The 

recognition of sweetness by the soul is knowledge, and thus, desire is a consequence of the 

mixture (of the humours, i.e.. the body elements) which concern taste. He asks, do you not 

see that if there were in the taste-perception of a thing, something due to the predominance 

of yellow bile, then (the mixture) would not be conveyed to the sense as sweet, but as 

bitter? (p. 93.14) The desire of the soul is a consequence of its being a mixture and is not 

related ( d z a )  to the soul when the soul is in the place of permanence. In the place of 

permanence the soul is related to its substance. The soul knows that sweetness is 

sweetness, even though taste perception has not touched it.182 The Form of Sweetness was 

preserved in its substance and nature (p. 93, qI 5.18- 19). 

When the soul is in need of using the form of sweetness, either through inference or 

through direct sensation, there is no o bstacIe for it to benefit from what is preserved in the 

form of sweetness, no matter what changes may occur in the conditions.ls3 As long as the 

soul is mixed with h e  body and reasons and senses through it, the soul comprehends its 

desire incompletely. A person benefits from the sweetness of what he eats during his 

lifetime. His benefit from the sweetness does not increase more than that which nature has 

given him, even if the amount of sweetness is made to exceed a thousand years.lH4 In other 

la Even though tasting sweetness depends on the organ of taste which is given the clues by 
the mixtures, the knowinglgmping of sweetness can be done only by the soul. There is r 
transitory enjoyment by the body, but the permanent enjoyment can be only by the soul, 
because it is in the substance of the soul that the form of sweetness is imprinted. 

Regardless of whether the conditions in the physical world are conducive for the tasting of 
sweetness or not, the soul knows sweetness because the form of sweetness is preserved in 
its substance. Although the soul learns in the physical world through being united with the 
body, sweetness is imprinted on the substance of the soul, and it can recall the preserved 
form. 

la Apparently Sijist3ni means that no matter how much sweetness the body eats it cannot 
grasp 'sweetness' in any clearer way. mat is to say that only the soul can grasp the 
complete knowledge of sweetness. 



words a soul acquires sweetness/goodness relative to its lifetime. It cannot acquire more 

goodness even if that goodness exists. 

When the soul grasps and transcends the absolute universal (form of) sweetness, which 

resides in the nature of the soul and its substance, then the soul has already preserved a 

form encompassing all of sweetness possible in nature; namely, sweetness from the 

primordial beginning ( d h ) ,  through placing the (form of) sweetness in nature, to the end 

of post-eternity (p. 94, 1 .2-5).Ig5 This transitory species (the body) will not stop the soul 

from enjoyment. The soul is capable through what it has preserved of the intellectual form 

of sweetness to make an inference of (other) intellectual things. Other intellectual forms are 

similar to the intellectual forrn of sweetness in regard to their quality of encompassing time 

from the primordial beginning to post-eternity.lH6 

Sijismi goes on to show the relationship of the physical and the non-physical worlds. This 

relationship explains why retribution is the way it is. He writes that since the closeness of 

the two worlds is due to ibd;l$ls7 one of them is not free of the other. Sensible (physical) 

things are closer with respect to existence and more easily grasped than intelligible 

things.188 The perception of sensible things implies the perception of intelligible things but, 

not vice versa. In the same manner as the perception of sensible things leads to the 

lss post-eternity: non-ending future (d-abad). Al-d&is used as d-azd. 

lss The preservation of the intellectual form of sweetness allows the soul to infer/understand 
an(other) intellectual forrn in a way similar to that in which it comprehended the form of 
sweetness. 

Ia7 'Ibis is the case because God's command binds the physical world to the intelligible world 
by making the intellectual world appear through the initial primordial creation. Sijistmuses 
the same verb jawwm: to neighbour, in the section entitled "af-ris2ah" to explain the 
relationship of the individual souls to bodies and their connection to the nafs z&fyah, i.e., 
the relationship between the physical world (body) and the intelligible world (soul). See 
mkhiZ, p. 64, 'j( 2.14-15. 

lag The assumption is that because Lhe individual exists in the physical world she can 
understand the realities of that world better than they can those of the intelligible world. 



perception of intelligible things, it is through the bounties of reward that one recognises 

intellectual forms. The expression of intellectual forms is through the senses. By being 

sensory expressions, intellectual forms are conveyed more profoundly and more 

emphatically (p. 94,¶ 2).lS9 

The sensuous pleasures, which are abundant in the generated (composite) world reach 

those souls who are pure in their substance. The substance of the soul is connected to the 

place of retribution. The giving of help, which reaches the souls connected to the place of 

retribution, is reflected on those in the generated world in order that the retribution of both 

the worlds be a retribution of primordial origin and that neither of them differ from the 

other (p. 9 4 , l  3).lm 

189 Since the two worlds are related through ibdaT, and the sensibles are closer to the individual 
and easier to gmsp, and since the sensibles imply intelligibles; therefore, for all these 
reasons it is necessary to think about reward by way of what is known to the senses. 
Sijist3rii appears in this passage to Uy to reconcile the phlosophical stance of 12,  where the 
prophets speak of physical things but mean intelligibles, with the position of the ah1 al- 
sharfc;Ih who view retribution in purely physical terms. 

Ig0 In this passage Sijistfini writes hat retribution belongs to both the sensible and the 
intelligible worlds. It is eternal as well, Linked to the state of primordial origination 
(ibdZiyah). Retribution is reflected onto individuals in the physical world by the souls who 
are the givers of help (isrimdzd: defined above as pure knowledge) and who are actually 
connected to the place of retribution. SijistSni does not say as yet, whether this place is in 
the physical or intelligible world, or in both. Retribution occurs simultaneously in both 
worlds. The souls are both the source of and the effect of the reflections. Normally, 
Sijistw- maintains that the individual soul is a part of the universal soul; here he seems to 
be saying either, that the reflection (knowledge) is from the universal soul, or, that the 
reflections are from the individual soul. An identical idea of retribution is found in the 
Bfiirah, 'j[ 3. Here we have the idea of law-d/isrimd$d as a movement from the universal 
intelIectfsou1 downwards and in 1 5 the idea of individual souls acquiring purity and 
thereby influencing and changing their environment and in '8 3 accepting learning(taclIm) 
and practising discipline (n'yZm), as a movement upwards, so that retributive results flow 
both upward and downward. 



Furthermore, the form of paradise, which is the place of reward is as the shan'cah has 

described it. If one cannot imagine it, then this is denial (tacflo such as the philosophers 

hold. If the imagination is free in order to imagine it, then such imagination is not possible 

except through what the senses have previously sensed, namely: palaces, gates, streams, 

trees and furniture, food, drink, meat and all that we enjoy through the senses and our 

desires concerning our senses (p. 94.4 4).19' If the generated world (composite, al-tar&-b) 

is invalidated and paradise is located in the non-composite world (d-basPif), the 

characteristics of paradise described in the shm-cab are negated. The other possibility is that 

the physical characteristics of paradise described in the sharicah may be subsequently 

imagined by being generated by the composite world. such that the pleasures are permanent 

rewards valid in both the composite and non-composite (worlds). And, if the pleasures are 

permanent, then it becomes unnecessary to invalidate the limiting (or defining) of reward. 

Therefore, the composite world has the chmcteristics of ibd@ (are ibdrrs'iyah) and the souls 

move between their composite and non-composite (worlds), so that the wisdom of God 

endures, and so that the souls, by virtue of their movement (between the two worlds) of 

desirelyeaming, have an overview over the treasures of the sabiql9? which are bestowed 

upon it (the szbiq) from the light of the oneness of the true originator (p. 95, (1 1 ).I93 

The higher spiritual world where paradise was promised for the pious is prior to the lower 

physical world with respect to ibdP, rank, proximity and position. There is nothing in the 

191 Since denial (tacmis forbidden, retribution has to be able to be imagined. If it is to be 
imagined at all, the senses are required, because a pekon can imagine something only 
through the imagery of something already known. 

The sabq is the first originated entity, namely the universal intellect. 
193 The souls cannot have insight of the true originator (mubdi?, but they can see the treasures 

of the first intelligible entity, i.e., the intellect, upon which is bestowed the light of oneness 
of the true originator, who is beyond all categories of human intellection. It is interesting to 
note that in this passage Sijistm- uses the derivative of fayd and not i&7, for the bestowal 
from the originator upon the intellect. It suggests that the shmW~ is the effect of this fay@ 
since the shiuiCah is accepted by Sijistw- as being divinely revealed by the universal 
intellect. This is one of the few places where the term is used, though not in the strictly 
technical sense of the emanationist scheme of the Muslim Aristotelians. 



lower world, not even for the twinkling of an eye, stripped of the action of the higher 

spiritual world. God created and originated paradise to exist till the time of the retribution of 

creation. God also caused the spiritual and the physical world to be related closely. After 

creating paradise to exist till retribution and linking it to the physical world, how can God 

have stripped paradise of the action of the spiritual world? This is obviously absurd (p. 95, 

1 2.7-lO)."J 

According to Sijis-i, the truth is that God could not destroy a thing which He Himself 

originated through His act, because He created the thing for a purpose. Similarly, paradise 

is not devoid of its own actions and goals.195 Once the action and purpose of paradise is 

established, what else can we say about paradise? God originated it, and what kind of 

reward can one imagine in paradise when a soul does not acquire good in such a way that 

its good action endures pemanently?Ig6 

SijistZni writes that the order of the names of paradise occurs only on account of the fact 

that paradise is not stripped of its acts since God originated it. Rather, the actions of one 

paradise flow out of it as do the actions of the ones below it. and the chain continues until 

the actions reach the extreme limit of all creatures.197 Among the names of paradise are: 

lac The spiritual or non-composite world has priority over the physical world not in terms of 
time, since at the level of ibdF time does not exist, but with respect to its doseness to the 
intelligible level of primordial origination. Paradise is part of that spiritual world, but like 
the rest of the spiritual world is constantly acting on and affecting the lower composite 
world. There was reference to this idea earlier in this section, see p. & p. 95, q 1. 
Therefore, retribution is not an action which occurs only at one given time, but is being 
effectedeternally. 

195 Since God created paradise for the act of retribution, it would make no sense if he were to 
then to void it ; since the function of paradise is retribution. 

It is obvious that SijistZini is being ironic here, since his own conclusion is the reverse of 
what he has stated. 

lg7 The actions/influences of paradise are such that reward flows down upon the souls in the 
physical realm, just as the actions of the souls who are 'below' flow horizontally 



fidaus, khuld and nacim. Each one is called "paradise" and each has a function (p. 95, q 
3.11-18). 

Firdaus is the highest paradise and is connected to the word of God. The function of the 

word firdaus lies in its union with the first originated entity, so that firdam illuminates the 

substance of the fist originated entity!" Khuld is the "paradise" in which the potential to 

make things appear is strengthened. This potential is sown in the substance (iawhmiyah), of 

the siibiq, and is eternal in i l  not separating from it nor abandoning it, nor ever changing.199 

Na~im is the "paradise" which the sZbiq bestows, from the light of the word of God, on his 

follower (tdT ) in order that the tgii have the capacity to ascend to khuld and firdaus. 

Through the flow of the light of the word of God into the form of man, the form's bounty 

is made eternal. The perpetuation of this illumination in the form of man is through the light 

of firdaus (p. 96,a 1 ).Zm 

influencing all of creation. See B;Plir;lh. '1 5 for the same idea. There is a relationship 
between the action of paradise on the souls and the action of those souls on other souls, 

To reach firdaus a soul would have to reach the word of God which is, as we will see, 
related to if not identical with the command of God. Thrs fact implies that union with the 
universal intellect is the condition of firdaus. Theologicnlly, Sijista'nl is explaining 
'paradise' as activity or functional 'space': firdaus is the activity of the word of God. 
namely, the illumination of the universal intellect. This act of illumination is parallel to the 
act of origination by ibdP. 

Khuld appears to be a cosmological space within the substance of the universal intellect, 
where all things of the intelligible and sensible world are eternally present in potentia. 

The tiEliis the universal soul (for further elaboration see Hdm, 1978, pp. 128-133: "this ... is 
the pivot of Neoplatonic cosmology and IsrniiCili theology...". He is refemng to the 
hierarchid structure of the intellect and the soul described in the Yma7bicc. Nacim seems to 
be the 'space' where eschatology is possible due to the capacity of the universal soul (given 
by the universal intellect) to ascend into the two higher 'spaces' of paradise. This capacity is 
made possible in the form of man. Sijistm- does not indicate that this capacity flows into an 
individud souVbody in the physical world 



According to the description above, it is possible for a person, after passing through the 

stages, to reach a high extent of knowledge which lifts the veils between him and the three 

paradises. namely, n g C h ,  khuld and firdaus; then he, in turn, becomes the "paradise" of the 

person who has benefited from him and been illumined by his knowledge (p. 96, 2.4-6). 

If a teacher begins to bestow benefits, he ennobles and exalts the student. Simultaneously, 

the teacher eternalises these benefits in himself and in his students. It is through the gifts of 

the teacher's wisdom that the student's life and subsistence is assured. If the bounties are 

continuous and endure, the souls are illumined and enlightened; and through the 

illumination and enlightenment, the souls have a noble pleasure which surpasses all other 

pleasures (p. 96, (1 2). This is, in brief, one of the forms of reward. 

As for punishment, it  is a misfortune which clings to the soul and which causes 

constriction of the soul's substance, its sinking from attaining its proper ranks and its 

falling into the stages of hell. The soul falls into these negative conditions due to its 

oblivion and negligence of its own world of luminosity and its attachment to and its 

deception by mean material things which make the soul inherit meanness and lowliness. 

Thus. even the souls who are in bliss are always in the peril of sinking and falling into 

misfortune (p. 9 6 , l  3).2*' Words which would purify these emng souls from doubts and 

contradictions pass through their ears, but they are deaf and do not listen while statements 

which are not confimed by anything amongst the signs of the external world and the souls 

penetrate their ears and rest in their 

zol See Blirah, 1 7 where souls choose to alter their fortunate position. The first action which 
the soul chooses is ,ohailah, heedlessness. The second action is to be attached to and be 
deceived by this attachment to material things (p. 96, '8 3.13- 15). The fact that the process of 
the souls sinking is ceaseless, strongly suggests metempsychosis, BZihirah, 1 15.13- 15, 2 .  
Hdm opposes this view, believing that the fall of the soul due to forgetfulness occurs just 
once (1978, pp. 110-1 15). 

This appears to be a Qur3ii~c allusion, verse 42:6 where God warns people to heed the 
signs of revelation. 



If those souls who do not listen are offered a provision'" for their substance, will they 

accept a provision which is in disagreement or in agreement with the substance of their 

souls? If the substance of their souls flees from their souls, then what will be the 

foundation of the souls and through what will their liberation be effected? If the substance 

of the soul agrees with the souls, then the soul and its substance have agreed with their own 

essence. Hypothetically, if it is assumed that the substance (of the soul) agreed with 

something other than its own essence, ihen the soul would not be harmonious within itself. 

IF the soul was not harmonious, it could not be the cause of the signs of the external world 

and the essence of the soul (p. 96.1 4-p. 9 7 , l  l)? If the soul is not in agreement with 

itself, it Calls into the stages of hell and comes up with absurdity and impossibilities and 

keeps itself busy thwarting itself, until its traces in the composite world reach low mean 

misfortune.lOs 

SijistZni states that if the condition of reward and punishment is what he has exemplified of 

sublime and mean things, and of fortune and misfortune, then, it is the right of the People 

of the Truth (ah1 d-haqq) not to shorten nor to spare any effort, even for an hour, to acquire 

-- 

By 'provision' SijistMi might be suggesting revelation; th~s identification is close to the 
concept of the androps myth or the myth of the 'true prophet in Gnosticism signifying 
the soul. This concept of the prophet is found in many Gnostic traditions such as the 
Ebionites, the Judaeo-Christians. See Halrn, 1978, pp. 123- 124; Corbin, 1953, pp. 76-84. 

204 The soul is, itself, the cause of the signs of the horizons and the souls. Therefore, the signs 
of the horizons and the souls are in agreement with the substance of the souls; so if the 
signs of the horizons and the souls do not confirm what penetrated into the substance of the 
souls and rested in their hearts, then, the souls are not in agreement with their own 
substance. Sijistm- points out that it is the soul who is the cause of revelation. This is 
similar to his idea that the prophetic soul, Muhammad, was the legislator. However. he is 
making a distinction between the soul as a vehicle and the substance of the soul, which 
must be in accord with the third element, the essencelsel f of the soul. 

B m a h ,  q 7.1246. a passage where Sijistm- writes that vice-ridden human forms are born 
as a result of the impure influences of souls who have chosen ignorance and vice. 



knowledge, and to store it in their own souls and to (to take from it as a) provision for 

their return, and to struggle and to go out (in the effort of) purifying their souls (p. 97, ¶ 

2.6- 12). He admonishes his readers to accept only truth and distance themselves from the 

absurd and the impossible, because the latter corrupt the substance of the soul and make it 

fall into the stages of hell. He writes, "...And do you not see that God, when he begins 

describing those who will inherit firdaus, begins with the quality of modesty which is 

patience and peace (siikina). So if man begins Lo teach the truth. and makes it conceivable 

and does not take it away from its firmness, nor from reaching its utmost, then it makes him 

inherit peace/happiness. If someone has an inkling of the knowledge of paradise, he does 

not give up. If he is not patient, he may spoil what he has begun and move into eternal 

misfortune". 

206 This hrrther indicates that knowledge can be stored and is therefore. unceasing, unless the 
soul chooses ignorance, giving up the radiance of knowledge it had acquired by 
recognising and following the right guides, BZihhah,9[ 19 & 12.5-13. 



Comparative Analysis of Iftkhit.  and BZhkah 

This chapter will elaborate four major themes found in the IfrikhW. ~+siZfah, qiygmah, bacth, 

and thaw& waWqSb. We will demonstrate that the B a h h  contains much the same 

content. Sijistiiai's arguments concerning these four themes have been stated in the 

previous chapter and will not be repeated, but their conclusions will be made explicit and 

cornmentedupon. 

1. The Law, Resurrection and the Appearance of the Pure Soul 

1.1 The Role of the Intellect in the True Understanding of Resurrection: 

In this section we will show Sijisani's argument for the role of the intellect in discerning 

the truth. He holds the view that a true understanding of resurrection is compatible with 

both reason and revelation. He maintains that true faith cannot be devoid of reason. 

Furthermore, the in tellect-soul is imprinted with divine knowledge; therefore, the intellect is 

a faculty beyond just human reason. The intellect is connected to the soul, and together they 

form what is essential to the individual person in the physical world in its journey towards 

absolute knowledge of the grace of God. 

In the Bdlzirah, Sijistiini sets up the category of truth versus the category of delusion 

regarding the knowledge of resurrection. These two categories are based on the capacity of 

the intellect to discern the truth. The intellect is not only the human faculty which acquires 



knowledge and recognises the truth, it is also the faculty which recognises the rightful 

bearers of revelation and thereby gains the way to eternal reward. In the Bairah 16.6-9 

the intellect and soul recognise the reality of resurrection. In 1 4.5-6.8- 13 the human form 

is capable of rendering the heavens transparent, i.e., of knowing their essence. Thus, the 

human form is capable of knowing not only facts about the nature-related world, but also 

the heavenly spheres. In the ifW2 (bacth, p. 4), Sijistiini writes that God addresses divine 

verses to individuals in the physical world. God addresses man because he knows that man 

has an intellect through which he comprehends and corroborates the Truth. SijistZni argues 

that God in His wisdom addressed man with a logic which is intrinsic to both divine 

wisdom and to man's intellect/soul; and the latter has the ability to corroborate this logic. In 

the Utikh* (p. 82,Y 2) as well as in the BrShirah, 1 16, 19, 20, the act of knowing on the 

part of man is the act of corroboration by his intellect/soul. This act is the understanding of 

the wisdom of God and is what constitutes faith exemplified by the act of Abraham asking 

God about reviving the dead (If&h*, p. 90, P 1). Therefore, the intellect's striving to 

know, comprehend and corroborate God's wisdom is an act of faith. In other words the 

intellect does not stand opposed to revelation, but corroborates its truth. 

Sijistiini introduces the views on resurrection of several groups because they understand it 

differently from him. In the fl'tikhlfr and his other works, Sijismi divides people into 

categories: the Literalists (Ah1 d-ZZhir), the Materialists(D&n'ydz), the Atheists 

(Mucaftilah), Jews, Magi, idol worshippers, the Philosophers (AshZb al-fdZsifah) and the 

People of the Truth (ah1 al-haqg3iq). These categories are drawn on the basis of those who, 

according to SijistZni, have knowledge of the truth and those who do not. Obviously, it is 

only the people of fhe truth who recognise the intellect for what it truly is. The leaders of 

each of these groups are the gates through which the believer enters, either the "fue", or 

"paradise", depending on whether he is one of the true or false believers (..." and what are 

the gates of the two groups of the People of Paradise and of Fire except the leaders of those 

gone astray and of the polytheists and of the rightly guided?" ...I 19. 12- 14). 



1.2 Resurrection 

The first theme we will address will be that of qiyiiinah, referred to in translation 

henceforth, as resurrection. In the Ba inh ,  SijistZni refers to the Atheists, Materialists, 

Dualists, the Jews, some Muslims and the Magi as holding beliefs regarding resurrection 

which are contradictory to the truth. The Atheists and the Materialists deny resurrection 

altogether because they rightly reject, on intellectual grounds. the descriptions of 

resurrection such as the destruction of the physical world based on an unquestioning 

following (taqlid), yet they do not know the real truth. Most people hold the same position 

as the Atheists and the MateriaIists in their hearts but do not speak of it openly. In the 

BWirah SijistLi writes that most people ascribe to the belief of the Materialists in their 

hearts not because their intellects and souls are satisfied with the belief but because these 

descriptions of resurrection have been given to them by their predecessors. Therefore. they 

assent to them with their tongues ((1 16). 

Sijis%its view that most people m hypocritical, verbally accepting beliefs which they do 

not hold true in thei hearts, leads him to prefer the method of reasoning, providing proofs 

and evidence instead of using taqlid. He clarifies this preference not only in the beginning 

of the Bahirah, but in several other places where he admonishes the reader to know through 

his intellect. In the treatise (1 2.4-7) Sijismi warns the people ofthe mrvth whom he refers 

to as the guardians of religion (oh1 d-din), to guard the truth from those who Dy to 

penetrate it without understanding its foundations. In his own arguments supporting the 

view of the ah1 af-&iqPiq in the BZhirah and the Utikhgr, Siji stjini refutes the belief that 

resurrection is intrinsically a physical condition of nature-related changes or disfigurations 

leading to the total destruction of the world. 

Sijismi writes that the word al-qiyiilnah is derived from the verb q-a, yaqiimu and is 

grammatically in the feminine gender. All the names, titles, and characteristics of 

resurrection are contained in the "h", the last letter common to the spelling of all labels for 

resurrection. The h is the indicator of the grammatical feminine. Resurrection is completed 



in the cycle of the soul, which incidentally is also feminine (q 18)? The issue of 

Sijism-'s understanding of the feminine soul and its relation to resurrection relates to his 

statement that the qaaim's return occurs in the cycles of the soul, which occurs in the same 

passage. 

1. Sijismi's fust argument is that resurrection cannot be purely physical since Muhammad 

associated resurrection with himself. The corning of Muhammad as a messenger Erom God 

was not determined by the conditions of the nature-related world, but ordained by God. 

When Muhammad received revelation, there was no destruction of the physical world. 

Therefore, if resurrection is like Muhammad, why should it be interpreted as a time when 

destructive conditions prevail in the physical world? In the Bairah Sijistiini quotes a 

tradition in which the prophet is said to have likened himself to The Hour (i.e. of 

Reckoning) as two fingers on the same hand (Bshirah, (B I7 ..." Don't you see that 

Muhammad (may peace be upon him and on his family) had coupled himself to the [Final] 

Hour when he said. "I and the Hour were sent like two joined fingers"; Iftikha, p. 82-1 2). 

Since the comissioning of the Prophet (and the Hour) was neither the result of a natural 

mutation, nor was the nature-related world weakened or destroyed in any manner as a result 

of his coming, Sijistjini concludes that the circumstances, conditions and effects of the Hour 

should not be any different from the arrival of Muhammad(B;Thirah. Y 17). 

There are different descriptions of resurrection in the UcikhZrand the Bfiirah. Let us Fist 

exmine the circums~ces,  conditions and effects of the Hour as set forth by SijistZni. In 

the BZhirah, the physical indicators of resurrection are described as being preceded by 

terrifying and heinous events, such as, earthquakes and solar eclipses, which he refers to as 

the 'rolling upt of the sun, eclipses of the moon, the exploding and dimming of stars, 

The feminine is explicitly mentioned only once in the BiIhimh in the above passage. It is an 
issue of considerable importance because it is related to Halm's thesis that Sijism- initially 
held that the feminine was prior to the masculine, as in an older strand of IsmFX belief. 
Later, holds Halm, 1978, under the impact of Neoplatonism, Sijistanl changed his views to 
the priority of the masculine intellect over the feminine soul (pp. 119,297ff.). 



mountains erupting, the miscarrying of the pregnant, flooding of seas and other such 

tumultuous signs which he defines as mutations of nature leading to turmoil and corruption 

(1 7.1-5). 

On the other hand SijistZni's descriptions of resurrection in the HtiWlZrare interpreted quite 

differently. Sijismi writes that the metaphors describing physical conditions of the Day of 

Resurrection set forth in the Qur=Zn must be understood correctly. The 3thZia.l-qiymah, or 

the physical influences of resurrection, in which the scattering of the stars, the eclipses of 

the sun and the moon and the folding of the skies and earthquakes occur, must be 

interpreted metaphorically. The sky must be interpreted as the sharaci which have been 

folded, (i.e., been forsaken). Earthquakes signify the repeated revolutions of the earth on 

which the souls have no stable rest, presumably indicating the repeated cycles of time into 

which the souls enter. The stars who have been scattered are the Sunni fulamSJ, who are 

dead.208 And the rising of the sun in the wesPW is the Imam, who has already risen from 

the west ( E ' ; T r ,  p. 8 1, 1. 12ff). SijistZni uses reason and analogy to understand the 

metaphors describing resurrection. Thus, he is not discounting the use of reason as a means 

to understand revelation correctly. His point of variance from the theologians is his 

definition of the intellect. SijistZni makes a distinction between reason and the intellect. 

Reason is the physical means to understand revelation, God's intent, in the nature-related 

world. The intellect is the divine imprint in man, meaning that man has within him 

knowledge of God's intent. 

- -- 

Thisisareferencetothe@Tdilh:"Indeed,the~ulam~onevth~elikethestvsinthesky", 
Mmad b. Hanbd, 3: 157, Wensinck, 1967,Concord~e de la mdition musufmane, 
Volume 4, Leiden, E. J. Brill, p. 363. 

2@ "The rising of the sun in the westtt is among the traditional, though non-Qur~Wc, "signs of 
the Hour". Here Sijistm- seems to be alluding to the FStimids, as suggested by the editor, 
IfliWIa, p. 8 1, note # 2. 



1.3 Appearance of the Pure Soul and Resurrection as Spiritual 

Sijistiini demonstrates the use of reason by explaining another metaphor. In the IftikhZr, (p. 

75,q 2ff) he introduces the image of the king or judge. His argument is as follows: the 

world is created at once by the most perfect command of God ( ) a m ) ;  therefore its 

destruction, as believed by the ah1 al-?air, would imply a weakness in his command, 

which is impossible. Thus, the opposite of destruction must be the true meaning of 

resurrection, i.e., huduth or qiyZm. the risinglcreation of the most excellent among the best 

of creation, who is man. Through this rising (qiygm), in a fortunate time, a soul-related 

influence (lumiic ZhZr ndsZnT) adheres to those who believed in, and expected the coming 

of the one who rises.Xo Those who did not believe in the figure of the kingljudge are 

excluded from this fortunate event. Assuming, like the Literalists. that God himself will 

judge mankind as its king at the time of resurrection, He would hardly chase people away 

by initiating horrifying events, but rather would invite them to His audience hall. Above dl, 

He would certainly not destroy them. Furthermore, the Hour cannot be characterized by 

special physical events of which people would be aware, since it is supposed to come 

"suddenly", while they are not aware."' Sijisani concludes, resurrection must be a spiritual 

event, which may occur at any time without warning or terror. A "pure souP2 is 

designated for the specific function of the judge (IffddxTr, pp. 75,l. 14-21;76,1. 1- 1 1)?3 

210 Al-muttaqjn of verse 43: 67 refers to the ahl d-h3qZ)iq. 

211 43:66: "They but wait for the Hour to come suddenly upon them, while they perceive it 
not". 

Since the term "pure soul" is used to mean a specific entity, it will be treated as a technical 
term anditdicised henceforth. 

"3 There may be some contradiction here, because on p. 8 1, Sijistm- speaks of the qPim (the 
resurrector) in his 'time and cycle', which certainly suggests an historical dimension to 
resurrection. The image of the pure soul ' having resurrection' i.e. knowledge, stored within 
it maybe compared to the image of the law which conceals the real ultimate truth. The pure 
soul is described as the 'the kernel of nature' and the 'essence of creation'. See footnote 
214 below; lftiM&, p. 7 5 3  1.8-11. 



A corollary argument to establish the pure soul as the judge is forwarded both in the 

B3ira.h and the iftiWl&. If God himself is to sit on a throne and judge creation, then He 

must possess personality, form and limbs (shaksiyah, siirah, jawih'h; IfrikhZr, p. 77,l. 6- 

17; Bairah f 10). If one agrees that He does not possess these (and one must, otherwise 

one would stray into anthropomorphism), then it is impossible to conceive of Him as a 

judge. Sijismi cannot have been unaware that he was disregarding all the finer points of 

the kalm debate about anthropomorphism in the above argument. His objective here was 

certainly not to deal with the issue of anthropomorphism with any seriousness, but to 

introduce the idea of the pure soul (nds zakiyah.). While maintaining that God as the 

Originator is not an anthropomorphic conception, he proposes that God as judge is. 

Sijistiini's reasoning is as follows: he who sits in judgment must have some link with the 

creation under judgment. Therefore, judgment must be administered by a form which is as 

physical as the world of nature but which is in a position to judge, i.e., to be above the 

world of nature. For this purpose he introduces a spiritual hierarchy (hudiid d-MhSniyah) 

as the medium between the two worlds. Through this hierarchy the command of God is 

connected with the pure soul (ndk zakiiah) which in turn is united with one human body. 

SijistZni sets up the pure soul (rids zakIyah) as the judge, appearing in the human body in 

the physical world. 

Through the above argument Sijistai has removed God as the Judge and put the pure soul 

in that position. Sijistgni justifies his identification in several ways. The fist  justification is 

through an analogy with the prophet: both are human forms ruling (hukm) on behalf of 

God (Ifmiit, p. 78-80, ¶ 1 ).The difference between them rests only on the fact that the rule 

of the qPim is spiritual, hidden, concerning al-Zkhirah, whereas, the prophet's rule 

concerns the laws applicable for the administration of society. In the Kashf (maqaat, 3, 

justa 7, 3) he elaborates on this point further: while the performance of the law-related 

obligations is laid down for the administration of culture and the order and governance of 



society, the performance of deeds which are intellect-related are for the subsistence and the 

well-being of the world.14 

His second justification is that the intellect cannot accept that resurrection occurs after the 

destruction of creation in its entirety which would then be revived by the blowing of a 

trumpet. Resurrection described by the ah1 al-@3ir is the total annihilation of creation 

making the condition of resurrection identical to that of the state of original origination 

(ibda'c). This cannot be possible since the instant of origination is unique and cannot be 

repeated. According to Sijist3iniTs argument, if resurrection is in the form of origination 

(8u'ra.h al-ibdP) when there is no matter, elements, substance or individual material thing, 

then by that very token, to conceive of a physical resurrection is absurd(IftiWlZr, p. 88. (1 4- 

5- p. 89,a 1). Since that primordial origination occurs only once, it cannot occur again, 

whereas resurrection occurs after the primordial origination. Matter, substance, elements 

and individual material things appear only gradually and are physically manifest in the times 

which God has measured for them and placed them in. 

SijistZni claims that resurrection as described by the ah1 hl-@&does not occur at the level 

of primordial origination and cannot occur in the second, physical cycle of creation either. It 

appears that Sijistiini maintained there were two phases of resurrection. In maintaining this 

position he was consistent in adhering to a bipartite scheme which occurs in his 

cosmological structure where creative activity takes place at two levels: the intelligible and 

the sensible. In the IftikhZr the physical conditions describing the destruction of the world 

as the advent of resurrection are to be understood as metaphors. Yet what the metaphors 

signify, for example, the death of the culamFand the rise of the F@imids, are events related 

to the physical world. The activity described in this phase, as the 3fha al-qiyiTmah, are 

physical events occurring in the physical nature-related world of organic generation and 

corruption. Yet Sijistihi is emphatic that resurrection is intrinsically related to the spiritual 

In this context retribution is not related to ontology but to ethics. Yet, later we will see that 
in the metempsychosis arguments the ontological status of souls depend on the degree of 
knowledge they have obtained. The ethical argument is secondary. 



realm. It may be that he contradicts himself to show that these events are not essentially 

related to resunec tion at all. 

In the BZhinh, SijistZni speaks of the > m r  d-qiyimah, the real matter of resurrection, 

which could possibly indicate the second, purely spiritual-related phase: "They (that is the 

physical indicators of resurrection) are followed by matters of resurrection, the rising of the 

dead, the exchanging oC the earth with a white earth, creatures being brought to account 

through the imposition of justice, the compensations of the souls, the placing of the 

balances with equity, the preparing of the way and the entering of paradise in the 

neighbourhood of the Merciful and other similar conditions. These are in totality, soul- 

related mutations, which lead to continuity and goodness" (BZhirah, 1 7.5-9). 

However, another point made in the Bghirah (q[ 7.9- 16) appears to contradict the position 

that the real matters of resurrection are purely spiritual. Here he asserts that the conditions 

of the Hour, and the terrifying things preceding it consist of the arrogance of the 

Antagonists, and their mastery over the world. This dominance of corruption causes 

excesses, such as, murder, oppression, fornication, sodomy and distorting the true nature of 

speech (which is divine in its essence) by lying and hypocrisy. Hence, souls in the physical 

world during this time are dirty and impure and make the prevalent cormpt structures of 

nature transparent, thus altering the possibility of achieving a fortunate position. From these 

souls' influences, injurious, deadly and damaging beings occur which make their own 

barrenness and turbidity appear. Furthermore, from these impure influences individual 

bodies which are farthest from harmony are born in the organic domain. The noblest of the 

three organic kingdoms of the nature-related world is the domain of man. However, once 

man is born physically into the ~ature-related world, he is subject to the influences of evil 

destruction as well as to the influences of good making the character of predatory animals 

visible in himself. 

Another passage is relevant to this discussion, 1 8.7-12, that in which SijisEini describes the 

state of purity and goodness resulting from the influences of good creatures who are 



present because of the effects of pure souls. They too, influence the organic domain of 

man215 and from their influences harmonious bodies are produced. These bodies through 

their essences render the character of angels and their actions, such as glorif3cation and 

sanctification, transparent. Consequently, resurrection of the dead, the justice of retribution 

and the entrance to Paradise result. 

In the two above passages, souls can affect and change the physical conditions of their 

sensible world through their essences, by the alterations within themselves. Therefore, 

Sijismi holds that the real matters of resurrection are purely spiritual. in the sense that these 

matters of resurrection are brought about solely by the soul. By describing the purely 

spiritual-related phase at the heart of resurrection by the events of the rising of the dead, the 

judgment of their deeds and their retribution Sijistmi does not specify whether these events 

occur to souls in the physical world or in the intelligible world after physical death. The 

soul-related world is connected to the physical world and therefore, influences it. The 

influences depend on the positive or the negative effects that the individual souls generate 

from their essences through their actions. In other words, regardless of where the events 

occur, they are caused by the soul and this makes them purely spiritual in nature. 

Yet another element is involved in the problem of whether or not Sijistiini postulates two 

phases of resurrection: his understanding of the law and its abolition. If the second phase 

lies beyond the physical in the intellectual or the intelligible level of existence, would this 

mean that the physical administrative law of the prophet is replaced by the concealed 

spiritual law of the qZirn? Or do the two operate in a parallel fashion, one outside the 

individual (for the evolution of society), and the other, within the individual (for the 

development of the mystical self)? An answer to these questions can be entertained only by 

examining Sijis%i's idea of the two different roles of the q$W and the prophet. Sijismi 

specifies that the summons of Muhammad, when likened to the Hour, are ritualistic 

( ~ ~ ~ ~ y a h ) ,  whereas the summons of the qpim is' intellectual ( c i l r m i a f ~ ) .  The reason the 

215 In the ttb'W1a (p. 75,P 1.8- 1 1) the pure soul is referred to as the 'kernel of nature'. 



qPim is absent at the time of the prophet is that his summons are different from that of the 

prophet (Etikha, p. 83, 9 1). The distinction between the two types of prophecy in 

SijisGinits thought is interesting because it provides an element uniquely suited to a mystical 

wissenschaR But this mystical position is neither a totally individualistic gnostic position, 

nor is it purely legalistic.216 

In the I'Sikh& (p. 82,12) ,  SijistiTni speaks about the absence of any uace of "this qlPimn. 

Why he does so is unclear. There appear to be two possible reasons: (1) a polemical stance, 

where he taunts his opponents that resurrection according to them has not come for more 

than 350 years; (2) the second reason maybe the intrinsic nature of resurrection. Since the 

gPim's call is intellectual (darwah is ~ifmiyahyl7 the qrS'im's knowledge is not visible; 

whereas the prophet's (mi l l )  call (da 'wah) is ramafiyah. Therefore, while hypocrites may 

enter the da'wah of a prophet, only the sincere can enter the dacwah of the qiPim; and their 

souls will be recompensed according to that effort of sincerity. SijistZni holds that God has 

ordained the dacwah of the q3~im as intellectual, not ritualistic. It is intellectual because it 

cannot be operative through force since force would make its followers hypocrites, not true 

believers.Therefore, the believer must possess knowledge (cilm), and the sqibal-'ifm is he 

who deals with those who profess a belief without the use of force, i.e. without an 

externally motivating factor (IftikhZf, p. 83). Therefore, a believer is defined as the one who 

is intellectually convinced of the truth of revelation and accepts this as an intellectual 

conviction and not as a mere acceptance and observance ofthe law. 

x6 Sijistgni maintains that there are two kinds of prophets, the external and the internal. And 
that the external has an internal co-respondent. For a discussion of these two categories see 
Alibhai, 1983, pp. 82ff. The question raised here is whether true resurrection concerns the 
external or the internal prophet and whether the resurrector takes on an external or an 
internal form. 

217 Sijistani writes in Iftikhiit, p. 6 1 that the e n  of the qa3.m is distinguished from the time of 
the other prophets by its activity, just as the acts of cultivation are distinguished fiom the 
acts of harvesting. The benefits harvested in the e n  of the qiF?itn are intellectual and must be 
sown in a previous cycle. 



In summary, Sijistjili distinguishes between the intellect and reason. holding that while 

reason is necessary to interpret revelation correctly, the intellect is the knowledge of God's 

intent. He argues that resurrection may have two phases, one to which the Qur%nic 

metaphors apply, where physical conditions in the nature-related world change, the other 

where a spiritual condition within the soul of man occurs. In both cases the physical world 

is not annihilated. To avoid the concept of anthropomorphism Sijistihi holds that a special 

figure, the pure soul. not God, is the judge at resumction. Finally, just as there are two 

phases of resurrection, there are two phases of the law: the first is initiated by the prophet 

and is ritualistic in order to maintain stability and justice in the physical world: the second is 

initiated by the qa'im and is intellectual in order that souls receive and acknowledge the 

knowledge of God. 

2. Messengership, Prophecy and the Law 

2.1 Messengers and the Message 

fn this section we will discuss the distinctions among the prophet, imZm, mahdiand the 

qPim according to SijisGni. His concept of the relationship between the message and the 

messenger is unique for his times. The time of the qiPh, whose manifestation is the advent 

of resurrection raises the most original component of SijistiiniTs thought. Revelation is 

related to time in a cyclical process of imms. The seventh imlim reaches and compktes the 

Limit of revelation culminating in the arrival of the mahdiwho is himself the unveiling of the 

grace of God. No Isrniicili thinker before Sijistiini had dared to formulate the esoteric 

meaning of resurrection so explicitly. According to Sijisni, the person of the rnahaYis the 

grace of God. Thus, resurrection is the encounter between the individual soul and the 

mahd1. 



Though there is a distinction between the two types of dacwah, the messenger or rasiil is a 

category which encompasses the prophet, the a wsiyS~, the iPimmah, the k h u l f i ~  and those 

such as YBsuf, who belonged to none of these categories. It stands to reason then, that the 

qa7m is included in the category of dacwah as, 'one who is sent' and therefore, referred to 

as a rasD1 (IfrikhZr, p. 63,W 3-p. 64,¶ 1).?18 

SijistZni makes the distinction between &he q@im and the rest of the category of raslil in two 

ways. First he qualifies the law of the qa'~im as being different in its essence, i.e., by its 

being spiritual or intellectual. Second, he claims that God has made "the banner of this 

q a m "  appear "over one of his representatives (MuldZ~)"(Iftikh&, p. 83,T 1.12). This last 

statement is one indication used as evidence by current scholarship to maintain that SijistZni 

did not believe that one of the FZ!imids was to be the qlPim, but that they were only the 

qg~jrn 3 legitimate representatives. In the illikht (p. 72.1 2-73, 1 ) he writes that it is the 

a+mmah, who are designated as the qPim's representatives. The lthbgt. supports both these 

references, where he writes that the function of the MulatZJ will continue till the advent of 

the qPim (p. 178, 186-187). With the evidence available it is very difficult to come to n 

conclusion about whether SijisGni accepted the Rtimids as iPirnmah, khulaE) and/or 

qil~im. It is clear, however, that he does draw fine distinctions among them."' All that can 

be maintained for certain is that SijistZni accepted the Ktimids as nslll and thus, as the 

rightful leaders of the people of the truth.22o 

It can be suggested that the point of using the verb 'arsda' for all who are sent, including 
those who did not bring a law, is that there is a type of message which all pure souls may 
bring to others whenever the pure souls influence the nature-related world with their 

x9 An examination of whether the differences among these various types of rasd are based on 
elements other than their function in the physical and spiritual world would be very useful 
for the reconstruction of Sijistms hudUddacwah structure. This inquiry is beyond the 
scope of this thesis. Even though W. Madelung, P. Walker, M. Alibhai and F. Dafbry have 
all dedt with this issue cursorily, there is no detailed work on the subject. 

220 In the Bmrah, the q5Ym is described as having all the intellectual emanations within him 
and is the whole, which in relation to the part, is the total of all souls (1 8.2-5). Similarly, 



The rank of the qZ3im exceeds that of the niftiq, as well as that of the six preceding Lords of 

resurrection and that of the m&&, as the most absolute manifestation of the universal 

intellect. The message of the qPim stems from and calls for an affirmation by the soul. 

Supporting this idea Sijismi quotes the Qu~iinic verse "We shall show them our signs in 

their souls and horizons so that they will see it "(Kasht pp. 8 1-84)? 

The idea hi l t  Lhe law brough~ by the messengers from God becomes redundant and useless 

is related to the idea of cyclical time and the functions of the different kinds of messengers. 

Each cycle has a messenger who proclaims a specific law required only in that cycle. 

According to SijistZni, the redundancy of the law occurs either because the people have 

outgrown it, or because the qa'im has transformed the ritualistic law into a spiritual 

relationship between man and God. The concept of the redundancy of the law is linked to 

the accusation of antinomianism levied against the IsrnaWs by their opponents. SijistZni 

demonstrates that the rejection of a specific law which is replaced by another code is not 

antinomian. Rather, the chain of laws, one replacing the other, is related to the spiritual 

progress of the soul in its journey to the grace of God. 

in the IAiWI;ii (p. 62), Sijistm- writes either that the whole is what is real and has true 
being, and the p a t ,  by virtue of belonging to that whole, also, has true being and is real; or, 
that the part is what is real and possesses true being, and since the whole is an abstraction 
of its parts, this makes it real and to possess true being, In either case, b e  process of the 
udolding of the 'message' in any one given cycie, whether that of Muhammad (a prophet 
bringing a law), the pure soul (bringing knowledge through its own purity) or of the 
q R m  's (bringing resurrection), is as real as its unfolding in any other cycle, 

221 This interpretation of SijistPni lends n mystical character to Sijist3n.iis thought. As the 
message is maintained by a physical hierarchy (the dacwah) in the nature-related world, so 
tbe spiritual hierarchy (hudiid d-rii@Wya) maintains the soul-related world. Cutting 
across both the worlds and forming a bridge across (like a bmakh) is the soul: the soul, 
who searches for knowledge of its own absolute, who creates its own separation and 
thereby the path and the vehicle of the search, and who stands finally - as that unique point, 
at once both creator and created. 



In Ithbgl al-Nub0wa7 there is a passage about the rescinding (rafae) of the law by the 

people before the advent of the qZ+rn? SijistZni states that the people themselves will 

rescindthe shan'cah so that by the time of the manifestation of the qa7im there will be no 

need for him or his khulfi3 to do this. This could mean one of two things: (1) the 

rescinding of the law by the people's rejecting it is negative and is part of the destructive 

chaotic condition preceding the advent of the q P h ;  (2) the time preceding the q$im is a 

time of purity and sincerity in which people do not need h e  ritualistic law because the pure 

soul has appeared along with other souls who possess an high degree of virtue, spiritual 

strength and knowledge. In this particular passage in the irhbZI& it is important to note that 

when Sijistiini refers to the rescinding of the law. he is referring only to what he considers 

as ritualistic law (camaliyah) and not to the law which he considers to be intellectual 

know ledge ( Cilmiyah). 

Nqir-i Khusraw, when recording SijistUits definition of harm as the religious laws of 

the prophets in his KhwZn d-Mwm, wrote that SijistZni refers to the prophets as 

khud3wmdgn-i sap (the lords of the cycle of concealment) in whose time souls receiving 

taclim, come into the physical world through the ~ ) y i d  of these prophets. But it is only 

through the power of the q$im who is the lord of the Great Cycle that they become 

spiritual. " Therefore, it is clear after examining the issue of the rescinding of the law that 

Sijismi did not view the replacement of the ritualistic law by a spiritual intellectual code to 

be negative or antinomian in character. SijistZni is not concerned about the esoteric 

interpretation of the ritualistic law, or about its redundancy. He wants to emphasize that the 

time of the qg~irn is a time of divine grace, during which dl souls will to some degree or the 

other be in an harmonious state where purity, goodness and knowledge will prevail. This is 

'2 Ed. A. Tamer, Beirut: Imprimerie Catholique, 1966, p. 1 80. For a discussion of the relation 
between law and prophecy, see M. Alibhai, 1983, pp. 160- 165. 

Ed. A. Qawim, Tehran, 1959, p. 135. Daftary, 1990, interprets these passages to conclude 
that Sijistm- does not advocate trtJrvll and because Sijistw- restricts the abolition to certain 
ritualistic obligations by the qam, his position cannot be viewed as antinomian (p. 238). 
Daftary does not view the dissolution of the law to be negative. We agree with DaAary upto 
this point. But Daftary has missed the significance of SijistW's position altogether. 



Sijistiini's concept of the "kingdom of God" on earth. Thus, the point Sijistiini ernphasises 

is the condition of grace. The redundancy of the law is simply a by-product resulting from 

the level of intellect-consciousness achieved by society. 

Thus during the cycles of concealment the revelatory relationship between creator-created is 

still seen as being of a physical nature i.e., the shaicah, and it is only with the q@im that 

revelation becomes non-material, in this case, a call to knowledge. A passage from the 

IftikhiTr is relevant here(p. 8 3 , l  I )  ..." knowledge is that which is hidden by the lord of 

knowledge from being directly witnessed by creation". ..here SijistZni expresses the concept 

of the people being kept away from knowledge by the prophets until they are ready to 

receive it through the q32im. Viewed from this angle, the sharPah, becomes a 'concealer' (a 

banakh) and the prophets, lords of concealment. This view is repeated in the Kashf as we 

will see below. 

The idea that the shar i~h  is, in a sense, outgrown by the people before the coming of the 

qSim should be distinguished from the concept of its transformation into something of a 

spiritual nature by the qFim. The passages above are significant for the discussion of this 

concept for a number of reasons. First, the law is seen by SijisGni as being brought by the 

Lords of Concealment. He refers to this in the Kashfwhere he metaphorically describes the 

prophets as doctors who prescribe medicines and the abstention from certain foods (i.e. the 

concealed law). The idea that the law conceals ties in with his concept of the law as 

bumkh. This interpretation indicates Sijistiini's mystical tendency which sees the law as a 

stage of spiritual development which the soul must transcend in order to reach the level 

beyond: that of the spiritual law of the intellect and of knowledge which is unveiled by the 

qSim. 

In the above passage, SijistZni uses the metaphor of disease for the period of concealment 

of knowledge. In this state, the imms restrain their followers from certain foods, i.e. do not 

allow the tlow of unrestricted knowledge. Each im-, from the fist  to the seventh. 

prescribes a cenain medicine i.e. law, with certain prescriptions and prohibitions. The 



seventh reaches and completes the Limit of revelation culminating in the arrival of the mahdi 

who is himself the unveiling of the grace of God.224 

The relationship between the lords of resurrection and the mahdi (both presumably 

referring to the imms)  appears to be functional. That is to say that, the mah&is the Lord of 

resurrection in his aspect of making the truth manifest in its complete form. In addition, he 

allows the pure to have access to absolute knowbdge, and thereby transcends the 

limitations of the nature-related world (Bairah, 1 8.5-7: "...this qPim emerges far removed 

from all evils, a receptacle of all knowledge, goodness and virtues. Consequently, he 

eiiminates from the structures of nature all their impurities and turbidities; and confronting 

these are the fortunate signs and the Intellectual Lights")." 

The issue of the q$im in Sijismi's thought is one of controversy and speculation. If 

textual evidence could be found to support whom he believed to be the qiPim, it would 

establish to some degree of certainty whether he was one of the Qanrniph (Madelung, 

1958, pp. 43435; Stern, 1961, pp. 99-108), a FZtimid or a Neoplatonic philosopher 

influenced by gnosticism (Hdm, 1978, pp. 115ff). Whichever group he belonged to, 

Sijismi obviously believed himself to be part of the people of the truth who were the 

guardians of religion. This was the group who followed God's manifest signs and from 

which the prophets, the imZms. the awliy33 and the khul&Jcan rise. These leaders are the 

gates through whom the believer acquires the light of knowledge. Through their initiation. 

the individual receives divine help and teaching in order to recognise the truth, without 

which people would be tricked by their own knowledge and thereby, enter the state of hell 

-- - 

224 In the Persian, the reflexive pronoun, khish, is used to refer to the grammatical subject, i.e. 
the rnahd-, instead of the normal usage of referring to its logical subject i.e. the unveiling. 
This leads to the above reading. KmhE pp. 82-83. 

2zr, KasN; pp. 81-84; By the act of facing the intellect-related Lights (which refer to the 
universal intellect) natural structures are negated. This specific use of the term 'light', in 
relation to the universal intellect occurs only once in the treatise. 



i.e. ignorance and heedlessness (BZhirah, 1 19, YmiTbic, YN36, pp. 82-85; !Cash( maqgaf 

6, justa5,  1). 

The reason why SijistZni labeled the seventh lord of resurrection as the mahdiis unclear. 

Perhaps he did so because the mahd embodied the unveiling of the grace of God, or 

perhaps Sijistsli used the term to be more specific and intended to specify the actual name 

o l  a particular individual i.e. Muhammad ibn IsmZcfl .~6 However, SijistZnj has not, in any 

surviving work, specifically named or identified a person as being the mahdi. The 

identification of Muhammad ibn Ismlcil seems too premature a conjecture to be treated as 

conciusive based on the evidence we have at hand. 

On the one hand Sijistai leads his reader to believe that the mahdiis a specific individual; 

on the other hand the idea that the law will be abolished is explained in a general sense of 

the entire community reaching a certain level of spiritual understanding through their 

intellect. The idea that the law is outgrown by the people does not have only the positive 

aspects discussed above. People could fall into wrong-doing and corruption by going 

against their intellect and soul and heeding the falsehood of their predecessors who "make 

them inherit" everything from them. In the IfhbiZ, Sijisclini writes (p. 180) that it is the 

intellect, the word of God's sincere affection (ikhlss) for His creation, which repudiates 

corruption from the world in order that the soul reach the presence of the divine 

grace(quds). The substance of the intellect (siibiq: that which precedes) is both the word of 

God and divine grace. 

Souls who distance themselves from harmony, manifest dense, impure structures of nature, 

making the destructive and the predatory visible. The negative act of istishiif not only 

represents the absolute antagonist, but any straying on the part of the soul. The term didd is 

typically Isrnii~li (Halm, 1978, pp. 104-106)'" and in the Biihiinh can be seen to be that 

226 Walker, 1993; Madelung, 1988; and Stern, 1983 hold the view that Sijistm- was waiting 
for the appearance of Muhammad ibn IsmFil whom he believed to be the maha. 

According to Halm blis and AzZtii are personifications of the Ndd. 



duality which characterises the nature-related world. It is not a dichotomy, as in the 

separation of the body and soul. but is the dual character of the body-soul unit. The process 

of resurrection also. is characterised by the duality of goodbad. wisdom/ignorance and 

lifeldeath. Viewed in this manner, resurrection is an exercise of the soul which. by the 

token of acquiring knowledge, loses ignorance, and vice versa (Kasht maqZlat 3, justiW4, P 
I). The soul's self-awareness of its true substance bears within it the duality of knowing its 

closeness to the intellect, and at the same instant realising that its comprehension of the 

closeness is the bct of its separation. In passage 1 12 in the Bairah, although the imagery 

of light i.e. of radiance and brilliance is used, the major motif is that of rising - i.e. of a 

knowledge which stands witness to the n t h  and a process of ascent. 

There are two forms of action which contribute beneflt and harm to the event of 

resurrection and reach the soul after physical death.228 In the Kashf SijistZni wwris that 

there are laws. the fruit of prophe tic activity : ( 1 ) the cqli and (2) the shxci. The Caqf (the 

individual human intellect) and the share (the pragmatic ritual code) are parallel streams of 

emanation from the universal intellect. Related to this are the (pp. 93-96) two forms of 

actions of the pure ones: ( 1 ) k3r-i caqfi and (2) kzr-i sharFi. The ka-i  caqli. namely, 

intellectual action, prevents one from harming his own kind and provides for the well-being 

and subsistence of the physical world. Going against ka-i  caqli results in the destruction of 

Qiymah and baclh are two different concepts for Sijistm-. Qiy;Tmah (mtkh,i) essentially 
concerns the rising of the qaTm, i.e., the messianic idea and his interpretation of traditional 
eschatological beliefs. Bnch (bar mgikhfm), on the other hand, concerns the "resuscitation 
of the dead", i.e.. of individual souls. The "events" that, according to SijistZin& are supposed 
to manifest the two concepts, are associated and combined in many ways, especially in the 
YanSbic. This interlinking causes difficulty. In the find analysis, the crucial question is: 
does Sijistani conceive of r series of bacths leading up in time to a find q i y m l ?  (as W. 
Madelung suggests) Or, does he spiritualise even qiymah in such a way that it becomes a 
nowtemporal quintessence of all bacths? In the I ' k h a a  distinction is made between bacth 
and qiymah, since Sijistm- discusses them in two separate sections: "Macrifgh al- 
Qlymah", and "Macrifah al-Ba CW. Madelung makes the same point by clarifying the 
distinction between bacth and qiymah in the K W  BaW is used synonymously with bar 
mghikhtm; which signifies the rebirth of the individual soul through gnosis rather than a 
single event in time. However, qiyiiinah is the advent of the Q;Fim (1990, p. 143, nt. 27). 



the physical world, its stable forms of administration and the degeneration of the world and 

its systems of order. In the Bairah SijistZini confirms that the benefits of intellectual 

emanations as well as those of the culture which governs man's physical life, are protected 

by the fact that the form of man is the manifestation of the soul: "The world of soul is 

totally confined to the Form of Man which (is such that) if it were not, then there would be 

neither emanations from the intellect, nor benefits for the soul, nor any administrative 

culture (siy8sa.h shwcah)" (1 4. 5-7). Therefore, it follows that actions governed by the 

intellect are not only in accordance with the truth, they are necessary for the maintenance of 

the physical realm. The ka--i shar'i, namely, the actions of the law, are those actions which 

were made obligatory by God and transmitted through the lords of the time (khud3wwdgn- 

i da wr) . 

2.2 The Pure Soul (Nafs Zakiyah, Nafs Zah-yah $myah) 

In the BWirah Sijismi raises another issue, of concern here: the appeannce of the pure 

soul to receive the risalah, or message: he statcs, if souls are in a condition such that 

intellectual emanations have mastery over them, and in this condition they render the Form 

of the Sphere including all its bodies and luminous stars transparent, then good fortune, 

divinely granted talents and beings who bring advantage and nobility occur from their 

influences ((A 5.5-7). Furthermore, in this condition of intellectual dominance the pure soul 

appears, having acquired benefits from the emanations of the intellect, and been granted by 

divine ordination an abundance of virtue similar to the virtues of the intellect. When the 

pure soul appears the influences of the other good pure souls are visible. Thus, concludes 

SijistZni, it is established that the resurrection to which the messengers call is nothing else 

but these visible influences of purity and goodness oC souls (1 12. 5-7). He asserts that 

anyone who has true knowledge of the bx3u'kh has arrived at the right path. Such a person 

is not confused concerning the mode of resurrection and retribution. But, he does not 

elaborate on the meaning of ban& since he is writing to a person whom he feels has the 

sagacity, intelligence and a capacity for grasping subtle tenets of the faith (1 15.2-5). Thus 



according to SijistZni, when there is a predominance in society of people who embody the 

intellect, which is the corroborator of divine intent and wisdom, they influence their 

environment to such an extent that the world is ready for the appearance of the one pure 

soul who is the upholder of the true message and the giver of retribution. 

This idea is replicated in the iftikha, in Sijismi's discussion about the law. Here the 

reason why each shm-cah remains applicable for a long span of time is that it leads to the 

appearance of the pure soul. It is not the messenger ( s q i b  al-n'sdah) in person who tests 

the 'strength' of the law, but history. If the law retains its vigour for a long time, roughly 

one thousand years, before it becomes 'sapless', then the legislator is strong and wise and 

has been a real bearer of the message (rasm. Time tests whether the law is effective; the 

test of time can be achieved only if the law is allowed to stay in practice for a reasonably 

long period. If its uselessness were apparent within a short period, this fact would only 

point to the weakness of him who constructed the law, and such a person would not be 

suitable as a rasD1. It is striking here that SijistZni while evaluating the applicability of the 

law, imputes the element of "weakness" not to the law itself, but to the person who 

legislates it? 

Sijistiini's idea expressed in the iftikh&,'is that the law is operative successfully without 

corruption over a long span of time and without a messenger being sent to renew it. His 

idea set forth in the WbSt is that people "conceal" the law. If we juxtapose the two ideas, a 

scenario of a society who are governed by their intellects can be constructed. Here SijisCini 

does not envisage 'perfection on earth' or an utopia, but a time when the law is so 

internaked in the hearts of the people that they are ready to receive a spiritual law, i.e., 

knowledge from the q@h/pure soul. During this time particular souls are vehicles for the 

pure soul (nafs z&iyah)which thus appears in the harmonious body of a person in order to 

receive the message (risaah). The appearance of particular souls in human bodies cause the 

pure sod to appear in the extreme of its power and capacity to create what the divine 

rr, Sijistm- uses the tern ... "d-qawid-mustad-bmm al-mujtabg', to refer to Muhammad 
and CAlI (IftikMP, p. 64, q[ 2.7; see also 'j[ 20, translation of B-). 



command requires. If the particular souls do not precede it, then the pure soul is weak and 

is not be able to attain the heavenly lights (Ifrikha,  p.64). This most extraordinary statement 

establishes three facts: (1) the appearance of particular special souls united to human bodies 

precedes the pure soul (2) the effectiveness of the pure soul in its legislative capacity is 

dependent upon the particular souls (3) the qssirn or the seventh rasd may well appear only 

a thousand years after Mu hammad. 

SijistZni describes the particular souls as those whose intellectual and practical actions are 

pure. He repeats his idea of the preeminence of the intellect as a corroborative source of 

divine inknt in the Irhbnt (pp. 49-53). He writes that there are two conveyances of 

prophecy: ( 1) the physical messe ngcr (rasal jismznfi and ( 2 )  the spiritual messenger (mill 

rU&Tni). The vehicle for the first are the prophets or the +hiTb d-dawr, whereas the vehicle 

for the second is the intellect. He upholds the preeminence of the intellect by making the 

acceptance of the law brought by the prophet dependent upon the nature of the intellect. For 

the prophet conveys only what the intellect already knows; thus the intellect's acceptance of 

the law is a self-reflexive corroboration. Without the corroborative and discriminatory 

powers of the intellect the physical law is a mere set oCsounds.~* 

230 For a detailed discussion see M. Alibhai, 1983, pp. 6 1-64, However Alibhai concludes 
that, because of this point in SijistPni's thought, we can classify prophecy as bi- 
quwwah and the intellect as Caql bi-Fd. If he means to suggest that Sijistani is really 
operating in an Aristotelian conceptual frame then this opinion must be regarded as 
untenable. For Sijistm- neither maintains that prophecy can in any way be regarded as 
being in potentia, nor that the actualisation of revelation takes place through the intellect. 
Sijist2n.i'~ point in the above passage is that the prophetic law can only be f i l ly  
comprehended 3s being imprints of divine intention when the intellect-soul corroborate it. 
For Sijistiini, the intellect is the most perfect originated entity, containing all forms as 
undifferentiated pure ipseity. These will assume physical and spiritual forms by the action 
of the soul. By virtue of this quality, the intellect is able to corroborate the law when it 
appears physically. For discussion on the preeminence of the Caqf In Kitm cAql wa d-Jahl 
of Jacfx al-SZdiq and in his thought, see K. Crow, 'The CAql in t k  heught  of  lacfar d- 
SZdiq", M. A. Thesis, McGill University, p. 197. 



Sijismi makes the same point in the BZihirah. Here man is held to be equally responsible 

through the process of istishfit in making, both the good (qualified as the character of the 

angels, ¶ 8.7-10) and the evil (the character of predatory animals, 1 7. 12-16) visible. The 

conditions of both these instances arise because of a predominance, or an absence of 

intellectual emanations, caused not by the cessation of the intellectual emanations, but by 

man's refusal to allow them to be received because of his own heedlessness and 

willfuimss. According to Sijistiini, God decreed that r y$im would arise upon whom He 

had already abundantly bestowed the emanations of the Intellect and its benefits. As a result 

of receiving these benefits and emanations the q@im eliminates all impurities and darkness 

from the structures of nature. Fortunate signs and the intellectual lights confront the world 

of nature, from whose influences harmonious bodies are produced in the organic domain, 

specifically in the noblest species, man. These harmonious human bodies render transparent 

the character of the angels and their actions, such as glorification and sanctification, through 

their essences (9 8.2- 10). 

Conversely, the arrogance of the antagonists and their mastery over the world cause 

excesses and corruption, such as murder, oppression, fornication, sodomy, hypocrisy and 

deceit. Hence, when the dirty and impure souls of the antagonists render vansparent forms 

of the structures of nature, they alter the fortunate position of these structures. From their 

influence injurious, deadly damaging beings are produced who make their bmenness and 

darkness appear. From the influences of these impure souls, individual bodies, manifest 

disharmony and the character of predatory animals. They are born into the noblest of the 

organic kingdoms, the domain of man (q 7.9-16). Here he clearly makes the point that the 

predominance and influence of the intellect create the type of individual, who is capable of 

rendering the character of the angels transparent because of the intellectual emanations and 

the absence of the predominance of intellectual emanations creates an individual who is 

predatory, evil and cormpt. Since the predominance and influence of the intellect is pivotal 

in the endurance and acceptance of the law, and in the emergence of the pure soul and the 

process of resurrection, the relationship of the intellect and the essence of the individual is 

important. 



Besides the ways discussed above in which the intellect plays a role in resurrection, 

Sijistlini also stresses the position of the intellect in other capacities. In ¶ 1. 8-9 of the 

BZhirah he states ..." may He illuminate your intellect so you can grasp every object you 

intend to know". In 9 15.2-5 he stresses the importance of the knowledge of bii~~zikh, and 

writes that he is not deding explicitly with this tenet of barzakh because he trusts the 

subtlety of the intelligence of his reader and SijistaTni is assured of the reader's sagacity and 

nobility. By juxtaposing the definition of the intellect found in the two above passages one 

realises that Sijismi is not referring to reason in terms of discursive understanding. Rather 

he is pointing to an understanding and acceptance by the intellect per se. So when in 'fi 13. 

1-3 he writes ..." he will be told that the distinction of the mode of retribution, good and evil, 

reaching the two groups is very difficult, except for him who has a pure and transparent 

soul (ndsun zakyatun ~3li'yatun), which is habituated to grasping spiritual and luminous 

things", the place of this intellect becomes more specific. Thus. in this context the intellect is 

understood by Sijistiini as not only the faculty of reason but also as the inherently spiritual 

and luminous intellect which belongs to the originated world. In the final analysis it can 

only be the one who possesses the perfect manifestation of this intellect in the created world 

who is able to grasp the mode of retribution. 

Finally in 1 16 he berates the Atheists, the Materialists, the Dualists, the Magians, the Jews 

and some Muslims for accepting a false conception of resurrection. He states that the 

Atheists and the Materialists deny Resurrection and the Final Hour and regard it as a 

fabrication. Even though most people do not deny the concept of Resurrection and the Final 

Hour openly, they do so in their hearts, having heard its description from their 

predecessors. This they do because the description they have heard is contrary to the 

version God has described and decreed. Thus, their intellects do not consider it to be true 

and their souls are not satisfied with the descriptions they have heard. Here SijistZni makes 

the point clearly that what their intellects and souls would accept is what God had ordained 

resurrection to be. So it is clear that the knowledge of the intellect and the soul is in 

accordance with the truth, i.e. divine intent and ordinance. Further clarification of this is 

found in q 19 where he writes that resurrection will not come as a surprise to those who 



know resurrection in accordance with God's description. Not only will they be able to 

recognise the manifestation of resurrection and the Hour when it arrives, they will also 

know whether they belong to the People of Paradise, i.e. the rightly guided, or to the People 

of Fire, i.e. the misled ones. In (1 20 Sijistmi writes ..." in this treatise we have stated enough 

for him who examines it using his intellect and for whom its purpose will not be obscure 

and its knowledge not hindered due to the delusions he was brought up in". Thus, Sijism- 

sets up the intellect (the lcvcl of origination), as a category of truth, as opposed to man's 

environment (the level of creation), which, without the former, is in the category of 

delusion. The originated intellect is distinguished from reason which is created, and it is 

clear that Sijistiini links the intellect to the essence of a person, which, as we will see, he 

describes as the soul. 

In conclusion. we can suggest that Sijistiini has established: (1) resurrection on two levels, 

physical and intellectual (2) the completion of the tlrst, which is the law, leads to the second 

phase in the same cycle (dlwr) of time, which is an intellect and soul-related condition 

(3) the responsibility for the progression of both pheses lies squarely with the individual 

intellect which is both reason (the capacity to understand metaphors, to corroborate, to 

recognise, i.e., the rightful bearers of revelation) and intellect (the capacity to recognise the 

truth, to possess the Wm, which is part of the second phase of the law and resurrection, to 

be the vehicle for the rrrsDl al-mhifni) (4) the figure of the pure soul who inherently grasps 

spiritual and luminous things, and who appears at the tirne.when intellectual emanations 

predominate to receive the n'siilah. 

3. Resurrection, Retribution and The Eternity of the World 

One of the elements in Sijisani's arguments against resurrection being purely physical, is 

the belief in the eternity of the world. Three questions arise from SijistZni's position on this 



issue: (1) Does Sijismi mean the form of the world or the physical natural world? (2) what 

does he mean by eternity? (3) how do the above relate to resurrection? 

First, Sijism- uses the idea of the eternity of the world to combat the concept of absolute 

annihilation. He writes that if the natural world were subject to corruption and decay and 

annihilation. God would have to "recreatet' physical bodies in order to judge them. If He 

recreated these bodies, this is the same as holding that creation is eternal. if God wishes it. 

However, the second body, though a duplicate of the first, is not the first. Therefore, this 

concept of God recreating bodies means that there is no end to nature. Furthermore, 

recreation cannot be associated with the act of absolute destruction. The eternal creative 

process of the natural world is incompatible with the linear concept of a beginning and an 

end. The creative process is presented by SijisGni as a series of mutations in eternal matter 

which simply receives new forms. Therefore, since there is effectively no idea of the end or 

annihilation of nature, resurrection cannot be linked to the concept of absolute destruction 

(Kashf, pp. 83-97). 

In the BZhirah the argument for the eternity of the world is linked with that of the 

effectiveness of God's threat of punishment and promise of reward (Biihinh, 1 1 I) .  In the 

Iftikhii? (p. 82, fl 2), Sijistiini holds that although the soul-body unit is permanent and 

eternally recreated, the original body with its set of original accidents is not an eternal unit. 

If he had maintained the original unit to be eternal, there would be no point in the body 

returning to the physical world in order to purify itself by gaining knowledge; nor would 

the concept of individual spiritual rebirth/regeneration (bactlr) have had any place in his 

scheme. 231 

In the ItliWZr (af-qiymah, p. 1) the eternity of the world is linked to the eternity of the 
divine command, a link not explicitly mentioned in the Biihirah. But the premise that the 
world is eternal is clearly presumed (1 11). In the Ymfib1'C (above footnote 137 ), Sijistm- 
maintains that once 'being' is conceived as such, it cannot be conceived as 'not-being'. 
Hence, once the world is conceived of as having been originated, one cannot conceive of it 
as being annihilated. One can conceive of the world as changing its form, but not as not 



The argument for the eternity of the world is linked to the etemity of retribution. Sijisani 

holds that if retribution is eternal, then the subject receiving retribution must also be eternal. 

His originality in this argument is his explanation of how the soul receives retribution. 

Sijistai writes in the Bfiirah 1 11. 13- 15, 1-4 that if God annihilated the actions and forms 

in the physical world which are subject to decay and corruption, yet kept the heavens and 

the earth eternal, then their etemity would be useless, since the very point of the etemity is 

the effectiveness of the threat and the promise. If the object responding to the threat and the 

promise has been destroyed, there is little point in making the threat and the promise eternal. 

SijistXni argues that reward and punishment are related to the eternal essence of man 

(huwiyah al-ins&), which is the essence of his soul, and not to the particular physical form 

in which he inhabits the physical world(lftikhCr, p. 8 7 , l  1). To support this idea he quotes 

the Qur%n: "Verily those who do not believe Our signs, We will put them into the fire and 

whenever their skins will be burnt, We will change them (for) another skin so that they may 

taste the punishment." The renewal of the skin in the Qur~iinic verse is interpreted as a 

symbol for a series of bodies. SijistLni explains that the skins are not being punished as 

they committed no wrong, but rather the soul or the essence of the person is punished 

(Utikha, p. 87, (1 1). 

As a logical result of holding to the eternity of retribution, Sijistiini must also hold to the 

belief in the eternity of the physical world including the human body. This is not surprising. 

However, what is striking is that SijisGni distinguishes between the two elements within 

the soul: the substance (ja whar) and the essence (hu wiyah). The substance has the inherent 

existing. As mentioned in d-qiymah, 'l[ 2 (pp. 1 10- 1 12 above), after God originated the 
world as 'being', he had two other levels of creative activity: the creation of material forms 
such as the physical world (khdaqa) and the growth-decay-regeneration cycle within the 
physical world (tawaflada). At these two levels destruction and re-formation is possible. 
However, annihilation cannot be Linked to the first level of origination. Therefore, 
resurrection can be linked to a change in form at the levels of creative activity pertaining to 
the physical material world, but cannot be linked to the level of origination since it would 
entail an annihilation of 'being'. 



capacity to give and receive knowledge and therefore, develop the soul, but the essence 

receives retribution from the universal soul (i.e., union [reward] or distance [punishment]). 

Sijisui seems to tread the middle road by adhering to the theological positions regarding 

resurrection and retribution, yet he flavors his stance with a distinctly mystical dimension, 

the relationship of the individual soul to the universal soul and to God. However, if 

Sijismi were strictly mystical or strictly emanationist, there would be no distinction 

between the individual and the universal soul at resurrection, since completion for the 

individual soul would mean union with the universal soul. This is clearly not the case. In 

the Iftikha (p. 88.q 2.13- 14) he writes that at the time of spiritual rebirth each individual 

soul becomes aware of what he truly was in the world and this awareness is his retribution. 

So rewadpunishment is measured by the distance/closeness of the individual soul to the 

knowledge of God. The distance/closeness is the degree of self-awareness of the individual 

soul. In other words, resurrection is an intellectuaVspiritua1 awakening, not a physical 

gathering and a material reward. Resurrection is an intellectual condition involving the 

ipseity or the individual identity of man. Here resurrection occurs while the individual 

ipseity is within a body in the physical world and can be repeated depending on whether 

that individual's self-awareness grows due to his acquisition of knowledge and his 

understanding of God's wisdom. 

Self-awareness is achieved by the individual soul by pursuing knowledge. Revelation is the 

source of this knowledge. The messengers bring revelation to man, and man's intellect 

corroborates it as being divine. In the 1ftiWI;Tr (p. 6 I), Sijismi writes that the heptades, the 

message of the seven leaders in a cycle, flow into the souls. Knowledge in the form of the 

message is given by the leaders to the individual souls. When a certain number of messages 

reach the individual soul, then the message begins again, in another way. The "message" 

here refers to the tayid/tacfIm given to individual souls by means of the prophet, the pure 

soul, the q@im by the Universal Soul and the Universal Intellect. In the B a i n h  Sijism- 

states that the world of soul is created by the emanations of the Universal Intellect and the 

Universal Soul in individual souls. The first of the two emanations is what is present in the 

individual souls from the emanations of the Universal Soul. As a result of the presence of 



this particular type of Universal Soul-emanation, the individual soul accepts divine help 

( k 1 3 ~ d ) .  The second type of emanation is present in the individual soul because of its own 

efforts and is a precondition for the acceptance of teaching (taclim) and discipline. These 

two emanations are prerequisites for the individual souls to possess life and to reach the 

farthest ranks(BiThinh, 'f 3.13-3). A conjunctive reading of the two texts, brings us to the 

conclusion that the condition of receptivity within the individual soul is its reward for 

striving for purity while the individual sou1 goes through an individual spiritual rebirth at 

each rank until it reaches the highest. In the HtiWll (p. 6 1) the benefits of the qs~irn 's cycle 

are at the time of the reaping and are intellectual benefits. This also points to an individual 

intellectuaVspiritua1 reward. 

In the Kashf'he writes that a soul does not exist without a body. By making a distinction 

between the soul and the body he identifies two categories or ways of existence and 

substance. He implies a relationship between the two by linking them because of the 

necessity of retribution. By virtue of the fact that the substance of the soul is eternal and in 

eternal relationship to the other, he makes the body eternal also. In the BWirah the eternal 

link of the soul to the body is explicit in (1 14.7-8. .."Thus the know ledge of barBzikh means 

that one knows that the world at all times is tllled with souls, each united to individual 

bodies. When the bodies leave the world they are replaced by others of the same kind". It is 

quite clear in this passage that the union of souls with bodies in the physical world will 

never be arrested. 

If reward and punishment were directed to the body, there would be no justice since God 

would be judging the body and not the essence of the person who committed the act. Hence 

resurrection is linked to the eternal essence of man and not to the aspect which is subject to 

decay, age, disease and death (Urikhii, pp. 85-89). SijistZni quotes another Qur~iinic verse 

in support, "Allah resurrects the people and revives them" (Ifma, pp. 85-89). By 

forwarding this argument Sijistiini establishes that the essential element receiving reward 

and punishment is the soul, which is the etemal part of man; however the physical 

dimension is also recreated and revived. 



A contradiction in Sijistilni's thought on the soul's ability to learn without a body is evident 

if we compare the Kasht'and the Maqaid. In the Kashf'(maqii1alat 7, just* 3-5; pp. 87-9 1) 

SijistZni writes that a body cannot receive learning without being in a body. But, in the 

MaqZlid (iqlid 37) he maintains that it is possible. Halm's thesis that the Gnostic motif of 

"forgetfulness" is the cause of the soui's descent, must be reevaluated in the light of the 

above statements. Since Sijistmi explicitly talks of the pure soul as being united with a 

body, a question arises: why would a soul which has received such perfect repose and 

knowledge and is in a state of purity and spiritual companionship, enter a body blemished 

with the defect of opacity and forgetfulness? The answer to this is unclear. According to 

Halm, even though the Neoplatonic motif of the soul's descent/ascent is used by the 

Persian school, the IsmZ'ilis amend the relation between the universal soul and the human 

soul (1978, p. 1 15fn. He refers explicitly to the dispute recorded in RiyZd where d-M@sOl 

of Nasati is defended by SijistZni in his work N u w h  against the criticisms of Riizi (fiya'd, 

p. 53fQ. Sijistiini is one of the major disputants criticised by Kirmiini for holding what 

Halm categorises as "gnostic" views. Halm writes that Sijistjini does not believe in a fully 

developed universal soul but in one that is below the universal intellect. and which causes 

melancholy and obscurity. The soul moves to the intellect and is lighted and radiant against 

the gloom of matter. According to Halm the soul's affinity to the lower material world is 

but a gnostic portrait of the primordial Fall: it forgets (hiya saiyah) its origin and loses 

itself in matter (Nusrah in Riyiid? p. 87ff; Landolt, 1987, p. 484ff; Halm, p. 112; Ymiibic, 

YN 16, p. 33). 

In order to resolve the questions of whether the soul needs the body and whether the body 

is in a category contradistinct to the soul, we must examine SijistZni's concept of matter. In 

SijistSni's scheme, all physically manifest things are a mixture of the subtle and the dense 

(lagf and kathi.). SijistZni's concept of substance ('jawbar) differs significantly from the 

Neoplatonic because he includes spiritual and physical substances under the same genus. A 

passage in f i ~ i & s t a t e s  that the creative command is the cause of both the seven higher 

letters which establish the spiritual forms, and the stars, which establish the physical foms. 

The creative command is manifest in the bodily forms of the seven law-giving prophets 



(nu@qP) responsible for the administration of society . Similarly, the command is manifest 

in man in the seven limbs of the human body through which are established wonderful, 

unprecedented works. 

According to Sijis%i, the body-soul link centres around the issue of 'substance' including 

the physical and spiritual. Since 'substance' includes both under the same genus, physical 

and spiritual matter do not differ in their essence. Sijismi's concept of matter and the case 

of the pure soul choosing to enter a physical body weakens the thesis of the "forgetfulness" 

of matter and the soul's fall into matter. The question of whether the soul is capable of 

receiving learning without a body is secondary to Sijistiini's definition of matter in this 

case. Another concept corroborates the point that the soul-body is an unit, without the one 

being 'evil' or forgetful. This concept is of 'pairing' or izdiwq. Sijistmi appears to be 

consistent in the" pairing" concept which is both cosmological and functional. In the 

Bairah. 7 5. 15-16 Sijissni talks of izdiwq when he describes the positive and negative 

capabilities of souls while they are still "paired" with the body. He goes on to further his 

argument by using the Qur5nic verse. "Then He said, it is not for God to punish them 

while you are amongst them" (8:33). By quoting this verse SijistZni points out that God 

refers to the power of the prophet as His agent of forgiveness even while being in a 

physical body. This verse demonstrates that the soul is fully capable of recalling its 

intellectual subtle state even while united with the body. Just as in the letters K and Nof the 

command (KuN, am) there is the pairing of the Ksand Niin, so all created things 

(mawjiidgt) are a result of the pairing of the subtle and the dense (kaWfand lapi) and the 

reason for this mixture is their link to the creative command. 

Therefore, here Sijistiini does not oppose the concept of physical resurrection per se. He 

establishes that the physical world and the soul are both eternal, and that these two are 

eternally attached to each other. He also establishes the mystical relationship between 

creator-created through the link of the intellectual repose (sukiin) given to all creation in 

degrees by the intellect. 



He elaborates on the idea that the soul is always paired with the body through the parable of 

the craftsman who builds a house, or makes a door or writes a book. A fumly established 

form exists in the soul of the craftsman according to which he creates the object in the 

natural world. When corruption and obliteration befall these objects the craftsman has the 

intention to rebuild or renew them through his knowledge and his skill. He does not bother 

using the remnants of the first material. He uses new material, but the second object 

corresponds in form to the first object. In the same way God certainly has the power to 

recreate a second body to be present at the time of resurrection, but it is unnecessary for 

Him to gather the scattered parts of the dead person when He is quite capable of creating a 

new form which corresponds perfectly to the first one. As quoted above, in the BZhihinh, 

Sijistiini writes in 'fi 14 that when the world is emptied of bodies, then it replaces those 

bodies with similar ones. Therefore, though it is perfectly true that God resurrects the dead, 

He does not resurrect the first skin or bodylfonn but the successive ones. 

In summary, SijistZni holds that resurrection is not an unique event in time occurring only 

once. The nature-related physical world is eternally linked to the spiritual world and neither 

is ever annihilated. Regeneration of the physical world is eternal, just as retribution is 

eternal. According to him, these are the true interpretation of the Qur9iinic verses related to 

resurrection and retribution. Although resurrection is spiritual, occurring within the 

individual soul, this fact does not preclude that the soul is in a body. At spiritual rebirth, the 

soul is aware of its individual identity and does not lose itself in the universal soul. 

Retribution is the degree of distance or closeness to the universal soul that the individual 

soul has achieved. Thus, after examining the BZhirah and the Iftikha, we can conclude that 

Sijismi maintains that the soul does need to be in a body to receive leaming, but this body 

maybe either dense or subtle. 

3.1 Eternity of the World 

The next issue to discuss is how time is related to resurrection: whether resurrection takes 

place as one event at the end of time and history or whether it is a repeated process. Sijism- 



has already made it clear that resurrection cannot be related to an absolute end of nature. i.e., 

history and time. He argues that it is unjust that bodies departing the earth at different times 

must a l l  wait for the grand reunion. In the Kashf he ridicules this argument by describing 

the impossibility of the world's being able to accommodate so many waiting bodies. In 

both IfriWIiTand Kashf Sijistiini maintains as we have pointed out, a distinction between 

resurrection and rebirth (qiymah and bacth.). The question is how time is related to these 

two events. To understand the intricate relalionship between time and resurrection, it is 

necessary to examine SijistZni's view of the relationship between time and the world. 

Sijistiini believes that the world is eternal. His argument is as follows: the originator 

(mubdi? can have no priority to creation, for if he did. it would establish the anteriority of 

time to God as the originator. Therefore, the world originated by the command of the 

originator cannot be related to time, since at the level of the command there is no time. The 

relationship between the originator (mubdic) and the intellect (caql) through the divine 

command (amr) illustrates this point.?)? 

The creative command is indispensable in Sijismi's cosmology at the level of ibdZ This 

becomes apparent in his argument for the eternity of the world. He attempts to steer his 

solution between the contradictory concepts: (1) the creation of h e  world out of a pre- 

existing matter; and (2) creation ex nihdo, the concept adhered to by the  theologian^.^^ By 

3Z The concept of amr has earned Sijistm both acclaim and accusation. He is well-known for 
having provided an unique function, definition and nature to amrin the Islamic milieu 
( D m ,  1990, pp. 241-242. He is criticised for having borrowed an entirely Neoplatonic 
cosmology and clumsily upsetting its scheme by inserting a Qur9Zlnic concept into it (for the 
latter view, see Wdker, 1974, MAS, pp. 7-21). 

The iunr or command of God is a term occurring in several places in the QW-. It is 
inextricably linked to the kun or the divine fiat ( Yanaic, YN3, pp. 17- 19). Like the kzrn it 
is related to creative activity, specifically to ibdE It also links the worlds of al-jawhar af- 
jismmand d-jawhar al-ru'hZihi-lue by causing them (ma4iil) and thus making them enter 
the world of Wlalq at the physical level. 

Wolfson, 1976, pp. 357-373. If the world were created of spiritual substance (jawhar) or 
mddah then one could conclude that jawhmyah was present in its cause. This implies that 



making the world manifest by the action of the command, i.e. the kun, SijistZnT creates a 

process of the eternal origination of matter both spiritual and physical, which is caused by 

the relationship between the unity (wahdah) of the originator and the intellect. The unity of 

the originator and the intellect is manifest in his identification of the intellect with the 

creative command and the unity of the Originator, as he has stated in YmBbif and in 

IftiWlZt.zU Further, he states that the intellect (sgbiq) is the absolute substance (iawhar 

mugaq) but refutes ihe atlribution of substance ti, God (IlliWlZr, pp. 24ff. 30ff). He 

distinguishes three levels in the I f t i W l t  (p.26): w5hid d-mahd, the creative command, 

w w d  al-@ad, the originator, m ubdic and the waidd-mugaq, the universal intellect. 

The divine discourse, via the creative command. is the fust subsisting thing (qma) by 

virtue of its being a discourse between the originator and the intellect (Ymiibic, Y N 3 ,  pp. 

17- 19). This discourse is not a mere verbal address, but the actual activity of creating. This 

activity is manifest in the individual man whose limbs continue to manifest that unique 

divine discourse through intention and action, albeit not in perfect wholeness. Man is the 

repository of the command and thus. is the only physical creation graced with this 

intellectual power which, through the true exercise of the soul, will lead him back to his 

source, to the initial divine discourse. 

In conclusion, since the originator is beyond all predications, both he and his command 

cannot have time predicated of them. Secondly, since there is no question of temporal 

creativity at the level of pure ipseity, there is no question of time. The form of the world 

occurs in the in tellecl which is pure existentiation without differentiation (ibda'r-i m e @ .  
But the intellect is also present in man in the physical nature-related world, to whom God 

made two promises, one physical, one spiritual. But how can a non-permanent physical 

the Creator is directly linked with "thingness" even of being (ays ; YanaF, Y N 2  - where 
ays is used as shay3in the sense of thingness, and not a mere thing shay3) 

zM "he unity: w@~dah is the commmd:amr, which is the intellect: Caql, who is the preceding 
one: saiq 



being be promised a permanent retribution? (B;Shirah, 1 1 l;YaniibF, YN 33, pp. 87-90). 

The non-eternity of either the physical or the spiritual element would invalidate divine 

retribution. Accordingly, if God's promise and threat are to be justly carried through, then 

the originated world of the intellect-soul, the imaginal world and the created world, must all 

be represented within man. 

Some conclusions SijistiTni has established follow from the above: (1) the eternity of the 

physical world is through the omnipotence of the creator; (2) the purpose of the eternity of 

the physical world is the effectiveness of reward and punishment which is intrinsically 

linked to the soul and not to the body; (3) the distinction between qiyiihmh, which is 

collective and bath, which is individual and related to the intellect-soul; (4) the physical 

world has to be eternal if the mystical link between creator-created is established, since the 

creator is eternal; (5) the body, although subject to decay, is not subject to annihilation but 

is transformed into another body which replaces the first in an eternal cycle because the 

soul-world is eternal; (6) the imaginal world bridges both the intellect-soul world and the 

created world. 

III. 2. Jurisdictions of the Nature and the Soul-Related Worlds: 

The concept of resurrection in the BZhirah is concerned with the jurisdiction of the physical 

nature-related world and the soul-related world. In 1 4 of the treatise, Sijistiini states that the 

nature-world is confined to the influences of the all comprehensive Sphere. He goes on to 

state that the soul-related world is confined in the form of man, without whom there would 

be no benefits of any kind, for the soul. He specifies the benefits as coming both, from the 

emanations of the intellect and from the administrative culture. When he speaks of an 

"administrative culture" he is not referring to a metaphysical law, but the laws which 

govern the cultures of man in the physical world. In this passage and in 1 s 5,7 and 8 as we 

will see below, SijistZni is describing a condition for the soul in the physical world. 



According to 7 4 of BrThirah, the form of man is the most honoured of all forms. All other 

forms, whether soul-related or physical, can be made manifest by it. In fact, SijistXni ends 

the section with a categorical judgment: that the good and evil of the heavens derive from 

this form. SijisEini may intend this statement to mean that the form of man is the cause of 

both good and evil; or, that this form has the power to make good and evil manifest, or 

lastly, that this form has the capacity to transform good into evil and vice versa. Before we 

can proceed with im investigation into the nature of the form of man, let us attempt to clarify 

the nature of physical man, so that we are able to determine whether the form of man 

belongs to the soul-related intelligible world or to the physical nature-related world. 

Once SijistZni has established that the physical world is eternal and is intrinsically linked 

with the spiritual world, he has laid the ground for his next step: to establish that man in the 

physical body is in fact a part of the higher, luminous world of the soul and the intellect. 

The Bairah states that all creative activity, resurrection, reward and punishment, and all 

progression of physical and spiritual life and its regeneration are confined to the soul and to 

the soul-related world (Warn af-naikai), which includes the intellect. To establish 

Sijistihi's views of the individual soul being part of the universal soul one must attempt to 

place it within his ontological hierarchy. 

As discussed earlier, the k t  element in this hierarchy after the originator is the First 

originated entity (mubdac d-awwd). The question of precedence is important not only to 

establish the hierarchial order, but also to identify the figures of the creator, the rightful 

guide and the resurrector. So far it appears that the intellect is the first originated entity 

(mubdac al-awwd, Yangbic, YN 8, pp. 27). Just as the intellect contains the elements of 

affinity and separateness in its relationship to the originator, so the soul contains the 

elements of desire and helplessness, in its relationship to the intellect. Corresponding to the 

affmity which the intellect feels for the originator, the soul feels desire for the intellect, 

which in the physical form of man takes the form of intellectual repose. The separateness 

from the originator felt by the intellect comsponds to the soul's helpless inability to 

completely comprehend the intellect The soul's attempt to comprehend the intellect 



generates movement. Movement is visible as the physical form of man. On the one hand, 

the soul's desire to know the intellect manifests itself in the aspiration of matter eternally to 

receive new forms. On the other hand, the absence of the desire manifests itself in a 

helplessness which makes a form unable to be another form at the same time as it is itself 

(Yan;Tbic, YN 11, pp. 32-34). This tension is required to maintain the soul's own identity 

(dhzt) in spite of its desire for the totality of what the intellect can bestow. This constraint 

keeps the soul from engaging itself in what might make it exceed its measure and rank 

( Ymiibic, YN 1 1, pp. 32-34). The soul's inherent eternal desire to join its cause, the 

intellect, in an ecstatic flight seeking the source is limited only by its own self- 

consciousness, as a direct parallel to the intellect-originator relationship (YN 11. 

pp. 32-34). 

SijistZni uses specific verbs for each level of creative activity. These different verbs are 

clues to understanding the different levels of creation. Sijistiini uses the verb bavha in the 

seventh form inbactha when discussing the origin of the soul, which is a deliberate change 

from the level of ibdz .  1x1 YaniibF he states that just as the physical universe is 

homogenous with the physical realities of which it is comprised, so also, the universe of the 

intellect and soul are homogenous with each other and with their realities (YN3-4, pp. 20- 

24). It is curious that in the BZhirah, Sijistjjli uses only one term, G.lam d-ndsni, 

comprehensively for any condition existing, where he thinks that the subtle world of ibdP 

is involved even in the physical world of nature. Here he does not use terms which 

distinguish between the world of the intellect and the world of the soul. At the same time 

the soul-related world is set up as a category opposed to that of the nature-related world. 

For example, we read in 1 3. 9, 13- K.." we say that everything that comes into being is 

[ofl two Finds], the natural world and the soul world ... The world of soul occurs from the 

emanations of the Universal Intellect and the Universal Soul in individual souls". 

The soul, as in the case of the intellect, produces forms (of the physical universe and time). 

This process of production is described in the Yanaai. SijistZni writes that the soul is 

internal to the object it projects. After the soul has projected a body, it becomes external to it 



(Yaniibic, YN3-4, pp. 20-24). In this case, by the term "internal" Sijismi means the soul is 

immanent in the object. He does not mean that the soul is localised or captive in a physical 

body, since according to Sijistjlni the subtle substance of the soul is not quantitatively 

divisible. Similarly, he states that the soul cannot be "outside" an object as would a 

substance surrounding the physical universe as a mass (YN3-4 pp. 20-24). In a physical 

sense it is impossible to conceive of the intellect and the soul to be "outside" the spheres. 

Having set up these premises, SijistZnI argues that distance cannot be represented in a 

physical sense, since the intellect does not separate from the soul for even a moment 

(Kash6 pp. 27ff; YmrTbiC, YN 4. pp. 20-24). The intellect contains and is simultaneously 

aware of the separateness of the soul. It is through the soul's awareness of its separateness 

that differentiations are actualised. Similarly, when the physical world enters the "interior" 

of the worlds of intellect and soul, it is not expelled from its physical aspect of being, nor is 

it physically altered (Y;mITbic, pp. 20ff). In the B;Thinh 7 4, as we have seen. Sijistiini 

describes the limits of the sphere of influence of the soul. He sets up a typology of "being", 

distinguishing between two worlds of being, the nature-related world and the soul-related 

world. The nature-related world is surrounded by the spheres. In turn, the Spheres are 

surrounded by the form of man, which encompasses the soul-related world. 

4. Form of Man: N&s mi&? 

By 1 3 in the treatise, it is evident that the form of man is a major element in Sijistiini's 

cosmology. Are either the intellect or the soul, or both, identified with the form of man? 

Sijismi states that the form of man penetrates all forms of both the nature-related and the 

soul-related levels of being, affecting even the entirety of the form of the heavens, although 

it is unclear whether he is referring to the encircling body of 1 4 or to the soul-related 

world. Further, the form of man affects the nature of individual men by virtue of being of a 

higher rank. The position of the form of man, referred to in the Bghirah as siirat al- 



insiiM"''&, is related to the figures of the qa',im, the lord of resurrection, the pure soul and 

the prophet. 

If the form of man is taken to be a universal, then it is linked unequivocally to the world of 

soul. However, in the very same paragraph 7 4  SijistZni writes that the form which renders 

all nature-related and soul-related forms "transparent" is the human form. In this instance it 

is clear that he speaks of the universal form of man interchangeably with the individual 

form of man. This must indicate that he believed that the individual soul was a part of the 

universal soul. In '1 17 of the same treatise the parallel made between Muhammad and the 

Hour is used to make the same point. 

Sijistiini is not always explicit about the difference between the universal (originated- 

intelligible) and particular (created-physical) levels of being. In substance or essence 

(jawha) the two levels are identical. But in their form and function the universal and 

particular levels are different from each other. In (1 17 Sijismi writes that, nature was not 

disturbed by the prophet's corning since the his comissioning was a soul-related 

phenomenon. And since the prophet has likened himself to the hour of resurrection, the 

hour, therefore, resurrection too, must be soul-related. Yet all this soul-related revelatory 

activity and resurrection takes place in the physical world with the prophet as a human 

body. Therefore, one can conclude that even resurrection, essentially a soul-related 

phenomenon. occurs in the physical world because its essential element is the soul which is 

eternally present in the human form. 

As proof for his argument. Sijistiini quotes a Qur%inic verse, which states that God told the 

unbelievers that as long as his forgiveness was among them, He could not punish them 

(Baimh q 6.7- LO). Sijistiini interprets the prophet to be God's forgiveness and. indirectly 

to be spiritual prosperity which would never end due to the presence of the remembrance 

(dhikr) of God. Since the prophet is directly linked to God's forgiveness and mercy 

(Bdzirah 1 6.7-9, q 8. l), which had been decreed before His anger, Sijismi concludes that 

these qualities cannot belong to the physical world. Hence they belong to the soul-related 



world, but occur in the nature-related physical world. The prophet andlor the qlPim are 

perceived as the mercy of God which precedes his anger. His anger in turn is perceived as 

distance from God's mercy. 

Sijistlini's debate with Riizi and K i r m ~ i  recorded in Kitlib ai-RiyZd regarding the nature of 

individual souls is relevant in this context. This debate is recorded in the fifth part of the 

fifth chapter of d-Riyad. where RZzi maintains that man is a fruit of the physical 

world only.235 

Rui and Kirmiini both argue that the individual souls are traces (ilhZn'yah) of the 

universals (kulliyiTt,) whereas, Sijistiini maintains that they are in their essence i.e. quiddity. 

parts of the universal soul, although they may assume various forms of beingness (chis@ 

Kashf, maqgat 3; Yangbic, pp. 44ff). To enable himself to reach this conclusion Sijisani 

claims that the individual soul is a part of the universal soul and not as RSzi and KirmLni 

assert, simply a trace (lithi@). The universal soul works in the cosmos producing perfect 

forms and figures, just as in the physical sphere the individual soul produces works in the 

form of art, music etc. ( YangbP' YN 18, pp. 46ff, 1 88-90). Thus the creative functions of 

the universal and individual souls correspond compietely. 

The essential characteristic of the spiritual is contrasted with the physical in functional 

terms, i.e. vis-bvis the power to create and the act of creating. Sijistiini uses the image of 

the infinite circle to elucidate this point. The intellect-soul world resembles an infinite circle, 

which by its nature defies definition, as an infinite circle has no parameters of time and 

space. This infinite circle resembles an unique point ( Y N 4 , 1 3 6 ) .  If it is maintained that the 

world of the intellect-soul is the farthest point from whatever can be cognised, then this 

nS The physical world is brought into existence through it's fundaments, the &st of which is 
prime matter. The basis for the composite world are motion and rest which are animate 
elements. Thus, the &ad d-muttawai1ada is physically created and composed (tarakkaba) 
as the form of man, which then becomes ready to receive the three souls: vegetative, 
sensory and rational. 



world can be reached only by the individuf soul, since the individual soul is the only part 

of man in the physical world which is also part of the world of universals (Yaniibic, YN 

28, pp. 47ff, 90; Nusrah in Riygd, pp. 119ff). The intellect-soul world is the circle in its 

infinity, both centre and radii, and the superimposition of origin and end. 

So the differentiation between exterior body and interior soul and between that which 

contains and that which is contained merely constitute a process of the physical universe. 

Outside of the process they lose their distinction and are one. Whereas the intellect 

preserves the forms in perfection, even when they are existentiated by the Soul, the physical 

world conserves the original forms only in the soul, but subjects them to corruption and 

decay in existence ( Ymiibic, YN 7, pp. 26ff, Y N  4, p. 22, 1 36). Therefore, the 

existentiation of the human form united with the individual soul retains the perfection of 

the intellect. 

The universal soul produces all the forms of nature which are used by individual souls 

either positively or negatively, through the process of i~tishfip~~ In the Bshirah this term, 

is used by Sijisthi in a technical sense (1 s 3.4,5,6,7 and 8). In all of its occurrences the 

basic meaning is the act of the individual soul of making a condition or state of the physical 

or the soul world, appear or be manifested in the physical nature-related world. Let us 

examine these passages to determine a more accurate understanding of the t e n  and its 

place as one of the functions of the soul. 

In 3. 13- 16, 1-3, Sijistiini describes the soul-related world emanating from the universal 

intellect and the universal soul in individual souls. The soul-related world occurs in 

individual souls from two sources, just does as the nature-related world. The first source 

for the soul-related world is the emanations of the universal intellect in individual souls. As 

a result of these emanations, the soul accepts divine help (taayid) and is among those who 

are masters of it. By accepting divine help the individual allows the soul-related world to 

23ci See above. p. 90 



enter him. The second source for the soul-related world to enter the individual is what is 

rendered transparent (ma yustashiffu) from the emanations of the universal soul. As a 

result of these emanations, the soul accepts teaching (t;lclim) and discipline (nyadah) 

through which individual souls derive life and reach the farthest limits of their potential and 

capacity. In this passage the verb refers to the action of rendering the emanations of the 

universal soul, the second element of the soul-world (the first element being the emanations 

of he intellect), transparent or visible in the individual soul. 

In 14 .  7-12, Sijistiini specifies the form of the soul which is the subject of the action of 

rendering transparent. This Form is the Form of Man. the most honoured of all forms. All 

other forms of the nature and soul-related worlds are rendered transparent (tast8sMfir) 

within it. Sijistlini argues, if it is correct that the human form renders transparent 

(tastashiffu) all forms, be they natural or soul-related. and thereby renders transparent 

(istishf8t) the Form of the Sphere, then it is philosophically necessary to maintain that the 

Form of Man is outside the influence of the Sphere and that the latter does not affect it. 

Rather, the Form of Man affects the Sphere. In this passage the action of making forms 

manifest is attributed to the Form of Man, in whom is contained the entire soul-related 

world. This Form is identified with the human form, but, Sijistiini has not yet linked the 

human form  orah ah) with the human body. An important question confronts us in this 

passage: by making forms manifesvrendering transparent, is SijistZni suggesting that the 

Form of Man brings all forms of the nature and soul-related worlds into being? If so, then, 

the Form of Man is classitled higher than the Spheres and is the creator of the physical 

nature-related world at the level of khalq, the cycle of generation and decay. 

In 1 5.2-7, The act of 'rendering transparent' must be understood clearly if we want to 

understand the position of the Form of Man as creator. SijistEni claims that souls render 

transparent (isfmhaffiat) the Form of the Sphere and its bodies, in conditions which bear 

the marks of nature and in conditions in which emanations of the intellect are predominant. 

While in conditions where nature predominates, the influences of the soul produce envy, 

ruination and terrifying creatures, which cause perdition and destruction. But if the souls 



render transparent (istashaffat) the Form of the Sphere, all its bodies and luminous stars, 

in a condition of intellectual predominance, the influences which the soul manifests result in 

good fortune, divinely granted talents and beings who bring advantage and nobility. Here it 

is clear that the action of rendering transparent or making manifest is in itself neither good 

nor bad. The action has negative or positive results depending on whether the conditions in 

which the souls render something transparent are dominated by the intluences of nature, or, 

the emanations of the intellect. In this context the action of the soul of bringing into being 

appears to occur in the physical nature-related world. However, the prevailing condition, 

whether nature dominated or intellect dominated, is determined not by the soul which is 

doing the manifesting, but by some other unidentified agent. 

In 'Q 6. 1-3, 7-13. SijistZni applies the verb to describe a prophetic act. He states that the 

rising of a messenger ensures the security of his people and his community from 

punishment and destruction. Security is ensured because the messenger renders the Sphere 

transparent CyuPtmhiffu) in his noble soul. As a result, during the prophet's stay on 

earth, the Heavens experience extreme prosperity, power, goodness and nobility. Even God 

has said that it is not for Him to punish any transgressors while the prophet is amongst 

them (8:32). God abstains from punishing the ungrateful because the prophet, due to 

heavenly influences, renders (tartaslu'ffu) the Heavens transparent in his noble, sublime, 

illuminated and good soul. According to Sijistmi, God confirmed the meaning of the 

absence of punishment because of the presence of the messenger through the meaning of 

another term, 'forgivenessT. He did this by saying that He would not punish the 

transgressors while they ask for forgiveness, namely, as long as their souls desire the 

remembrance of God and they ask for help, and as long as their souls are themselves 

rendering transparent (mustasMfa) the Form of the Heavens from which punishment 

and the mutations of nature descend. In this passage the possessor of the message ensures 

the good of his people, by making the sphere manifest within his own soul. 

Here SijistZni does not use the term prophet, but rather the term, "the possessor of the 

message". But because he quotes the Qu~Zi'n (8:33) it is clear that he means the prophet 



when he uses "the possessor of the message". But this is true only if we are certain that he 

accepted the traditional theological interpretation of the verse23'; and we cannot be certain 

that he did. The possessor of the message is also identified as the "forgiveness" of God. 

When this person, a prophet or some other figure, renders the Sphere transparent within 

himself, the power of nature, which in this case is identified as the origin of disfigmtions 

and punishment, is nullified (cf. ¶ 4. 11-12 ..."" Rather, the Form of Man affects the Sphere , 

and preempts its power"). Furthermore, as long as the people ask for "forgiveness", i.e., 

for the figure who is the possessor of the message, then they themselves in their own souls 

also render the Spheres and Form of the Heavens transparent. Therefore. by recognising 

the possessor of the message and asking for his help the individual souls are endowed with 

a capacity similar to his, of bringing forms into being. It is clear that the encircling Body in 

3.1 and the Sphere in s 3.4 and 5 and the form of the heavens in 6 refer to the same 

entity, which is both the physical nature-related world and the Form of the Nature-Related 

World. 

In 1 7.12- 14, Sijistiini explains the negative use of the verb. He states that dirty and impure 

souls render (istashaffat) forms of the structures of nature transparent, thus altering their 

own fortunate position. From their influences occur injurious, deadly and damaging beings 

which make (badatlrat) their own barrenness and darkness appear. Here the neutrality of the 

act of rendering transparent is clear. It is the impurity of the souls which makes the action 

bear negative results. Because the structures of nature have been brought into being by the 

impure souls, they have lost their fortunate position. Here again, Sijistai uses the term 

istashaffat for the action of the souls, and hadaha for the action of the physical nature 

world, thereby maintaining the distinction between creating at the intelligible level and the 

transforming of matter into different physical forms at the physical level. 

In 1 8. 7-10, Sijist3hi uses another verb instead of a form of shdfi .  Good pure creatures 

manifest their own purity in the organic domain of man, and born their influences occur 

Reference to QurTinic verse 8:B. 



harmonious human bodies, rendering transparent (af-mubbyah) through their essences the 

character of angels and actions such as glorification and sanctification. This passage is the 

inverse of the passage above. Here, pure souls influence the physical world, and the 

resulting human bodies are virtuous, harmonious creatures. These then bring their own 

angelic characters to light through their essences. But here Sijistiini has not used the verb 

istashatTat Rather, he uses bad& which also means to manifest /reveal. We have no 

evidence at this point to indicate whslhar his choice was deliberate. Perhaps he uses bildiT 

because he makes a distinction in the type of action that occurs, namely, the bodies making 

their own pure essences manifest in the physical world, rather than the souls bringing into 

being something other than themselves. 

After examining the relevant passages we find that SijistZni links the Form of Man to a 

human form. The soul-related intelligible world of universals inhabits the nature-related 

physical world of particulars. The Form of Man is the figure of the pure soul in a human 

body. Individual souls share the capacity with the prophets and the pure soul to render the 

Spheres and the Form of the Heavens transparent. 

SijistZni presents us with another problem related to the issue of universals and particulars. 

In the IftikhZr(p. 87, (1 1) he seems to hold that the ipseity of an individual, that is his 'self- 

awareness' (huwiyah), is the permanent substance of man and therefore, his soul. It is the 

ipseity which is responsible for actions, good or bad. Therefore, retribution must be 

directed at ipseity. Sijisuni believes ipseity to be permanent and eternally present in a 

succession of bodies. Hence, the position of the soul in relation to its ipseity must 

be identitled. 

SijistZni specifies four actions pertaining to the soul. The actions of the soul are: (1) an 

individual soul by virtue of its own degree of purity, attained through the acquisition of 

knowledge, makes this acquired knowledge manifest, which it obtained through the 

teachings (emanations) of the Universal Soul. Due to its ability to make the teachings of the 

universal soul clear, the individual soul acquires one additional ability: the capacity to accept 



teaching and discipline in its journey to perfection; (2) the individual makes his own inner 

purity and goodness manifest and uses them to intluence his physical surroundings so that 

others born into these surroundings will have an advantage and will be in an environment 

of goodness, purity and knowledge; (3) the individual soul which is born into the 

environment of purity, goodness and knowledge, makes manifest (the term bad$ is used) 

his own purity; (4) the form of man through whom all soul and nature-related forms are 

manifested, influences the spheres and the heavenly bodies. 

SijistZni presents the form of man in different ways in the Bahirah. In 1[ 47-12 in the 

Bairah, the form of man is not referred to as an individual form in the physical world; 

however, in'! 4.8- 13 he has a physical form. The two references lead to the conclusion that 

man contains all forms and is, therefore, at the level of the universals, while he 

simultaneously appears in the physical world in a human form which places him at the level 

of particulars. Sijistgni's description of the form of man coincides with that of the pure soul 

and the qZ3im. The four actions pertaining to the soul are all performed by the ipseity of the 

individual soul. Individual souls can also decide to acquire ignorance and not manifest 

harmony and goodness but manifest evil, oppression and killing (BrThirah, 1 5 &6). Hence 

the capacity within an individual soul to manifest is based on the will of that ipseity to seek 

knowledge or ignorance. Therefore, ipseity cannot be viewed as a static, unchanging entity. 

The ipseity of individual souls cannot remain constant or the same as it was at the moment 

of particularisation or birth when the universal soul particularises itself in the individual 

souls. This fact means that the universal soul, except in the case of the Form of Man (the 

messenger or pure soul'), is not simply an extension of individual souls. Conversely, 

individual souls, although related to the universal soul in a real way, are not simple 

emanations of the universal soul. At the moment when ipseity enters a body and becomes 

an individual soul as a result of the creative activity of the universal soul, a radical change 

takes place. A disjunction occurs whereby the ipseity of the individual soul is now an 

independent entity with its own will to acquire knowledge or ignorance. The individual soul 

is intrinsically imprinted with the initial attempt of the universal soul to comprehend the 



universal intellect. Likewise, the individual soul yearns for the knowledge of its own total 

reality. If the individual soul were only a trace it would not show any inclination to know 

its cause. since according to Sijistiini, an effect is only the action exercised by the cause 

which has produced it. The effect neither has an independent will and possesses no desire 

to know its cause, nor does it possess the attribute of comprehension (Yangbic, YN 18,¶ 

89). 

Sijistiini uses the concept of the individual soul being a part of the universal soul, to explain 

why there are differences in the souls of human beings in terms of' virtues and vices. He 

defines the differences in the degree of virtue in terms of the amount of repose (sukOn) that 

the individual soul has obtained from the intellect. Thus, the variance in the degree of 

repose causes the difference between individual human beings i.e. in the sages and the 

Warn$ (Y;m;Tbic, YN 12, pp. 35ff. 1 64). The more repose the soul possesses before the 

bestowal of the gifts from the intellect, the more receptive it is. If the individual soul has 

received perfect repose (al-sukiin d-tilmn) from the intellect's initial address to the soul, 

then the gifts received later by that individual soul will be unchangeable and unintempted. 

These are the souls, SijistZni maintains, whom God comforts directly through spiritual 

energy (the mu3ayadiin; YanZbic, YN 12, pp. 3 5 K  64). Notably, Sijismi does not use 

the term mu~ayadi7n as a preferred category referring only to the prophets and the awsiyP 

and the h m s .  He uses it  in a more comprehensive sense and, therefore, it could include 

those who are spiritual disciples of the pure soul (oafs al-zakriyah) as in Bghirah., 

18 ...' And qiyiiln &...are in totality soul-related influences which are connected through the 

manifestation of the pure soul. Those souls have spiritud company with that pure soul who 

has already reached the extreme rank of humanity, and all of them are Like one soul...". In 1 
12 resurrection, appears through the pure soul (nafs zak'yah.) In 1 18 the pure soul (nats 

zaHyah) is described as having reached the extreme rank of humanity. It is not subject to 

time or space since it manifests resurrection, even though resurrection occurs at different 

times for different souls. This description specifies a cosmic figure. However, in q 13 

SijistZni uses nafs z&yah sayah to indicate one who has the capacity fully to understand 



the concept of retribution. Thus. it is probable that Sijism- views the addressee to be the 

naEs zakiiah sfiyah. 

For corroboration of the identity of the pure soul in the BiIXrah, SijistZni's use of the term 

in the UtikhSris relevant. He uses the term nafs zakyah in a number of ways. For instance, 

it is connected with the manifestation of resurrection. In this case the pure soul has a 

specific position kept aside for it and concealed from the rest of humanity (p.76). 

Furthermore, it is integral in the process of retribution where it is part of the spiritual 

hierarchy (hudiid al-rUh;TnTy;h). Significantly, SijistZni also relates the pure soul (nafs 

zakiyah) to renewing the law ( shm-~h)  in view of its capability to create through the divine 

command (p.64). In this function, it is directly linked to prophecy. In the I f r i W l t  

resurrection is the manifestation of a nobility in the essence of creation and in the best part 

of nature, embodied in man. The appearance of this nobility is possible only with the rising 

of the most exalted, the most noble and the most just person at the appropriate time (p. 75). 

In order for the pure soul, the noblest among his species to manifest himself he requires the 

help of several other strong souls (IftikhZr, d-risZhh, p. 64). As we have seen, the strength 

or weakness of the pure soul is partially dependent on these other souls, to whom Sijismi 

refers in the BiThirah, as those in spiritual discipleship (q[ 18. 13- 15; 1-2; cf. IWlwlil~ a l -Sab  

vol. 2, p. 280). The reliance of the pure soul on souls in the state of spiritual discipleship 

shows that the condition of resurrection is not heralded by an individual alone, but by 

socie tyat large. 

The strength of the pure sou1 and oC the other souls in spiritual discipleship depends on the 

degree of knowledge they possess. Since the acquisition of knowledge is the responsibility 

of the individual soul, the process through which the soul acquires strength is relevant. 

SijisEni claims there are two ways to acquire knowledge: ( I)  through the emanations of the 

universal intellect and universal soul; (2) by accepting the teachings of the true guardians of 

religion. There is no guarantee that the gifts received from the intellect will be continuous 

and unchangeable, except where the prerequisite of having perfect repose (d-sukm ill- 



tmm) is present. As long as the soul, before receiving the gifts, has not learnt or received 

perfect repose, the benefits received are mixed with physical realities subject to decay and 

change. It is in this "mixture" dimension that the individual souls resemble the physical 

bodies to which they are united ( Y N  12, pp. 35ff. $63-65). The individual soul can be the 

most perfectly balanced creature if it possesses qualities which link it to both the subtle and 

the physical worlds. The individual soul feels an absence of repose (Qdam d-sukiio) 

caused by an inclination once more to physical realities. It is this retardation which causes 

the soul to be tired and weak ( YmZbi~, YN 12, pp. 35ff. 1 65). 

Being part of both the soul-related and the nature-related worlds, the individual soul is an 

intermediary which has the capacity to act at two levels: ( I )  the level where matter is 

physically transformed from one form to another (khalq); and (2) the level of bringing into 

being(inbiGh.) from the intelligible to the physical level. Although Sijistiini rejects the idea 

that the soul is a trace, in the Kashf (maqrTlat 3, jus@r 5) he uses the image of an imprint 

made on wax as representing the individual soul. However, he explains that the imprint 

occurs not at the physical level of transformation (clkwin), but, at the level of that which is 

"becoming" (budaniha from the intelligible to the physical. He argues that one cannot hold 

that the imprint "becomes" existent, because that would pre-suppose that it had not been in 

existence prior to its becoming existent. This is another example of SijistZni's view that the 

soul, the imprint in this case, has beingexistence prior to taking on h e  form of an existent. 

Bi7drnfhiT in this context means "that which must come into existence". Returning to 

SijisCiniTs image, the wax receives many imprints, but in substance, it remains the same. So 

also the soul receives various forms but in substance remains itself. 

Elsewhere in the Kashf, Sijistiini writes that when a sensation returns to the sensor there is 

nothing new in the sensation which it did not possess prior to its return. This can be applied 

to the soul; that is, when the physical form returns to the soul, the form has only what it left 

with (Kasht maqalat. 3, justD5). Hence imprints or forms cannot be acquired by the soul 

in any unique or new manner because they can be brought into being only through the 

soul's own substance. Therefore, each form in succession acquired by the soul is not unlike 



the one which preceded it. The concept of the preexistent substance of the soul contributes 

evidence for the view that SijisOni held to the thesis of tanZsuWI. Zfs The soul has in its 

mind (dhihn) 239 the capability to produce a perfect, beautiful and radiant form. which is 

subject to its use. Sijistiini refers to the soul as the manifestor of essence (b,?kizat al- 

mZiyah; YmBbiC, YN35, p. 82, 161). The soul manifests essence in the nature-related 

world by bestowing form upon essence. 

Physical differentiation of existents occurs in the nature-related world and is created by the 

soul. The noblest and most complete way for the soul to create a form corresponding to the 

soul is through its intellect. In other words, the soul works through the benefits it receives 

from the intellect, which is not the simple faculty of reason at the physical level, but 

absolute knowledge (Kashf, maqzlat 3, justar 5). Unlike the soul which belongs to the soul- 

related world of intelligibles, since the faculties of the form are operative at the physical 

level, there is the danger that they maybe deficient. This point is explicit in the Bghirah, 

when Sijistiini argues for the indispensability of the intellect for cognizance of the truth. 

whether truth means the knowledge o l  resurrection, retribution. barzakh or the leaders 

whom one follows. If the knowledge obtained is deficient, and not absolute truth (haq;r',iq)), 

then the soul is a captive of falsehood. 

+ 

Sijistiini views the individual soul as "participating" in the universal soul. This is one 

reason for his position that man is the fruit of the higher luminous world of the universal 

soul. The two views SijistZni states in the Nusrah appear strangely contradictory. On the 

one hand he claims the soul is the fruit of the Plerorna (Nu+nh in Riyzd, p. 128ff; IthbZ, p. 

182); on the other hand he states "..an evidence of the imperfection of the soul and the 

perfection of the intellect is that the rational (i.e., the human) soul sent to the world below 

from the intellect becomes consumed by lust and pleasure and their world and forgets its 

light" (Nusrah in Riygd, p. 87). Thus, the individual soul is the fruit of the world of 

238 See below pp. 205 and 224. 
239 For a discussion on the five senses of the soul i.e. fib, k h a i ,  Mdh, C q I .  Whifi see K a a  

maqiilat, 102. 



universals and is of light; yet it is able to forget itself in the lust of opacity. The cause of this 

change of condition must lie either in the very nature of the individual soul or in some 

stronger external cause which influences it. We know from B3hira.h that the individual soul, 

who participates in the soul-related world while being in the physical world, is capable of 

acquiring both ignorance or knowledge. A soul changes its moral character if it's noble 

qualities, its intellectual connections, are removed from it. In the absence of soul and 

intellect related emanations contraries, such as the marks of nature, occur. 

If ruination and damaging creatures are produced from the souls' influences, then the 

human bodies who are born are, because of these influences, unbalanced, inharmonious, 

unvirtuous and already midway in their path to evil. If however, a soul's intellectual 

connections are present, then, bodies are born in the extreme of harmony and equality, so 

that souls united with them follow them in virtue and have few faults of character and are 

midway to absolute virtue (Bi3irah, 1 5. 14-15, 1-2, 7-10, 11-14). In 1 7. 12-16, the 

acquisition of evil does not suggest unwilled, uncontrolled helpless descent into sleep and 

forgetfulness. Rather, it emphasizes that drunken heedlessness can be willful and chosen. 

The occurrence of knowledge is not an automatic bestowal by a higher being. The soul 

itself creates knowledge or ignorance by rendering transparent, pure or impure forms. In 1 
8.7-10 Sijistjini suggests that the imprisonment in forgetting or the gaining of knowledge is 

brought about by the individual soul itself, and the soul is not inherently bound to exist in 

one condition or another. 

It is untenable to hold that Sijisani believed that the individual soul lapsed into 

forgetfulness because it inclined to the gloom and evil of matter. He believed that prophets, 

imms and the circle of spiritual disciples (suhbah at-rishihiyah) all take forms in the 

physical world. Thus, he could not have accepted that the noblest fruit of the spiritual world 

would incline to gloom and evil. Another clue to SijistZni's real opinion is his statement that 

when the intellect communes with the soul through its gifts and repose, the communion of 

the two becomes visible in the manifestation of the form of man (Kasht magiillat, 3). The 

interaction between the intellect and the soul is implicitly the immediate cause of the 



bursting forth of forms. This interaction is described as movement (hxakah) which 

constitutes both the substance and the nature of the world of nature ([abi~IySt, Yanaic. YN 

12, pp. 35ff. 63-65). The physical gifts from the spheres and the stars embodied in the 

Form of Movement combine with the physical world and make individual physical forms 

submit to generation and dissolution. Similarly, the communion between the intellect and 

the soul in the spiritual realm results in the bursting forth of eternal spiritual forms ( YN 12. 

pp. 35t-0. 

The disjunction between the spiritual and the physical worlds is significant because, were 

the two worlds identical, then the individual soul would not forget the world of sensibles in 

order to incline to the world of light (YanrTbi5 YNZL, pp. 21.1 35). SijistZni states that 

when a body decays and the soul leaves it, the soul loses knowledge of temporal things but 

retains the degree of the spiritual knowledge it attained while it was united with the body 

(Maqdid, Iqlid 37; Kasht pp. 87, 9 1). Although the link, says Sijistiini, is represented in 

the mosl minute form in comparison with the universe of Light. it is sufficient to provide 

the individual soul strength to forget the world of materiality. Sometimes the spiritual 

distance between the individual purified soul and the universal soul is erased. This erasure 

results from the soul's joy in the relationship and because of the forces of desire. This 

condition, SijistZni states, occurs when the individual soul forgets the material universe and 

is on its way to its own spiritual world ( YanZbP, YN4, pp. 20ff, 1 35-36). 

Corresponding to the interaction of the intellect-soul, is the pair, matter-form. coming into 

being from the soul (YaniTbiic, YiV 11, pp. 32-34, 7 62). Man is viewed as being in 

complete harmony with both the intellectual and the sensible spheres. The balance of the 

intellect, the maghzof the soul rests in his heart. The quintessence of being and the potential 

of becoming are in proportion to the intellectual and the physical, when the soul descends 

and links itself to life in the physical form (Kashl; pp. 27ff). This process can be visualised 

as a circular movement where the individual soul enters a physical body created by the 

motion of the soul. The individual soul then goes through the stages of learning, and fmally 

having realised the Truth, oversees the exalted secrets. At this rank the soul is in continuous 



purity and unceasing excellence and descends into the form of man where it resides 

eternally, having been able to penetrate the heavens and the spheres (Kasht; maqlllat 3). 

This final descent does not have negative connotations. It consists of the deliverance of the 

self, even during the influence of physical things, through participation in the benefits of 

pure intellect ( YaniTbic. Y N 2 ,  pp. 32-33,¶ 59). Sijisani views the physical form of man, as 

the gem of the physical world, the final fruit of the pulse of the universal soul (YN 1 1, pp. 

Man, the fruit of a higher, luminous world, needs the teachings of the intellect in the forms 

of revelation and reason, which warn him to seek the eternal abode of his return. Here 

SijistZni is in debate with Riizi who maintains that man is the fruit of the corporeal world in 

its entirety (Riygd* ch. 5). Accusing RZzi of holding the same view as h e  DahrTyah. 

Sijismi maintains that the fact that the physical world is unable to retain man from 

transferring to mother world is proof of the soul's permanence and of its search for its own 

sphere of being. 

Since the individual soul is the essential part of the nature of man, it lives in the physical 

world. But since it is a part of the universal soul, it also resides in the subtle world and 

shares the aim of the universal soul. Already being a part of the spiritual subtle world, the 

individual soul longs for it, and hence the journey into gnosis. The scheme of RiWI and 

Kirrnani, which maintains that the individual soul is a trace of the universal soul would not 

work in Sijist2niTs framework of qualitatively distinct levels of creation. According to 

Kirm2ni. man is the fruit of both the physical world bringing him the fust perfection, and 

the spiritual world bringing him the second (RiyZd, cch. 5). However, in Sijism-'s 

cosmology the element of mixture-pairedness is the basic structure, one not provided for 

by the emanation process. 

In conclusion, Sijismi establishes (1) the individual soul is the part of the universal soul 

which is present in the physical world; (2) the individual soul which possesses perfect 

intellectual repose is most harmoniously balanced and forms a link between the soul-related 



and nature-related worlds, comprehending them; (3) this most harmonious soul is united to 

a human body, and the union of the two is the pure soul, the prophet, qPim, and the form 

of man (siirat al-insgnjyah); (4) the purest, most harmonious souls have the capacity to 

bring entities into being from the intelligible to the physical level, as well as to create at the 

physical level; (5) the soul is pre-existent to the body, which it receives eternally. 

4.1 Time and Matter: Bar& 

The relationship between the universals and the particulars concerns the problem of the 

relationship of matter to time, particularly the relationship between the physical and the non- 

physical levels of creation. For a simultaneous embodiment of both levels, SijistZni uses the 

figure of the form of man. In the form of man. all three levels of creation are involved. 

ibdifc, inbactha and khalaqa. Thus, the form of man embodies the question of the 

relationship of time to creative activity. This leads into the second question of the 

relationship among the three levels and the role of the form of man in them. A third 

question related to this issue is the definition of banakh, that is the parameters of each level 

as they are related to matter and time. 

The last question will be considered first. According to SijistZni, BZhirah 1 14, the key to 

understanding resurrection is the knowledge of banakh. The relationship of resurrection to 

the knowledge of barSzikh is twofold: (1) recognizing how the knowledge of bmrrwl bears 

on the me reality of resurrection; and (2) defining banakh as related to the issue of 

metempsychosis (tmLukh.). Relating to the latter issue. SijistZni explicitly states that the 

physical world is filled at ail times with souls united to bodies who are the bm;rkh for the 

succeeding generations and that the continuity of cyclical time and its link with physical 

forms is a necessity for resurrection, retribution and divine justice. Hence the understanding 

of b d  is not only crucial to his position on metempsychosis, but for the identification 

of the figure of the resurrector as well. Time and resurrection are cyclical; thus, neither 

resurrection nor the Lord of resurrection can be one particular person and/or event. Seen in 



this light, resurrection and retribution are a process with the figures of naEs z&Iyah, q P h ,  

s@ib dqiyZmah and sorat d-insiW'yah., who are included in the Form of Mm. It is 

interesting to note here that in the Bairah the term imm is never mentioned. Jf SijistSni 

had accepted the FZtimids as imiiins, the rightful bearers of revelation, as is claimed by 

some scholars, it is strange that the term i m m  would not be mentioned in BZhhh, a 

treatise on the knowledge of resurrection. Perhaps SijistZni accepted the Rtimids as the 

representatives of the true imm, the qZim, Muhammad ibn ismN:'il. This would explain the 

lack of the term imzm in the BZhirah, as well as SijistZni's unrepentant attitude regarding 

his belief in cyclical resurrection and metempsychosis. SijistZni reckoned with the Fatimids 

as an important and unavoidable political force by accepting their authority over most 

matters; over some spiritual matters such as resurrection and metempsychosis, Sijistiini felt 

his own authority superceded theirs. The ultimate spiritual authority for SijistZni was not 

the Wtimids, not the qPim, Muhammad ibn IsmSil, but his own intellect-soul, the 

repository of divine knowledge, 

The term barzakh is mentioned twice in the Bghirah, 15.2-4 ..." Thus he who has become 

strong in the knowledge of the bar%zikkh has arrived at the right path and is not confused 

concerning the mode of reward and punishment to those from past centuries, whose tnces 

were wiped out and whose remembrance erased." And in 1[ 14 ..." Hence I say that the 

knowledge of the b a r a a  is sufficient [in order] to know this aim. Namely, God the Most 

High has said in His Book, "And from behind them is a buzakh to the Day they are 

raised. Thus the knowledge of bugzikh means that one knows that at all times the world is 

filled with souls, each united to individual bodies. When the bodies leave the world, they 

are replaced by others of the same kind. The replacements are the form of the departed 

ones. Because you know for certain that those who are in the world today, their language. 

their words, their thinking, their addressing, their knowledge, their speech, their politics, 

their professions and their crafts, are only what they acquired from the ones who departed. 

Thus these become the bar3u'kh of the departed ones, and the souls are nothing except what 

they [the departed ones] made them inheritt'. 



Besides these two passages in the Biihifah, we know from Nqir-i Khusraw (Khw* al- 

IWlwiW, pp. 132- 133) that SijistZni was embroiled in a controversy with Nasafi and/or his 

son. DihqL, regarding the subject of b a d .  According to NQir-i Khusraw, DihqZn, 

accused SijisGni of teaching metempsychosis. This accusation was a consequence of 

Sijismi's view of the relationship of ba.rzaW1 to retribution. However, Nqir-i Khusraw 

also records that Sijismi defined banakh as the religious laws of the prophets (Khwa,  

1959, p. 135). According to Sijismi, h e  Limes necessitate a veiling of the law so that the 

entirety of its teachings remain hidden (Kashf, pp. 81-84). He argues that if the truths of 

resurrection, absolute knowledge, were known at the outset to all souls, then they would no 

longer experience the conditions of hope and fear. It is through hope and fear that the 

subsistence and well-being of the physical world are ensured (Kasht; ch. 6, maqalaf 3, 

justZr3, 1 1-3). 

When Sijistmi discusses messengership being connected with the universal soul (d-risZIah 

in the UtikhZr, p. 57), he states that individual souls who are ready to accept knowledge 

asceild to the subtle and pure natures time after time in order to reach the grace of God. 

Here retribution is the ascension, and resurrection does not occur in an a.fkr-life but during 

time in the physical world. Therefore, one generation, i.e., physical bodies and the 'time* of 

that cycle, act as a barzakh, both a divider and a veil uplifted, as a gate into the next 

generation. The barzaWl is a divider separating souls at the different stages of knowledge. 

The ban& conceals knowledge of the higher levels from the soul who is at a lower level. 

But, once a soul has ascended to a higher level. the levels lower than his are unveiled to 

him. The barzakh is that unveiling. As a soul acquires knowledge and purity and is ready to 

enter the next stage, the barzakh is the veil which will be lifted to allow him to enter. 

This process continues in order for the individual soul to reach the grace of God. This 

passage as well as the one quoted above (BWirab 1 15) both clearly indicate SijistZni's 

belief in metempsychosis. Retribution is viewed as knowledge, and the universal soul is the 

logos of prophecy, available to the individual souls who make themselves pure enough 



through istishfif 2M The usefulness of the purity of the individual soul is clear in the 

passage on al-nsZ!;Ih in the iftiWl&(pp. 57-58), where Sijismi states that what amazes the 

listeners of a prophet is the measure of purity and the clarity of the message. The prophet, 

or any soul who has accepted knowledge from the universal soul has moved closer to the 

grace of God. The efficacy of communication (through speech, revelation) of such a soul, is 

in direct relationship to the measure of the speaker's purity. SijisfZni points out here that 

retribution is not only the condition of purity within the soul, but rather, the efficacy of 

retribution is the influence that the individual soul can manifest upon its surroundings. 

Therefore, there are two modes of retribution: (1) the soul's purity, located within the soul; 

(2) that soul's ability to influence it's surroundings and bring other souls closer to the grace 

of God* 

5. The Role of Divine Guidance and Teaching 

5.1 Divine Teaching (Tat la )  

SijistZni states that the channel for divine teaching is the soul (Bfiirah '1 3.15-3). The 

individual souls have emanations from the universal soul and the universal intellect, within 

themselves, which make up the soul-related world. As a result of the presence of these 

emanations in the individual souls, they are capable of accepting divine guidance (ta7yid). 

As a result of accepting divine guidance, the souls obtain the capacity to accept divine 

teaching. The development of the two capabilities bestowed on the individual soul by the 

universal soul causes it to have life and allows it the possibility to attain the grace of God, 

which is the farthest rank in the soul's journey to perfection. 

Retribution can be earned just by the act of acceptance or rejection of the true leaders, who 
are the rightfuI bearers of revelation (BZiMrah, q[ 19.12-14). 



Once the soul has accepted the responsibility of possessing the two emanations from the 

universal soul, it is faced with the choice of whom to accept as its teacher. Three areas need 

to be examined in this context: (1) the nature and role of the learner-soul: (2) the process of 

learning; (3) the learner-soul's use of knowledge. 

The principle of divine teaching can be approached from more than one angle. The concept 

of the continuation of God's involvement in history lhrough the imiTms after the and of 

prophecy with Muhammad is based on the belief that the justice of the creator could not 

allow for the termination of His guidance. The justice of God is a theme which SijistZini 

discusses in connection with resurrection. Linking the concepts of teaching, the justice of 

God and resurrection is one way of approaching the issue of the continuation of divine 

teaching. As we have seen, divine teaching is used by SijisGini in a wider sense than law- 

bearing prophecy. It includes any message which aids the soul to reach the grace of God. 

Another way in which to approach the theme of divine teaching is to view the relationship 

among the triad teacher-teaching-taught, as a scheme that presupposes the continuous 

existence of knowledge, the eternal perpetuation of knowledge and its culminatory climax 

in the final confrontation with the grace of God. 

The issue of divine guidance and teaching is perhaps clearer in Sijistiini's writings than the 

identification of the guidels. In this context. messianism does not centre around one person 

but is extended to all those who are masters of knowledge (BZhirah, 1 3.15-1). All souls 

can share in the acquisition of knowledge and rise in their ranks. Pushed to its logical limit. 

SijistZni's concept of messianic eschatology allows for a collective movement, albeit with 

the qii~idrnahflpure soul at its head. A type of egalitarianism is implied by the extension 

of the messianic qualities to the wider base comprised of all who have knowledge. 

Allowing the concept of messianic eschatology to be a collective movement strengthens the 

focus of the end: the transformation of the souls during the time they live in the physical 

world, a place where harmony prevails due to the predominance of the intellectual nature of 

men. The intellectual nature of man, according to Sijistihi, is not knowledge based on 

human rational elements, but a knowledge which is a mystical knowing of the grace of 



God. Messianism transcends the particular. and even the collective consciousness and is in 

fact, not a movement towards a particular fulfillment but the ultimate manifestation of the 

truth. Each individual human soul experiences gnosis and transcends the tension of 

separation from the universal soul by the relationship of knowledge. 

Thus, the soul is the instrument through which the absolute intellect makes itself visible. 

One element of Sijistiini's system is perceived by his critics as antinomianism: SijistZiniTs 

discussion of the abolition of the law, includes the idea that the law is restricted to a certain 

time, whereas, spiritual law appears throughout all cycles in the nature-related, as well as 

the soul-related, world. 

The increase in knowledge enables souls to render the essence of 1111 things visible, to such 

an extent as to be able to bring about h e  condition necessary for the appearance of the pure 

soul and resurrection. The time of the pure soul is a time of purity, not because it has 

appeared, but rather because of the preponderance of the number of souls who have 

acquired the required level of purity. Thus, knowledge is not linked primarily to obedience 

to the law, but to the soul's manifestation of the truth. 

Revelation as a form of knowledge is two-fold: it takes the form of the law, its exoteric. 

revealed dimension, and it takes the form of the awareness of the essence of being, its 

esoteric, veiled dimension. The first includes the administrative maintenance of the nature- 

related world, whereas, the second form is concerned with the redm of spiritual growth. In 

the Maqaid flqlid 52) SijistZni explains the difference between the esoteric (ta3wm and the 

exoteric (tanid) forms: it is like the difference between a manufactured object and an object 

in its natural state. Its benefits and purity are hidden in the latter and need to be brought out. 

For example, the luminous nature and the knowledge of the soul lie dormant, until vivified 

by the intellect. This metaphor brings the role of teaching sharply into focus whether its 

results are revealed or hidden. Virtue signifies the actions of the soul which help it to 

acquire purity, knowledge and goodness. The cause of misfortune, i.e. ignorance, is not the 

absence of knowledge, but rather the soul's own lack of orientation towards it. That is to 



say, truth as an object is not invalidated simply because the soul does not embrace it 

(KashK maqzilar 6, just* 5 , q  1). If a student follows an erring (bi r a i )  teacher, then he 

em, even if he once knew the truth. The above image of the "student" alludes to the soul's 

pre-existence to matter and its imprint of divine truth. The image could refer to either the 

original state of the soul before individuation or to the state of the soul's embodiment, since 

the soul never loses its primal condition. 

The concept of divine teaching revolves around the nature of the true teacher, i.e., whether 

he must be a lawgiver as opposed to a messenger. In the debate recorded in the RiyZfd, 

about whether Adam brought a law KirmZni and Riizi believe that Adam's position as 

lawgiver is absolutely necessary if he is to be regarded as knowing divinity. In contrast, 

Nasafi and Sijistiini maintain that the word is not limited by the law, nor contained in it 

exclusively. They hold that all beings are manifestations of the process of knowledge and 

therefore are indicators of the absolute truth (RiyZd, ch. 5). This is clearly demonstrated by 

SijistZni's concept of the pure soul and the souls in spiritual discipleship on whom depend 

the manifestation of the pure soul as set forth in the IfikhZrand the Bairah. 

The search for the true teacher and recognition of him is the first step towards the 

acceptance of divine teaching. Those individual souls who are the companions of those 

who possess wisdom and gnosis, by their very act of choosing to be in such company, 

acquire divine teaching (KashG rnaqaat 6, just% 5,1[ 3). The act of companionship is 

emphasised by Sijistiini as being the most influential act in the process of acquiring 

knowledge. This is attested to by a statement that once a disciple has recognised and 

accepted the true leader, he has already entered the paradisid state of knowledge and vision 

(Bairah '1 19.12- 14). The question of the legitimate teacher is linked to his identification in 

both the nature-related and the soul-related world. The soul through its separation from the 

intellect, realizes its own identity. Divine teaching is not confined to teaching specifically 

spread by the prophet, awsiy$, imZm, andlor the pure soul. Sijistiini's thought embraces a 

broader perspective on divine revelation which encompasses him who is granted 

knowledge by divine grace. (Kashf, maqrTat 6, justa7, 3). 



In the process of God revealing His intent, the first element is the act of choice made by the 

individual soul to acquire gnosis. To reach the extreme rank in the hierarchy of the 

acquisition of knowledge the soul must be able to comprehend the intellect. After the desire 

to acquire knowledge comes the desire to be initiated into the acceptance of the teacher. At 

this level, two currents, teaching and receiving, occur. The teacher, the embodiment of the 

truth, gives to the disciple according to the latter's station and capacity. and nurtures him out 

of the negative tension of helplessness manifest in ignorance. Through creating a balance of 

harmony in the soul, the teacher allows the individual disciple to transcend the physical 

plane (Kashf, maqrTlat 6, j u s t a  7 .1  2 ; BZhimh, 1 19.12- 14). Thus, the nature-related world 

is not regarded as a prison from which one must escape, but rather as a level of knowledge 

constituting a particular dimension of total reality. 

5.2 Metempsychosis ( TaaEsukb) 

It is not surprising that thc issue of metempsychosis invariably arises when Sijist3ni is 

discussed. It constituted a major part of the debate in which he was involved and is one of 

the charges brought against him, not only by those not of his immediate circle, but also by 

those within the Ismlcili hierarchy itself. Birtini in KitSb B TMqiq mall-Mind records that 

Sijismi in Kashf af Mahjiib teaches a form of metempsychosis (B-mni, 1958, p. 49; first 

pointed out by S. Pines in REI, XXII, 1954, p. 16). NjSir-i Khusnw writes in ZZd al- 

MusSin'n that AbO Yacqnb taught in Siis sf-BaqrT', Kashf d-M@jlj8b and the R i d a h  af- 

Bairah that reward and punishment occur on this earth and was declared unwell by the 

lord of the time, namely, the imam (1923, pp. 421-422). In KhwD ai-lkhwm Nqir-i 

Khusraw describes the controversy among NasaFI, his son Dihqm, and Sijistjini regarding 

barzakh and reward and punishment and Dihqihts accusation that Sijismi taught 

metempsychosis (pp. 132- 133). 

The Arabic term for metempsychosis, tangsukh, is a verbal noun horn the verb nasakha in 

its sixth form. It means change, succession or chain. Technically tm3ssukh is defied as the 



transfer of an individual soul into another material body when the former body dies."' The 

immediate question under debate is the existence of successive incarnations in different 

bodies, both within and outside its own spe~ies.?~z 

Even though many Qur%nic terms lend themselves to an interpretation sympathetic to 

metempsychosis, Muslim theologians could not possibly accommodate this doctrine once 

they had established their positions on the temporality of creation and on physical 

resurrection. Although the philosophers of the Aristotelian persuasion rejected the above 

positions, they could hardly subscribe to metempsychosis which would require them to 

believe that the soul pre-existed the body. The mystical dimension of this debate crystallized 

in the belief in the mystical transformation of the heart of man, rather than his body. The 

Rtimid ismiicili dacwah, more particularly RHzi, KirmZni and Nqir-i Khusmw, did not 

accept the belief in me tempsy~hosis.?~3 Kirmzni attacks SijisEni's position on the pre- 

existence ofthe soul. He argues extensively against the pre-existence of the soul stating that 

in Nusrah Sijistgni contradicted what he maintained in the MaqZ.d.2" This vehement 

opposition to metempsychosis by the Atirnid da'wah existed because their acceptance of 

the cyclical concept of time implicated them in a position which logically led to a belief in 

metempsychosis. The concept of the major and minor cycles (adwrTrand akwgr), added to 

the doctrine of successive imiims, makes the lsm34li position susceptible to a position 

which accepts metempsychosis (Corbin, 1983; Landolt, 1984, pp. 293-294; 1987, p. 484). 

Nasafi and SijistZni, both of whom are said to belong to the Plotinian school of 

For n detailed definition see al-Sayyid al-Sharif Ju jZn& 1882, d-TaCnt5t . 
L42 Landolt, 1980, presented a paper at the Institute of Ismaili Studies, London. England, 

detailing the historical context of metempsychosis in Islam. In 1984 Landolt raised the issue 
of metempsychosis with special reference to the Bairah, see ICHSANA, 1984, pp. 293- 
294. 

243 Khwa, chapter 42, where the concept of banakh and the relation of the soul to 
resurrection is discussed, criticising Nasafi and Sijistm-. 

2M KimSni in Riyw, pp. 364,397ff section 11, fs. 5, pp. 17 1-172 



Neoplatonists (Halm, 1978, p. 101, Stem, 1983, p. 297, Daftary, 1990, pp. 239-240) are 

examples of this logical conclusion. 

The surviving accusations of propagating the belief in metempsychosis are directed 

specifically against SijistZni. The Kashf and the Biihirah are the two works criticised. 

SijistZni's refutation of belief in metempsychosis is evinced in the MaqiZd (Iqlid 44). 

where the arguments follow h e  paitem of ill-Baghdii@s and al-BMni's accusations. 

However, a close examination of' the relevant section of Maqdid presents a slightly 

different picture. SijistZni writes that those upholding transmigratory beliefs are misguided 

and do not understand the nature of the soul's union with bodies and the reason for their 

existence. Therefore, for SijistZni the question of metempsychosis is clearly centered 

around the misunderstanding of the nature of the soul and its functions. 

Sijistjiri accepts the framework of cyclical time. The cycles of time are etemal. The nature- 

related and soul-related worlds are eternal. Resurrection is a repetitive event linked to both 

time and matter because resurrection, qiymah and bacth, occur within the soul while it is in 

a body. Between the nature-related and soul-related worlds lies the ban&, linking both 

worlds. Barzakh here, depending on the context, is the law or the soul itself. Similarly, 

between the universals and the particulars lies the eternal link of man who participates in 

discourse. bridging the world of the Universal Intellect and the Universal Soul and the 

world of the individual intellect and the individual soul. The common denominator of the 

two worlds is a primal eternal substance, the soul, which gives all things 

'beingness'(Kash1; maqdat 3). Inherent in the essence of the soul is the characteristic of 

movement. The soul moves constantly, receiving benelits from the intellect to actualize in 

particular souls, which are born into the nature-related world. When the body dies, the soul 

continues to the next cycle of receiving intellectual emanations (MaqiTlid, IIqli 49; Kasht p. 

83). 

Another point SijistSni discusses is that 'beingness* cannot be transformed into 'non- 

beingness' once it has been originated. The parallel between the two eternal worlds is of 



particular significance to the issue of metempsychosis. The physical world being eternal is 

not only eternal in its pre-material state as an universal form, it is also eternal in its physical 

state. Everything within the confines of the physical world (matter, man, civilisation, 

society and retribution) is eternal. The fact that resurrection is made repetitive shows 

SijistZnini's cosmology to be based on a cyclical search of the individual soul for the 

absolute. The soul is seen as an independent, immaterial substance (Kashf, p. 30) and 

resurrection as a transformation of the soul (KashL pp. 85-87). Ail of Sijistiini's known 

works are pervaded with these ideas. 2Js 

There are several salient points in Sijismi's refutation in the MaqZjd- First, Sijistiini takes 

exception to the belief that the soul descends into a body because of sleep or sin (MaqgEd, 

Iqlid 44). Since evil and sin in his system are not entities in the logically positive sense but 

merely retardations or absences of good," it is clear why he rejects such a cause. As we 

have discussed earlier, SijistiTni rejects the explanation of 'Corgetfulness' being the cause for 

descent of the soul into the body. He states that if God created a soul and it then "slept" and 

came into a body, this process would suggest that the descent into the body was a 

punishment. Yet, the most exalted state of prophecy occurred at this level! Sijistgni thus 

argues that a soul who is "asleep" cannot be a prophet who preaches awareness, awakening 

and accountability, for he who is in need of mercy and forgiveness cannot represent that 

mercy and forgiveness to others (see Landolt, 1987, p. 484; Kashfi pp. 1, 13, 27, 17: 

MaqZlTd, fqfjd 44). 

A second point which Sijistlini refutes concerns the nature of existence. The physical levels 

of existence are not seen as the captors of the soul but rather as states which the soul 

245 We have presented in the preceding chapters the arguments and passages in which these 
ideas are most evident (YN36.22, 19, 1 1.2; Maqgjd, iqlid 37,38,45,47,48,49, Ifikh;Si, 
pp. 84-9 1) and explicitly in the entire text of the BWrah. 

T~placeSijist~~'sconceptionofthesoulsuivingforperfectioninphysicaltime,see 
Corbin, 1983, pp. 34-38, where Corbin discusses the concept of the generation of time and 
the concept of redemption by time in Isms%- thought 



projects and perpetuates depending on its own will to acquire wisdom or ignorance. In 

Bairah, 1 12.7- 13, Sijistjjli states that reward is given to all except those who deserve the 

Word of Doom. By the 'Word of Doom' he means punishment. According to him, those 

who disagreed with the Lords of the Times, went astray from the right path, and 

worshipped graven images were pleased with themselves because of the ignorance they 

acquired. Consequently, their ignorance worked upon them, and washed away the innate 

splendour contained in heir souls. As a result, hey were unable to accept reward and light 

from the Lord of Resurrection. For these souls who willfully acquired ignorance and chose 

the wrong lenders there is no asylum except the fire. That is their abode. In Bairah, 1 7.10- 

16, the arrogance and lordship of the antagonists causing corruption, murder, oppression, 

fornication, sodomy and hypocrisy alters their fortunate position. From their intluences 

injurious, damaging humans are produced who are enveloped in darkness. These 

individuals are unbalanced and make the character of predatory animals visible in 

themselves. In both of the above quoted passages Sijistiini makes the point that a soul 

chooses wisdom or ignorance; neither one of them is thrust upon the soul because it lives in 

the physical level of existence. Taking on the form of a body is seen as a vehicle for the 

soul's use in order to complete the journey to gnosis. This stands in the tradition of the 

mystical return in the hadith, "I was a hidden treasure and wanted to be known, so I created 

the world"?" The mystical tradition in Islam attributed to God the desire to love and be 

loved. God in His eternal loneliness creates man for His own sake, so that man might know 

God (Schimmel, 1975, p. 139). Thus, the decision to be in a body is not imposed on the 

soul as a punishment, but is an act oI choice and love for God, as the means through which 

creation is brought into a continuous culmination of perfection. 

The third point Sijisthi discusses in order to refute metempsychosis in the sense of 

incamation, is the soul's consistent, innate inclination to unite with a body. The substance 

of the soul cannot be divided, or fall into matter, or be subject to any limitations of the 

u7 See A. Schimmel, 1975, Mystical Dimensions of Islam, University of North Carolina 
Press, Chapel Hill, pp. 139, 189, 268, 29 1, 382. For full Arabic text see, BadiCuz Zamiin 
FWizWar, 1955, A&Rlith-i Mathnawi, Tehran, AM # 70. 



physical plane. The soul is the ba&h which links it to both aspects of being: the physical . 

and the spiritual, the dense and the light. the negative and the positive. These dualities are 

part of the soul when it exists in the nature-related world. The soul has within itself the 

power of obtaining either reward or punishment as retribution. The soul is not subjugated 

or tainted by being associated with matter. Rather, it seeks out the body, in order to attain its 

final goal, the grace of God. Therefore, the soul's link with the physical plane is based on 

an innate tendency to incline towards perfection in knowledge o l  the spiritual world, which 

it never abandons. If the ascent-descent vertical view of the soul is replaced with a cyclical 

view and the body housing the soul is replaced by the soul projecting the body, then it 

becomes clear that Sijistiini is refuting one argument for metempsychosis: the argument that 

the soul is forced to descend into the body as a punishment. However, his refutation of one 

argument for metempsychosis does not establish that he would deny all arguments for 

metempsychosis. 

There is enough textual evidence on the subject of metempsychosis in the Biihirah to clarify 

SijistZni's position on the matter. In preceding sections passages from the B;Thir. have 

been quoted extensively to establish that generation (creation) is linked to eternity in the 

reward and punishment arguments.za Based on his interpretation of Qur%nic verses 

Sijistjjli argues that the world must be eternal because God promises eternal retribution; if 

the world is annihilated, souls in the world would be destroyed and would not receive 

eternal retribution according to God's promise. Therefore, God's justice would be in 

question. 

2" Bmirah, 1 11 "God, (may H i s  name be exalted), has perpetuated two groups, the 
unfortunate and the fortunate ones, conditional on the permanence of the heavens and the 
earth, except for what your Lord wishes. If the permanence of the heavens and earth were 
not required by wisdom, then He would not have made the perpetuation of the two groups 
conditional upon it. If He made permanence necessary for the heavens and the earth, can 
you indeed see that He strip them of acts and causes? This would not be in accordance with 
wisdom nor is it correct speculative reasoning that He should destroy anything [which He 
made] permanent. I f  the destruction of the heavens and the earth is invalidated, given the 



The state of resurrection constitutes movement, a "rising" from one condition to another, 

bringing the souls into different ~ycles.24~ This movement occurs because the forms of 

creative forces reside within the soul. Even though the physic J form decays, being subject 

to nature-related forces, the substance of the soul persists; and a new form is cast. We recall 

Sijistiini's image of the craftsman rebuilding products corresponding to former products in 

Zftikha. Even in the passage dealing with the description of punishment he claims that in 

the same way as a house is built and then demolished and rebuilt, but with oher materials. 

so also God bums the skins in order that retribution may be directed to the souls, and then 

makes for the souls repeated 'skins', bodies (IftiWliir, pp. 89-91). The punishment, as we 

have already discussed, does not pertain to the physical nature of man but to the essence of 

his individual identity. Nothing within the essence has been separated from its form.zO 

Furthermore, Sijistiini claims that the soul finds Life which it had lost by being in a body. 

This statement suggests that taking on a body caused both the loss of life and subsequently 

the rediscovery of life. This point is again alluded to when Sijistiini discusses how a 

disciple errs after cognition of the truth, because of the influence of an emng teacher 

(Kashf, maqaat 6, just= 5,1[ 1). The teacher signifies the leaderdgates mentioned in the 

Bairrah, 19. Therefore, even though the soul has the truth in its heart and intellect, by 

choosing the wrong leader, it errs and thus enters hell, which is defined as the ignorance 

acquired by the soul when it allows the teachings of its environment to lead it 

erroneously.~~~ Furthermore, SijistZni maintains that an individual knows divine intent in 

necessity of their permanence, he who possesses the slightest intellect and sense of 
discernment, can grasp what truth we have chosen to unveil". 

249 Br?hrah, 12.7-9, " ... lt makes these virtues beneficial [as] a sign (admonition) for 
individual souls who had preceded him in the major and the minor cycles. Thus, whoever 
takes from them will receive reward, the benefit of knowledge and the emanations of the 
Intellect."; YmalF, p. 36) 

* for the term 'form' or 'body', shakl: used in the Kasht; chapter 6. justar I ;  khirqiil is used 
in Maqa-d, Iqlid 44 

Biihiiahql6.6.9 andl 19.8-11. 



his heart and intellect, but is often lead astray by the teachings of his environment (BZihirah. 

1 20.44). "...in this treatise we have stated enough for him who examines it using his 

intellect, and for whom its purpose will not be obscure and its knowledge not hindered due 

to the delusions he was brought up in". 

SijistZni is metaphysically bocad to a dimension of metempsychosis due to his 

identification of the nature and function of the universal soul. He denies metempsychosis 

on the level of ethical acts and retribution, since he does not uphold the belief that the soul 

is impelled to be in a body as a punishment. 

We see this argument clarified in the Kashf (maqaat 6, (1 2) as in the Bghirah (1 5 and 7) 

where Sijistgni writes that the state of the people who are in this world engaging or 

abstaining from acts in accordance with the command of their intellect, create either well- 

being or ruination. Both of these resulting conditions affect those who are to be raised in 

succeeding cycles. Here it  can be argued that resurrection is under discussion rather than 

the transmigration of souls. However, it must be noted that he has already established a link 

between the deeds done in life and retribution. Thus, resurrection and the soul are 

invariably connected. Hence, if the deeds of people affect the quality of resurrection, and 

since resurrection is linked to their souls. then. the actions performed in one cycle and the 

quality of the soul's knowledge. affects those who come to the physical world in 

succeeding cycles. There would not be much point in establishing the link between the 

actions and knowledge of the soul in one cycle to the souls of the next cycle, if the souls in 

the succeeding cycles were not the same as those in the previous ones; for then how could 

they learn from the cumulative consciousness of their past? 

SijistZni explicitly links the understanding of metempsychosis to resurrection in the 

Bairah.. He does this through a third concept. banakh. In 14: "Hence, I say, to have 

knowledge of the buii" is sufficient [in order] to know this aim." SijistZni quotes 

QuraZnic verse 23: 101: "And from behind them is a ban& to the day they are 

resurrected". According to SijistZni, since resurrection is repetitive, and the b&L&h are 



Linked to it, the soul must also be linked to the barZziWl in some fashion. Resurrection. 

barzakh and the soul appear to be in a relational progression, in which the eternal soul 

eternally receives formdbodies in its journey to the grace of God and is resurrected at each 

station of its journey, according to the level of wisdom or ignorance it has acquired. At each 

level of its individual spiritual rebirth, the soul becomes a bxmkh for the next level. 

NQi- i  Khusraw concerning buzakh, (KhwZn, ch. 42), summarises Sijismi's views. He 

holds that the accepted interpretation of the QurZnic usage of banakh is the interval 

between the beginning of creation to the day of resurrection. Sijistmi quotes the verse in the 

B;Thirah, 1 14 to mean a condition of veiling or unveiling for souls: but according to Nqir-i 

Khusraw and Nasafi's son, Dihqiin, SijistZni misunderstood the meaning of banakh. In the 

Zad al-MusZ.'irfn (pp. 42 1 -422). Khusraw writes that SijistiWi's beliefs about ban& 

displeased the lord of the time (presumably al-Mucizz, the Atimid imiim), who declared 

Sij isni  to be under the influence of melancholia (Daftary, 1990, pp. 235-236; Walker, 

1974, pp. 24-30). The Zad records that Nasafi holds that the soul migrates to an imaginal 

realm between the physical and the spiritual, i.e. the barzakh. Sijistiini further defines 

that realm as part of the nature-related world. He states that the souls have no place to go 

outside this world. Hence, banakh is a part of the eternal physical world. Sijistjini also uses 

bar- as a synonym for the laws of the prophets. The time during which the law prevails 

is the time of concealment. The time of unveiling is not the time of the lord of resurrection. 

The unveiling is the person of the lord of the time. Sijist2nI's description of the 

252 NasafI defined buz3kh as a material plane attached to the lowest level of light (B. Hi j i ,  
Cn'ticd Edition of Kawn nl '&am, forthcoming in T@qiqfif-i IsliDni, Journal of the 
Encyclopaedia islamica Foundation, Tehran. SijistHni disagreed with his teacher on this 
pint .  For a general discussion on the concept of the imaginal world in Islam. see Corbin, 
1972, Mundus Imagindis or the Imaginary and the Imaginal, SPRING, Zurich; translated 
by R. Horine. Original text in Corbin, En Islam irmIUUen: aspects spintuels et 
phiZosophiques, Paris: Gallimud. 197 1 - 1972. 



q~~im/ma.hdipure soul are similar to the description of a Christ figure.s3 For Sijismi, the 

leader, at the moment of resurrection is the embodiment of absolute truth. He is truth 

incarnate, so that all pure souls are able to see themselves in their own true identities. It is 

clear that Sijistiini did not view the figures of the q~~iimmahdi/puresoul as God incarnate. 

In an attempt to understand Sijistiini's cosmology as a whole, the following interpretation 

could absolve Sijismi from the accusations of belief in same-species metempsychosis: In 

the Blihirah, 1 14, SijistZnni claims that the world is filled at all times with souls who are 

united with bodies. He does not specify this "world" as being the physical world. Since the 

soul-related world is linked to the physical world by the form of man, the body referred to 

could indicate a subtle body, i.e.. the body that man assumes in the spiritual or soul-related 

world. According to this interpretation SijistZnini's description of the continuous populating 

of the world, would refer to both the physical and the spiritual worlds. For spiritual growth 

through the realisation of truth continues even in the intelligible sphere when the soul is in a 

subtle body. The relevant passage in B;Thirah 1 14 reads: "when the bodies leave the world 

they are replaced by others of the same kind". If we assume that Sijistiini was not talking 

about rebirth in the physical world alone. then we must modify our understanding of the 

above passage. Perhaps SijistHni intended an ascent of the soul, in the form of man, which 

em bodying ipseity, changes from the physical to the subtle. 

However, in the EriWlgr, the argument explaining why the dead decayed physical body 

does not need to be reincarnated for resurrection, revolves around God's power to recreate 

a body identical to the first. In this case, the identification of the body in successive cycles 

of resurrection as being a subtle body cannot be maintained. Perhaps the soul's body in the 

intelligible world was subtle, before it came into the nature-related world. Therefore, the 

subtle body would be the soul's tkst body; therefore, its find body recreated by God, 

would also be a subtle body, rather than a physical one. 

U3 According to Hdm. 1978 (pp. 121-122). SijistSnI was strongly influenced by Christian 
doctrine. As proof of this influence Halm cites Sijistm's exposition of the symbol of the 
Cross in YmaaP. 



A passage in the 

community, from 

Biihirah, ¶ 15 may well support this interpretation" ... From every 

the pious, from the libertines, from those who have gone astray, and 

those who have been rightly guided, arise the ones whom they [the departed ones] make 

their replacements. They make those who come after them inherit what they themselves 

inherited from the departed ones, in order that reward and punishment reach the souls who 

have acquired goodness and evil as they [the souls] remain connected cords until the rising 

of the Great Resurrection. When it [resurrection] occurs. all are gathered and given full 

retribution of whatever is deserved. Thus he who has become strong in the knowledge of 

the bar$zikh has arrived at the right path and is not confused concerning the mode of the 

arrival of reward and punishment to those from the past centuries, whose traces have been 

wiped out and whose remembrance erased." 

in the above passage the form which comes into the physical world is taken by souls of 

those extinct ones who were in different f o n s  in preceding cycles. Since the world is at all 

times filled with bodies united to souls, the continuity in their succession must form a chain 

whereby each generation becomes a barzakh for the succeeding one. The BrShirah, 1 14 

reads that there is no doubt that those who are in the physical world today received their 

language, mode of speech, thinking, addressing, knowledge, politics, professions and crafts 

from those who preceded them. The verb used for 'received' is 'iltabasa, yahbisu, the 

eighth form of 'labisa ' to wear. His use of this verb, suggests mistaking one generation for 

the other, the two being identical in form. This would mean that the preceding and the 

succeeding souls had bodies which were so alike in every way that they are taken to be the 

same. 

When the succeeding souls have put on the forms of speech, manners, ways of thought etc. 

of those who preceded them, then the physical form of the preceding souls becomes a 

bxz& for the latter. That is to say, the physical form acts as an instrument which allows a 

one way cognition and memory. So the extinct forms have vision of the bodies and souls 

which come after them; but once in the body, the soul has no memory of previous bodies or 

souls. The argument in the Kashfabout souls losing knowledge of the temporal world 



supports this point. This state of ban& can be overcome only by the soul which has 

acquired purity and knowledge. The souls who are engaged in this process are not only the 

sinners 254 but also the rightly guided. Sijistiini claims that the ones who precede make the 

successors inherit what they had inherited from the forms who are extinct, in order that 

eternal reward and punishment reach all of them. 

The accusations against him for belief in cross-species metempsychosis by al-Baghdadi, al- 

BMni and NQir-i Khusraw appear unjustified and to arise from a gross misunderstanding 

of Sijistiini's writings. However, he seems to assert very strongly that rebirtb is a 

resurrection Linked to retribution, which must be fulfilled to protect the belief in the absolute 

justice of God. Although SijistZni seems to argue for metempsychosis from the angle of 

reward and punishment, yet he does not ascribe any retributive causes to it. The soul does 

not return to the physical world as a result of retribution. negative or positive. Rather souls 

choose to take on physical bodies to acquire knowledge. The bodies of successive 

generations appear to be identical, but the souls which 'wear' these bodies are not. 

Furthermore. retribution is received by the substance of the soul and not the body. The soul 

emerges from its decayed physical body into a subtle body through which it continues its 

journey towards achieving the grace of God? 

Once again, the soul is established as being the most signillcant player in the cyclical 

continuum of the creation of the body, resurrection, retribution, banakh and the final 

unveiling, i.e. the state of God's absolute grace. In the rtikhgr (p. 60) SijistZni states that 

messengership leads individual souls in their joumey to completion. This joumey is a soul- 

related process and not one unique historical event. The aim of the bearers of 

2N This is a reference to his refutation of the common understanding of metempsychosis vis-B 
vis ethical retribution. 

2% Sijistm- makes the distinction in the iliIrh*, (p. 93, '1[ 1)between the physical world, which 
is chancterised by decay and corruption, and the spiritual world, which is characterised by 
permanence and continuity. See footnote 18 1, pp. 134-5; 173, where the question of 
whether the soul needs the body to acquire knowledge is discussed. 



messengership is to aid these souls on their journey. SijistZni maintains that the leader is the 

embodiment of God's absolute knowledge and the gateway to God's grace for the 

individual soul. The concept of the true leader is evident in several passages in the Bilhirah. 

In 1 1.6-7, the recognition of the leader's physical existence is what strengthens religion: 

"...may He make people of knowledge and wisdom enjoy your existence and strengthen 

religion through your light and brilliance". 

In 1 3.15-1, the leaders are the masters of divine guidance and teaching since they are 

personifications of the universal intellect and the universal soul: "...as a result there is an 

acceptance of divine help and sharing among those who are masters of it". In 1 6.1-2, it is 

the leader who protects his community by being present. Sijistiini quotes the Qur'iinic verse 

which states that while the prophet is among his people God will punish them: "...when the 

upholder of the message rose, his rising ensured the security of his people and his 

community from punishment and destruction". In (1 12. retribution is meted out to the 

individual souls according to the leaders they chose to follow. If the souls chose the pure 

soul, they would benefit from his virtue, purity and intellectual emanations. This benefit is 

the retribution for the soul is following the true guide. Its reward is knowledge. The souls 

who choose to follow false guides deserve the Word of Doom. These souls disagreed with 

the Lords of the Times and went astray from the right path, being pleased with themselves 

because of their acquired ignorance. Consequently, ignorance is their retribution. Their 

punishment is that the ignorance that they chose themselves washed away from them their 

splendour, as a result of which they were unable to accept the reward, the light from the 

Lord of Resurrection. 

In L7.2,6-8, Sijismni specifically mentions Muhammad as an example of a leader, who is 

not only the manifestation of goodness and happiness, but is linked to resmection. 

Muhammad drew a parallel between himself and the Final Hour by saying, "I and the Hour 

were sent like two joined fingers".'J6 Those who accepted Muhammad, received the virtue 

bn  Mgjah, Introduction, 7, htn 25; Ibn uanbal, 4, pp. 309,5,9. ' I b i s  badffh appears in 
connection with the f'siiof siimh 79. 



and happinesses contained in his Book and his law. In ¶ 19.12-14, the importance of the 

leader is emphasized. By accepting the true leader the individual soul has already entered 

paradise: "..And what are the gates of the two groups of the People of Paradise and of Fire 

except the leaders of those astray and the leaders of the Polytheists and the leaders of the 

Rightly Guided? So whosoever follows the [right] guides and binds himself to them. has 

already entered the ptes of Paradise." From 1111 the above passages it is evident that it is the 

leader who aids the soul in its joumey towards the grace of God. 

The individual receives divine fortitude and teaching through initiation in order to recognise 

the truth. Knowledge is the instrument, the end and, the element which establishes the 

relationship between the individual and the recognition of divinity. The leader is the 

manifestation of pure knowledge. Sijistiini states that the paradisid state is gained by 

inheriting a new earth, meaning an earth of the truth. 2n The truth is known through the 

acceptance of the leader who is the gate. without whom people would be tricked by what 

they think is knowledge and thereby. enter the state of hell i.e. the pain of ignorance and 

heedlessness that separates them from the knowledge of God (Bairah, 1 12.10-1 1; 
Yan$bi$ YP136, pp. 82-85; Kashc maqZfat 6, justar 5,q 1). The destiny which the divine 

command had ordained for the soul is unveiled only at the end of the joumey. This 

unveiling is the soul's final enlightenment and therefore, its final individual spiritual rebirth. 

The joumey takes place through several cycles of time, but the question is: who is the 

leader? 

" Blihirah, q 7.6:" ... the exchanging of the earth with a white earth", Qur3ii1 l4:48:" ... the day 
will come when the heavens and the earth will be changed into other heavens and another 
earth" 



Conclusion 

The thesis has established that the views Sijismi presents in af-Risdah al-Bhirah are 

identical with those which he presents in the 1ftikhSt. We know that the IfcikhQ was 

accepted by the FH~imids as standard teaching while the Bairah was destroyed for being 

heretical. We have demonstrated that even though Sijistiini wrote 1ftikh;ir after he had 

accepted Mucizz as the legitimate representative of the q P h ,  its content is no different from 

the content of the 'heretical' BWirah, possibly the last work Sijistiini wrote before he died. 

This great degree of similarity between the two writings has been demonstrated in this 

thesis. However, there is one significant difference between the IftiWlil? and the BZhirah; 

the difference becomes evident when SijistZni mentions the soul-related world. The primacy 

oC the soul-related world is stated categorically in the Bairah, whereas in the Iftikhiir, it is 

not as obvious. The primary issue discussed in both these works is revelation and its 

relation to prophecy. The accusations of antinomianism and metempsychosis levied against 

Sijistiini derive from his definition of revelation. Since he broadens the meaning of 

revelation to include any manifestation of God's will, three problematic beliefs arise, the 

identity of the resurrector, the identity of the creator of the nature-related world and 

metempsychosis. 



The Resurrector 

SijistZni's quest regarding revelation relates to the problem of knowledge. He works with a 

complex structure of relationships between God, Nature and Man. The issues that the 

Bjnirah addresses are placed squarely in the arena of the general Muslim debate on reason- 

revelation. The position of the 'rationalists' in this debate was the primacy of reason in 

understanding the will of God; the Traditionalist position was the acceptance ol revelation 

without questioning; the Soti position was of ~irfm, or the mystical gnosis of God. Sijistiini 

walks the middle road: he accepts revelation as being the manifestation of God's will, but 

he broadens the receivers of revelation to all human beings. All messengers, in varying 

degrees, unveil God's will. Prophecy is a sub-category under messengership. At the close 

of the seventh heptade. the q@im ushers in resurrection. During the period of resurrection. 

the pure soul, supported by other strong souls, appears. This is a time when God's will is 

so predominant in the h e m  of men, that no specific religious law is required to ensure 

virtuous moral conduct in society. The rescinding of the ritualistic law of the prophets gives 

way to a spiritual code dictated by the intellect and soul in every individual in the physical 

world. Therefore, the time of the q$im and fie pure soul is a time when the grace of God, 

namely Absolute Knowledge, is unveiled to its fullest extent and all of human society 

embodies this knowledge and becomes the manifestation of the grace of God. 

SijistZni does not envision one figure as the resurrector or the messiah. He envisions an 

entire society governing itself in accordance with divine will and ordinance. The figure of a 

single individual as the resurrector becomes as insignificant as the prophetic law when 

SijistZni's concept of collective messianism takes shape. Each individual who makes up 

society is responsible for the hastening or the retardation of the advent of resurrection. 

Through the act of rendering transparent the essence of each created and originated thing, 

the individual soul grows in its knowledge of God. The concept of an internal prophetic 

capacity which each soul possesses was dangerous to the FSitimids, since, theoretically, 

every soul is a potential imgm, khafifh, and even qPim. Viewed in this light Sijismi's 

teachings could very well have been a latent if not an open threat to K m i d  power. 



However, since SijistZnI himself accepted a physical and spiritual hierarchy and Mucizz as 

the rightful representative of the q Z m  in the IfliWiP, he was not as egalitarian as he might 

appear. In the Bairah Sijisnni does not mention the figure of the imm.  This is puzzling 

because he wrote the Bairah after he had accepted Mucizz as the rightful leader. Therefore, 

Sijistjini either accepted Mufizz as some type of leader other than an im-, or, he was 

convinced that the station of an imgm, khdiE, q@jm and fhe pure soul could be shared by 

many individuals of every cycle. If his was the case, il would explain why the 

identification of a particular figure by name was not essential. It is the individual intellect 

and soul which are SijistZni's focus in this cosmic play. It is in the conceptualization of the 

soul-related world and its functions that Sijistiini is extraordinarily original. 

Creation 

Sijistiini chooses the middle road between the philosophical stance of emanation and the 

theological view of creation ex-nihilo. Throughout his cosmology he maintains a bipartite 

scheme in which everything that exists is made up of two types of substance, subtle and 

dense. The verbs he uses for the creation process divide creation into the intelligible and 

sensible spheres. Initiaily, it appears that Sijistiini makes the originator's relationship to 

creation include both originated things (mubd;lGt) at the level of innovation (ibdSc) and 

created things (makhlDqZ) at the level of creation (khdq). Originated intelligible things are 

real and eternal, but originated, and possess the characteristic of being in the process of 

eternally becoming. This capacity to 'becomeT ultimately brings them into being in the realm 

of created things. The capacity to 'become' does not cease once the intelligible has entered 

the nature-related world. Hence, even after the intelligible, namely, the soul-intellect, has 

entered the physical world and becomes subject to growth, decay and death, it continues in 

its path of reaching the grace of God by continuously living in the new forms which it 

projects. This exposition of the creation process makes SijistZni prone to accusations, as we 

know, of belief in metempsychosis. 



It is quickly clear that SijisGni leaves the originator out of the creation scheme as soon as 

He has spoken the divine fiat, 'Be!'. The command of the Originator, His essence and the 

process by which the divine fiat conjures up the Universal Intellect are real and eternal but 

are not classified as created things. The Universal Intellect is the fust originated thing 

proceeding from the command and with it the Universal Soul. In the BZi3ira.h Sijisfiini 

makes no distixtion between the intellect and soul-related worlds, except in terms of 

logical priority, and in terms of their respective creative funclions. The function of the 

intellect is to contain forms in its essence in the way of perfect repose. The function of the 

soul is to generate movement which is responsible for the creation of the nature-related 

world. The distinction between the intellect and the soul is that the 'creative' functions of 

the two are different. The intellect is the Absolute Essence of all creation. The soul is the 

manifestor of that Essence, giving it form and individual identity in the nature-related 

world. Comparing the ontological status of the soul to the status of the intellect, one finds 

no difference. In fact, the BrThirah clearly defines the soul-related world as the intelligible 

world with the intellect subsumed under it. In Sijistiini's system the primacy of the soul- 

related world is obvious. But, the soul-related world includes the intellect, and is not 

exclusive of it. The thesis that SijistZni abandoned the early Persian strand of IsmPcili 

thought regarding the primacy of the feminine soul is untenable after the examination of 

Bairah. 

The soul is not blemished, forgetful, sinful or fallen as scholars on SijistZni have presumed 

and argued. The condition of forgetfulness and fallen-ness are not an automatic ontological 

imperfection within the soul. The state of ignorance synonymous with forgetfulness 

warranting punishment is a condition partially chosen by the individual soul and partially 

inherited from its predecessors. The intellect and the soul are measured by the yardstick of 

the degree of knowledge they possess. An high degree of knowledge results in purity and 

nearness to the grace of God, synonymous with reward. In this regard there is no 

difference between the intellect and the soul, since both have divine truth and intent 

imprinted on their innate natures and therefore, recognize these elements when they come 

across them in the nature-related world. As this study of the BZhirah has demonstrated even 



in the physical world both the intellect and the soul act as corroborators of divine truth; and 

both are subject to the delusions of the environment they assume in the physical world. 

Thus. we conclude that the intellect is prior to the soul only in its position as the first 

originated entity. This appears to be one of the few concessions SijistZni made in 

accommodating the Neoplatonic system. In every other ontological and cosmological aspect 

the soul is equal to the intellect. and assumes a far greater function in the creative process 

than the intellect. 

It is a not unlikely conclusion in SijistInils scheme that the soul is the creator of the nature- 

related world. Sijistmi states clearly that it is the soul that generates movement. which is the 

cause for the creation of matter and form. However, in the Biihirah he writes that the Form 

of Man is higher than the Spheres and encompasses them. SijistZni states in the BZhirah 

that this Form exists in the physical world as the form of a human being. It is the individual 

human form that is capable of rendering visible the essence of both vice and virtue in the 

nature-related world. According to Sijistiini the human being, depending on his intent and 

will to accept divine guidance, not only creates his own retribution, but he also affects the 

condition of the physical world around him. As a result of his action of istishm he 

influences the extent of purity and good fortune in the nature-related world for successive 

generations. The intentions, will and action of human beings in one generation can be either 

a veil which hides the grace of God or be the vehicle which makes the grace of God visibly 

manifest in the physical world. In both cases every generation is a bmakh for the 

generation preceding it and for the generation succeeding it. The Form of Man belongs to 

the soul-related world. and although in the physical world it is identified with the pure soul 

and the qlPim, SijistlTni widens the definition of both potentially to include all human 

beings. The human form houses the intellect and the soul which are imprints of divine 

knowledge. 

During Sijistiini's time the Muslims were debating the relationship between the essence and 

the attributes of God, and Sijistj;ni9s resolution of this issue is startling. According to 

Sijism, the intellect and the soul are the embodiment of God's speech. The generally 



agreed Muslim position was that the command of God was directly responsible for 

creation. The issue which prompted diverse opinions was how the divine command was 

related to God's essence. Sijistjini holds that the divine command is identical with God's 

unicity and with the Universal Intellect. Thus, if the divine command is a form of God's 

speech then, Sijismi argues, the speech of God is identical with the Universal Intellect. 

Therefore, since the divine command is responsible for creation, one would expect Sijisani 

to hold that the Universal I n k k t  is responsible for creation. However, he does not. 

SijistZini identifies the Universal Soul as the totality of speech. Since the Universal Soul is 

an imprint of divine knowledge, even if it is not identical with the divine command, the 

Universal Soul is related intrinsically to God's attribute of knowledge. In the Bairah, the 

Universal Sml is referred to as the Form of Man. Thus, if the Universal Soul is the creator 

of the nature-related worlds, then so also is the Form of Man. In the nature-related world 

the Form of Man is the physical manifestation of the soul-related world in the shape of a 

human being. Thus, we come to h e  startling conclusion that what Sijistjiri is really saying 

is that it is the human form that creates and perpetuates certain conditions in the physical 

world through its capacity of ishhW. 

Retribution and Metempsychosis 

Through the human being God's purpose for creation to complete the cycle of gaining 

knowledge and to reach the grace of God is fulfilled. Thus. the theme of creation becomes 

related to the themes of revelation and resurrection. The relationship between creation, 

revelation and resurrection is translated in Sijismi into two central doctrines: retribution 

and metempsychosis. SijistZniTs concept of resurrection centres around the soul. 

Resurrection involves a specific condition in the nature-related world when a predominance 

of pure souls exists. Resurrection may be physical occurring at the time of the qPim and 

the pure soul. Individual souls from preceding generations may be physically present in the 

nature-related world at the time of resurrection, but they will not possess the bodies that 



they had in the original cycle of their existence. The bodies through which the souls receive 

retribution will be identical with those which have decayed, but are not the original bodies. 

Resurrection occurs once, not as a single event, but as a period of time, within each cycle 

This time is characterized by the predominance of purity and knowledge when the grace of 

God is unveiled to all. On the other hand, individual spiritual rebirth is the internal repeated 

spiritual awakening of the individual soul determined by the level of spiritual knowledge it 

has acquired while it is in a body in the physicill world. 

The degree of purity of intention and will and the level of knowledge acquired by the 

individual soul is its reward. Through knowledge and purity God's grace is bestowed on 

the individual. The ultimate purpose of creation, to know God, is achieved. If the individual 

soul deliberately chooses to ignore divine codes and revelation, if it is heedless of good and 

willful in its rejection of the grace of God, then its retribution is the punishment of 

separation from the grace of God. SijistZni's concept of retribution is directed at the ipseity 

of the individual soul. At the moment of retribution, the individual soul retains its distinct 

identity and at no time does it merge completely with the Universal Soul. In maintaining its 

own identity, each soul protects its own individuality, which makes it impossible to view 

Sijistiini as purely mystical in his orientation. 

According to SijistHni, retribution is not metaphysical but ethical. A society that acts 

according to the intellectual, non-ritualistic laws in the interests of the well-being and 

subsistence of all mankind maintains justice, goodness and moral purity. The divine 

imprints intrinsic to the individual intellects and souls of human beings must be actualized 

into actions corresponding to the dictates of God. Thus, a knowledge of the divine 

necessitatesethicalaction. 

The concept of retribution is linked to time through the soul in the nature-related world. The 

individual soul is responsible for recalling divine knowledge which was imprinted in its 

nature at the moment of its origination. According to Sijismi, the soul remembers this 

knowledge with the help of the intellect. It acquires knowledge from the me and rightful 



bearers of revelation, from their guidance and teaching, and conducts its physical life in an 

ethical manner in the nature-related world. In its role as the seeker of divine grace, the 

individual soul is responsible for its own acquisition of knowledge and for its own 

heedlessness. However, there exists another dimension in this pursuit of knowledge: 

individuals are born into times in the physical world whose conditions were created by the 

human beings of a preceding generation. 

Depending on whether the souls of the preceding generation were pure or impure, they 

influence the earth. causing corruption or spreading justice. So each human being presently 

alive in the physical world is forced to live in conditions which are beyond his control. If an 

individual should be born into a time of moral darkness, he suffers because of it. He is not 

punished directly for the prevailing condition. but indirectly, because he is farther away 

from divine grace, which is punishment in itself. He must work harder to change the world, 

in order to restore justice in it. SijisUni is unclear whether the number of individual souls 

taking on bodies is finite or infinite. If they are finite, hen, the cycle of creation and 

retribution is fair. This is so since the souls of preceding generations would at some point 

take on bodies in the physical world. 

However, if the souls were infinite, then it appears unfair that some individuals be punished 

because of the heedlessness of others. One point of vindication may be that SijistZni wanted 

to emphasize the collective responsibility in maintaining a world which at the time of 

resurrection is viewed as the kingdom of God. In neither the if~ha, nor the BZhirrah does 

Sijistiinini link retribution to the physical form of the soul in the nature-related world. The 

only reasons why the soul and the body are linked are: (1) the soul is in a physical form 

while it receives retribution, (2) the soul needs the body for the process of recalling the 

knowledge it possesses about God. The second link is not unequivocally established as we 

have discussed earlier. SijistZni does not mention in any of his surviving texts that the soul 

is linked to the body as retribution. Had he done so, the charge of belief in metempsychosis 

would have been justified. 



Sijismi has explicitly refuted the accusations of BWni in the Maqaid. Thus, he vindicates 

himself of the belief in metempsychosis as it was commonly understood. The fact that 

Sijismi holds that once matter has been createdloriginated it cannot be destroyed leads to 

the conclusion that since matter eternally receives new forms, it cannot become non-matter. 

As a result the soul lives a chain of existences which amounts to the same thing as 

metempsychosis within the same species. According to Sijismi. in the BZhirah, the 

succession of bodies (forms) takes placc in the physical world and is necessary to prepare 

for the time of the q$im and the pure soul. Thus, the reason the soul takes on successive 

bodies is not related to ethics. The existence of the soul in a body is not viewed as 

punishment for its previous unethical impure life in the physical world. Rather. 

metempsychosis is a menphysicill issue related to the ontology of the soul. The nature of 

the soul is that it is indestructible and relentless in its pursuit of knowledge. Therefore, it 

exists in successive bodies. cycle after cycle, until the time of the qS+m and fhe pure soul, 

when the absolute grace of God is unveiled to all of mankind. 



Appendix 1: Glossary of Terms 

As mentioned in the Technical Details Arabic terms are translated in the specific meaning in 
which Sijistiini uses them. 

originated; creation ex nihiio 

guardians of the Truth, i.e., the Eitimid IsmaCilis 

the Literalists, i.e.. the sunni 

the hereafter 

the non-composite world 

the unseen domain 

the composite world 

summons, ritual summons of the prophet as opposed 
to the intellectual Glmiyah summons of the qPim 

the real matter of resurrection which indicates the 
second purely spiritual-related phase 

creative command 

raised 

intellect 

related to the individual human intellect 

the four elements 



bara3a 

d- b a -  

bacth 

bawha 

barzakh 

bi CaynihB 

dahriyah 

da cwah 

dacwah af-camaiiyah 

da cwah af - +Imya.h 

da wr 

dh3l 

m n  

to send; Qur%nic verses dealing with YBsuf in the 
court of Potiphar. In this passage the brothers of 
YBsuf asked their father to send YOsuf away. 

prophets 

the philosophers 

influences 

are physical events occurring in the physical nature- 
related world of organic generation and corruption. 

rank and authority and thus, the power to make 
decisions to set up boundaries hudndconceming 
what is permissible and prohibited the soul's journey 
is complete, and its destiny designated by the Word 
of its Originator min kalimati mubdaciha 

formed 

god as the maker of forms 

individual spiritual rebirth 

to raise 

veil, level of existence, body acting as a wall 

individual identity 

the Materialists 

summons to the true doctrine; religious hierarchy 

call to the practice of revealed laws 

call to spiritual intellectual knowledge 

cycle 

soul's own identity 



didd 

jadd 

ja  whar 

d-ja whar af-jismrTni 

al-ja whar ai-dhiini 

kiPiniit 

kathif 

khalaqa 

khdiq 

kZr-i caqli 

the concept of the antagonist, the contrary, thz 
mtichris t 

preferred individual and the one over whom another 
is preferred 

essence of creation 

spiritual hierarc hy 

the risingheation of the most excellent of creation, 
man. Through this rising a time of good fortune 
results 

essence of the soul 

unique self-ness of individual man 

intellec tud 

pairing; the" pairing" concept is both cosmological 
and functional. K and Nof the command KuN there 
is the pairing of the Kl f  and Nan. so all created 
things mawjlidiit are a result of the pairing of the 
dense and the subtle kilfiit' and latif 

internal spiritual faculty which causes intellectual 
benefits to descend on the prophet's heart 

substance 

physical substance 

spiritud substance 

creatures 

material existents of the physical world 

created 

god as creator 

intellectual action, prevents one from harming his 
own kind and provides for the well-being and 
subsistence of the physical world 



khuddwandZn-i sap 

khufaE3 

labb d-fipah 

l a p ~ i f  

lum lie &hiit ndsBnI' 

rnabcijrh 

maddah 

rnahdf 

m ucafgi1ah 

mubda "-a wwal 

m u bda c3t 

mubdic 

mubdic iZliTmaw~iif 

mubdic 13 ma wsiU0 

m uWIn'j ma wiilid 

m u n a q  

m u ~ m n  

al-m ujta bB 

the actions of the law, are those actions which were 
made obligatory by God and transmitted through the 
lords of the time khudZwandZ&i dawr 

lords of the cycle of concealment 

representatives of the imZm 

the kernel of nature 

existents oC h e  intelligible world 

soul-related influence 

the raised one 

matter 

The person who is the grace of God. The difference 
be tween the milhdi and the qiTaim is functional. They 
may or may not be the same person. 

certain knowledge 

created things at the level of creation khalq 

natural realm comprising the four kingdoms, mineral, 
vegetable, animal and man. 

The Atheists 

the first subsisting thing 

intelligible creatures at the level of innovation ibdZc 

god as the originator 

originator is not non-describable 

originator is not describable 

brings forth the natural redm 

hypocrite 

believer 

the wise one 



al-m ust& 

nafs 

nafs zakiyah siU7yah 

the strong one 

soul 

the pure soul who metes out retribution at the time of 
resumc tion 

to nurture 

im-s and the a wsiyPare the limbs of the nupqiP, 
LC., their parts through which their mission is 
completed 

seven law-!iving prophets responsible for the 
administration of society siyilsah al-namijsfyah 

to rise 

the one who ushers in the time of resurrection, 
resurrec tor 

resurrection 

rescinding of the law 

the stn~c turing of creation through time 

the message, prophecy, revelation associated with 
reasodin tellec t 

the Intellect as absolute substance 

for God to sit on a throne and judge creation He must 
possess personality, form and limbs 

the pragmatic ritual code responsible for the 
governing of society 

the pragmatic ritual code 

administration of society 

the form of primordial creation 

divine teaching 

me tern psychosis 



tash blh 

ta wb-d 

ta 3 wil 

t$yid 

anthropomorphism 

unicity of god 

explanation of the esoteric 

the divine gift of fortitude and the capacity to accept 
divine teaching and knowledge 

reward and punishment 

non- Fiikimid theologians 

singled out by God as being the most preferred 
among the messengers who legislates the law on 
behdf of God 

the originator, mubdi" 

the creative command 

the universal intellect 

guardians hiphuthori ty 





Appendix 3: The Epistemological Quest 

Universal Intellect - Universal Soul 
' dam al-nafsdni 

qiirat al-inscin 

Individual souls eternally Linked 
to bodies in the nature-related world 

Individual spiritual r 

Pure exalted souls 
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