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A. Introduction

s a field of study, the expression “the origin and the return” (al-mabda’ wa-

al-ma‘ad) marks the investigation of the beginning and end of existence

in its metaphysical, cosmological, physical, and eschatological aspects
as a totality. Occasionally incorporating various subjects, this topic was studied
by philosophers, theologians, and mystics from their own perspectives. A small
sample of its notable works comprise al-Mabda’ wa-al-ma‘ad by Avicenna; a work by
Tusi bearing the same title; three works entitled Risalah fi al-mabda’ wa-al-ma‘ad,
by Athir al-Din al-Abhari, Kemalpagsazade, and Imam Rabbani; al-Dawwani’s al-
Zawrd' wa-al-hawrd’ fi al-mabda’ wa-al-ma‘ad; ‘Aziz al-Nasafi’s Risalah dar mabda’ wa
ma‘ad; Sand’U's Sayr al-ibad min-al-mabda’ ila-al-ma‘ad; and Sar1 ‘Abdullah Efendi’s
Thamarat al-fu'ad fi al-mebde’ ve al-ma‘ad.* The treatise edited and translated herein
can be considered a small contribution to this specialized literature, for it dwells
on the origin and end of the human being, although not the entirety of existence
itself. Rather, it partakes of it in terms of dealing with what is the essence of a
human being, how its existence came into being and to where will it go, and what
kind of a life s/he will have.

Muhammad Amin al-Shirwani occupied an important place among the seventeenth-
century Ottoman thinkers. Both his original works, as well as the commentaries,
glosses, and annotations he penned on the works studied at various colleges,
served as guiding posts for his contemporaries and successive generations. This
treatise was particularly concerned with the afterlife, which was a subject of dispute
between philosophers and theologians. The Peripatetic school considered the
spiritual resurrection, whereas the theologians postulated the corporeal one. On
the one hand, al-Suhrawardi set out the philosophical conditions for the latter by
envisioning a “world of images” (‘élam al-mithal). His contemporary Ibn al-‘Arabi’s
dubbing of the “world of imagination” (‘dlam al-khayal), on the other hand, was
implicated in the same frame. By bringing the ideas of both worlds to the center
stage, this treatise asserted the theologians’ proposition that the resurrection
would be corporeal, but in addition of bringing the evidence through Qur’anic verses
and Prophetic tradition (hadith). Therefore, this contribution to eschatological
literature, underpinned by the two schools of Illuminationism and of the “Great

Master” (al-shaykh al-akbar), consequently belongs on the side of theology.

1 M. Sait Ozervarl, “Mebde ve Mead,” DIA, XXVIII, 212.
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B. The Author’s Life and Works

According to the information obtained from his commentary on al-Ghazali’s
al-Risalat al-Qudsiyyah and his own al-Fawa'id al-khaganiyyah, al-Shirwani probably
had to leave Shirvan due to Safavid-Shiite pressure.? He first went to Aleppo and
then Diyarbekr, where he became an instructor of Governor Nasth Pasha and
taught at the Khusrev Pasha Madrasa. After some time he moved to Istanbul, where
he gained the recognition of scholars and the chief mufti® and presented his al-
Fawad'id al-khaganiyyah to Sultan Ahmed I. During his professional career, he served
at the Sahn madrasa, and held the judgeship of Aleppo and then of Mecca. After
being dismissed from the judgeship of Istanbul, he taught at the Selimiye madrasa
and the school of traditions (dar al-hadith) of the Selimiye campus in Edirne, where
he trained many students. He died in Istanbul in 1036/1627.*

Among his various scientific works are Sharh ‘ald Jihat al-wahdah li-I-Fanari,
Hashiyah ‘ala Hashiyat al-Khalkhali ‘ala al-Tahdhib, Hashiyah ‘ala Sharh al-Husam al-
Kati ‘ala Isaghuji, Hashiyah ‘ala hashiyat al-sughra li-1-Sayyid, Ta'liqah ‘ala hashiyat al-
Sayyid ‘ala al-Shamsiyyah, Hashiyah ‘ald al-Mutawwal, Risalah li-hall mas'alat al-da’irat

2 Al-Shirwani stated the reason of his departure as follows: “But the events that happened to me, like
emigrating from my homeland and parting with my family and friends, kept me away from this matter.
All this happened during the time when the waves of rebellion surged against Shirvan’s towns and the
troubles upon the inhabitants over there were piled up in heaps. The times unsheathed the sword of
enmity against the townsmen and decimated all friends yonder. It put a distance between me and the
friends who eased my sadness and inquired after me. It took away from me the friends I held dearest,
while I used to take pleasure in seeing them. I realized that the evil eye of the times gazed upon us, the
crows began to caw among us, our good company was upset, and thus had fallen into discord with the
complicity of the regents of the day. Putting me to scorn, the times washed me away from one country
to another, took me from the peak to the pit, made me a tease of the inexperienced, and the towns
shunned me.” Muhammad Amin al-Shirwani, al-Fawa'id al-khaganiyyah, MS. Silleymaniye Library, Amca-
zade Hiiseyin, no. 321, 1b.

3 This mufti would have been Khajasa‘deddinzade Mehmed Celebi (1608-1615), for al-Shirwani was in
Istanbul in 1611 and the said person was the mufti at this date. Cf. Miistakimzade Siileyman Sa‘deddin,
Devhatu I-mesayikh ma’ zeyl (Istanbul: Cagr1 Yayinlari, 1978), 42-3.

4 On his life and the studies on him, cf. Abdilkadir Karahan, Tercimanii'l-imem: Itikad Mezhepleri Uzeri-
ne Bir Yazma (Istanbul: Istanbul Yitksek Islam Enstitiisii, 1962); Ethem Ruhi Figlali, “Ibn Sadru’d-Din
es-Sirvani ve I‘tikadi Mezhepler Hakkindaki Tiirkee Risalesi,” Ankara Universitesi Ilahiyat Fakultesi Dergisi 24
(1981): 249-276; Omer Celik, “Muhammed Emin b. Sadruddin es-Sirvani’nin Hayati ve Feth Suresi TefM
sirinin Tahkiki” (MA thesis, Marmara University, 1992); idem, “Muhammed Emin b. Sadruddin es-Sir-
vani'nin Hayati, lmi Kisiligi ve Eserleri,” Marmara Universitesi Hahiyat Fakaltesi Dergisi, nos. 13-5 (1995-7):
211-224; Eyiip Yaka, “Fethullah bn Sadreddin es-Sirvani (6. 1036/1626)'nin ibadet Risalesi,” Tasavvuf:
[mi ve Akademik Aragtirma Dergisi 3, no. 8 (2002): 79-95; Ahmet Faruk Giiney, “Ibn Sina’dan Elmalilr’ya
ihlas Sutresi Felsefi Tefsir Gelenegi: Bir Varlik Idrakinin Zemini Olarak fhlas Saresi Tefsiri” (PhD diss.,
Marmara University, 2008); Hiilya Alper, “XVII. Yiizy1l Osmanli Diistiince Diinyasinda Bir Gazzali $aria
hi Olarak Sadreddinzade es-Sirvani ve Serhu’r-Risaleti’l-Kudsiyye Orneginde Serh Gelenegi,” Istanbul
Universitesi [lahiyat Fakiiltesi Dergisi, no. 21 (2012): 59-80; Ahmet Kamil Cihan, “Sirvani'nin {limlerin
Tanimi ve Meseleleri ile Tlgili Eseri: El-Fevaidu’l-Hakaniyye,” The Journal of Academic Social Science Studies
6, no. 4 (2013): 229-243; Mustakim Arici, “Sadreddinzdde Mehmed Emin $irvani,” in Osmanl Felsefesi:
Secme Metinler, ed. Omer Mahir Alper (istanbul: Klasik Yayinlari, 2015), 333-5.
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al-hindiyyah, Risalah fi mas'alat al-iman, Hashiyah ‘ala dibajah Sharh al-Dawwani ‘ala
al-‘aga’id, Risalah fiishkal kawn al-wahdah fi kalimat al-shahddah, Tarjuman al-umam,
and Hashiyah ‘ala tafsir al-Baydawi. Well versed in all sciences, al-Shirwani appears to
have given priority and importance to their theoretical aspects and subject matters
and to have focused on the pertinent issues. Muhibbi described his attitude in his
works as that of “the last of the verifiers (akhir al-muhaqqiqgin).”

C. The Title of the Treatise, the Date of its Composition, and the
Manuscripts

In the library records, the treatise was registered under a variety of titles:
Nabdhah min-al-haqa’iq wa zubdah min-al-daqad’iq (once),® Risdlah fi tahqig al-mabda’
wa-al-ma‘ad (twelve times),” Risalah fi al-mabda’ wa-al-ma‘ad (three times),® and
Nubdhah min-al-haqa’iq (once).’ The author wrote that “this [treatise] is a fragment
of truths (nabdhat al-haqad’iq) and the kernel of particular meanings (zubdat al-
daqd’iq) on the verification of the origin and the return (fi tahqiq al-mabda’ wa-al-
ma‘ad)” in the section in which he presented this work; he did not, however, specify
a proper title. This probably explains why, even though the work was registered
under different titles, it was mainly located under Risalah fi tahqiq al-mabda’ wa-
al-ma‘ad due to its subject matter. At the end of the section “the torment at the
grave” of his Sharh Qawa'id al-'aqd’id, al-Shirwani made an oblique reference to the
treatise: “We have a separate treatise on the investigation of the afterlife, and have

sufficiently detailed the word there without a need for any further investigation.”°

At the end of the “the bridge” (al-sirat) section of the same work, he again
referred to the treatise without naming it: “The full discussion leaving no need for

further investigation was elaborated in our treatise on the origin and the return. It

5 Muhammad Amin Ibn Fadl Allah al-Muhibbi, Khulasat al-athar fi ayan al-qarn al-hadi ‘ashar, ed. Mustafa
Wahbi (Beirut: Dar Sadir, n.d.), I, 476, quoted in Alper, “XVIL. Yiizyill Osmanh Diigiince Diinyasinda Bir
Gazzali Sarihi,” 63.

6 MS. Siileymaniye Library, Fatih, no. 3135, ff. 132-143.

7 MSS. Siilleymaniye Library, Amcazade Hiiseyin, no. 321, ff. 93-99; ibid., Asir Efendi, no. 164, ff. 73-86;
ibid., Esad Efendi, no. 1143, ff. 8-15; ibid, no. 1141, ff. 122-136; ibid., no. 3614, ff. 7-14; no. 213, ff.
213-218; ibid., Fatih, no. 3135, ff. 125-131; ibid., Resid Efendi, no. 1041, ff. 11-13; ibid., no. 1215, ff.
170-174; Amasya Library, ILH, no. 1067, ff. 24-41; Millet Library, Feyzullah Efendi, no. 1681; Atif Efen-
di Library, At:if Efendi, no. 1254, ff. 143-149.

8 MSS. Siileymaniye Library, Sehid Ali Pasa, no. 314, ff. 135-142; ibid., Laleli, no. 317, ff. 273-279; Mosul
Library, no. 243 (Brockelmann, GAL Suppl, 11, 43).

9 Leiden, no. 2080. (loc. cit.)

10  Muhammad Amin al-Shirwani, Sharh Qawa'id al-aqa’id li-I-Ghazali, MS. Atif Efendi Library, Atif Efendi, no.
1273, 74b.
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shall be picked up from there.”"* Based upon the author’s preference for the theme
rather than the citation of the proper title, and the various records, it would likely
be appropriate to entitle this treatise as Risalah fi tahgiq al-mabda’ wa-al-ma‘ad.

The colophon reckoned that the text was composed in the town of Amid on Safar
23,1020/May 7, 1611, preceding al-Shirwani’s journey to Istanbul. Since his Sharh
Qawa'‘id al-‘aqa’id was evidently written in Diyarbekr in 1017/1608," the treatise
had to have been penned three years beforehand. His two references to it in the
body of the commentary hints at the commentary’s revision and the author’s view
of the treatise, that the treatise includes detailed information on scaling the deeds
and the bridge to Heaven/Hell on the Day of Judgment that leaves no further need
to elaborate upon these issues. Al-Shirwani completed his al-Fawa'id, which deals
with the subject matter and the major issues of the sciences, in Istanbul during
1023/1614. By this proviso, the aforementioned treatise was written three years
before al-Fawa’id, but without a referral of the latter work to the former.

The literature survey detected seventeen copies of the text. While one was in
Mosul and the other in Leiden, the rest were mainly in Istanbul and held by several
libraries, as follows: MSS. Silleymaniye Library, Amcazade Hiiseyin, no. 321 (ff. 93-
99); Asir Efendi, no. 164 (ff. 73-86); Esad Efendi, no. 1143 (ff. 8-15); ibid, no. 1141
(ff. 122-136); ibid., no. 3614 (ff. 7-14); ibid., no. 213 (ff. 213-218); Fatih, no. 3135, (ff.
125-131, 132-143); Laleli, no. 317 (ff. 273-279); Resid Efendi, no. 1041 (ff. 11-13);
ibid., no. 1215 (ff. 170-174); Sehid Ali Pasa, no. 314 (ff. 135-142); Amasya Library, ILH,
no. 1067 (ff. 24-41); Millet Library, Feyzullah Efendi, no. 1681; Atif Efendi Library,
Atif Efendi, no. 1254 (ff. 143-149); Leiden, no. 2080; Mosul Library, no. 243. In light
of the evidence at hand, it appears that the treatise circulated and was copied based
on the one in Istanbul. Nonetheless, further copies might be discovered elsewhere.

D. Comparing the Information Contained within the Treatise to
al-Shirwanrt’s Other Works
Some of the information contained in the treatise was also available in his other

works. The first one to draw our attention was the relation of the information provided
in Sharh Qawa‘id al-'‘aqa’id with the Risdlah. The outlines of them are as follows:

1. The remarks on the scaling of deeds:

11 Ibid., 76a.

12 Hiilya Alper provided the commentary’s place/date of composition as Diyarbakir, 1017 AH, relying on
a manuscript she considered to be an autograph. Idem, “XVII. Yuzyil Osmanh Diistiince Diinyasinda Bir
Gazzali Sarihi,” 65-6.
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Sharh Qawa‘id al-‘aqa’id, 75a-b

What is scaled is not the deeds themselves, but
rather the registers, God establishes in registers a
mark and a scale that befits the degrees at his own
abode. Thus it is due to the things concerning the
intentions beneath the deeds, and the efforts based
on the soul’s regards, learning, and beliefs, for one
excels by the degrees through them. Hence God
commanded: “To him ascends a good word, and
a righteous deed raises it.” (Qur’an 35:10) It
corresponds to hadith al-bitagah,*® and it is recounted
that the outlook of the matter is thus: God makes
the good deeds the luminous bodies, and the bad
deeds the dark bodies. The evaluation of the text
is as such: Essence and accidence are the rulings of
creation and the effects of space... There is no belief
and act that would not be reflected in an image
suiting it in the afterlife, even if it were a meaning
on Earth. Moreover, Heaven and the trees, streams,
fruits, fair maids, pavilions, valets, and boys there,
that they are just their deeds, qualities, beliefs,
and states, and were represented and illustrated
in proper images and congruous forms. That’s why
they were told: “These are your deeds returned to
you.” So is the Hell, as well as the pits of fire and
the sorts of sorrows there. So is the torment at the
grave, and the serpents and scorpions encountered
there. They are the images of false beliefs, the
results of their misdeeds, and the fruits of their
abject qualities. They were just meanings on Earth,
but turned into images in the afterlife. There they
are permanent as the world and the hereafter.
“Indeed, Hell will encompass the disbelievers”
(Qur’an 9:49). But they do not suffer from them on
Earth. For “humans are asleep, they are awakened
to death.” The maxim “To praise the God tips the
scale” in the account confirms this outlook. All
deeds are scaled in one of the two aspects.

Risalah fi tahqiq al-mabda’ wa-al-ma‘ad

Heaven and hell are the manifestation of the beliefs,
deeds, and the character in the form of duplication.
Righteous or not, each deed has a matching
physical image in the afterlife, as do the accidents
and meanings of the world. True unity is reserved
in two worlds. Indeed, essence and accidence are
from the rulings of creation and the works of space.
Heaven and the things like trees, streams, fruits,
fair maids, pavilions, valets, and boys, are humans’
deeds, mores, stations, and states that were formed
and represented in the appropriate forms and
images. That’s why it is called: “These are your deeds
returned to you” out to them and they say in return:
“Oh, these are our goods returned to us.”
(Qur'an 12:65) The Prophet, peace be upon him,
said: “Heaven is plains without a hospice. While
on Earth, grow the grain of heaven!” They asked
him: “Oh God’s Messenger, what is the grain of
heaven?” and he replied: “It is the Lord’s prayer and
benediction.” Hell and things that appear as pits of
fire, sorts of sorrows, torment at the grave, serpent,
and scorpion, are nothing other than the images of
false beliefs, the consequences of evil deeds, and the
fruits of base habits. While meanings on Earth, they
turn into images in the afterlife. They will remain
there forever. “Indeed, Hell will encompass the
disbelievers” (Qur’an 9:49). However, they do not
suffer on Earth for their denseness, callousness, and
the profundity of their heedlessness. “Humans are
asleep. They are awakened to death” and they say:
“Oh Lord, we have seen and heard. So return
us to Earth, so that we would act righteously.
Now we are certain” (Qur'an 32:12). Someone
with a discerning eye meeting his destined end
to the afterlife sees them on fire and the sorts of
sorrows manifesting after the images suiting the
vile attributes they incurred.

13

The account, known among the scholars of traditions as “the hadith of the card,” is as follows: ‘Abdullah
b. ‘Amr Ibn al-‘As recounted that the Prophet commanded thus: “God exalted delivers one of my people
on the Day of Judgment before the eyes of the creatures. Ninety-nine registers about the one open up.
Each register is as voluminous as far as the eye can see. Then God exalted asks the one: “Do you deny
any of what was registered? I forbid, were my angels unfair to you?” That servant replies “No, oh Lord!”
God asks: “Do you have any excuse?” That one replies “No, oh Lord!” God says: “Well, there is a reward
for you in our regards. Verily, there is no injustice for you today!” and takes out a card (bitagah). On the
card it is written: “There is no god but God. Muhammad is the messenger of God.” Then the one asks
“Oh Lord, what could a card do over these registers?” God says: “You will be done no harm.” Thence, the
registers are put on one scale and the card onto the other. Registers fly up in the air and the card weighs
heavier, for nothing overweighs the name of the God.” Abu al-‘Ula Muhammad al-Mubarakpuri, Tuhfat
al-ahwadhi sharh Jami' al-Tirmidhi (Beirut: Dar al-kutub al-‘ilmiyyah, 2005), VII, 330-1.

66



Ahmet Kamil Cihan, Arsan Taher, Muhammad Amin al-Shirwani’s Treatise on Eschatology:
An Analysis and Critical Edition of Risalah fi tahqiq al-mabda’wa-al-ma‘ad

As one can see, whereas the Sharh mentioned two aspects (one was the scaling of
the registers by mark and scale designated by God, and the other was the turning of
beliefs and deeds into images) concerning the scaling of deeds, the Risalah preferred
a single one (the turning of beliefs and deeds into images). Hence, this preference
differentiated the latter, or at least al- Shirwani inclined toward it. The purport
of the Sharh appears to have found a more substantial and fundamental form in
the Risalah. Furthermore, the former presented non-sufferance of the disbelievers
from the vices they entertained while on Earth without a clause, whereas the latter
presented it as dependent upon various conditions, such as the vice’s density,
callousness, and depth, and indifference (ghaflat). Moreover, the Risdlah mentioned
that the ones with a discerning eye to meet their destined ends saw the disbelievers
going into fire in images befitting their ill-natured personalities on Earth, a
statement that is not found in the Sharh. The Sharh also contained references to
“the hadith of the card” and another reading “To praise the God tips the scale,” both
of which were absent from the Risalah. Instead, the latter contained a reference
beginning with “Heaven is plains without a hospice...” Otherwise, the information
put at the reader’s disposal was similar in meaning.

2. The Sharh described al-sirat as a bridge, one finer than a hair and sharper
than a blade, extending over Hell and indicated that the majority of the Mu'tazilites
opposed this idea. At that passage, al-Shirwani supposes that walking on bridge is
essential contingent, as well as flying in the air or walking on water. According to a
Hadith, human beings will cross the bridge in manifold ways at the speed of a flash
or the wind by walking, crawling, or in some other fashion. He suggests that the
faithful transmitter was to be confirmed on this issue and gave the learned opinion
of the researchers. This opinion is congruent with the Risalah’s input.

Sharh Qawa'‘id al-‘aqa’id, 76a Risadlah fi tahqiq al-mabda’ wa-al-ma‘ad

The bridge extending over the Hell is the imageand | So is al-Sirat, too, an image of the belief and the
the instance of the straight path, the mean between | deed. Both rational and practical capacities have
the opposites mentioned in the Quran. The fact | aspects in excess and deficiency, and a real mean
that it was qualified by fineness and sharpness | of moderation. Two sides are vice, while the
is because it had no width. Even with a slight | middles are virtue. The sides have a width knowing
deviation, it descends into one of the two sides. no boundaries. Whether in belief or in practice,
Verily, God is one. All that is other than Truth is | the true middle is one. To the exted that it is
heresy. The full discussion without a need for any | incomprehensible for it to multiply.

addition was elaborated in our treatise on the origin The straight path is the image of this middle

composed of beliefs and deeds. It is hard for it to
stay permanent due to the multiplicity of the sides,
for it is finer than a hair, sharper than a blade. That’s
why the Prophet said: “The chapter of Hud made my
hair go grey,” for the Prophet was commanded to be
upright with the verse “Stay straight as you have
been commanded” (Qur'an 11:112).

and the return. It shall be picked up from there.
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The Sharh clearly indicates that the bridge was the image and the instance of
the straight path, defined as the mean between the opposites. A slight deviation
takes one to the extremes (i.e., vice). As the bad things turn into an image and an
instance, so do the good things. In fact, al-sirat is this good thing turned into an
image, a matter upon which the Risalah elaborated and clarified. The origin and
formation of vice was explained by animate capabilities. That it was the bridge, the
golden mean and the mid-center away from excess and want, was seconded by the
comment that the bridge of the Qur’anic verses was the moderation of the practical
and theoretical capacities, their golden mean. The Sharh did not mention this;
however, it did suggest that the central/mid-station meant uprightness and that
the Prophet alluded to it by the hadith: “The chapter of Hud turned my hair gray.”

3. Another matter is the relation of a remark in the Risalah concerning the
possibility, efficacy, and value of a different way of doing metaphysics that is found
in al-Fawa'id al-khaqaniyyah. Set in comparison, it can be tabulated thus:

Risalah fi tahqiq al-mabda’ wa-al-ma‘ad al-Fawa’id al-khaqaniyyah, 50b-51°

The bliss and glory of the soul is the Creator’s im- | The greatest pleasure and glory of the reflecting
maculate being and Its attributes of perfection,and | soul is to know the Creator, being immaculate and
knowing it by the aspect of acts and works emana- | exhibiting the attributes of perfection, and the
ting from it at the primal and ultimate creation. In | works and acts originating from it at the primal and
short, that is the lore of the origin and the return, ultimate creation. In brief, it is the lore of the ori-
expressed as the faith in God and the afterlife. The- | gin and the return. The road to knowledge has two
re are two paths to this lore. The first one is that of | ways: The first is the way of the master of contemp-
the master of contemplation (naUar) and reasoning i lation and reasoning; the second is of the master of
(istidlal); the other is that of exercise (riyada) and exercise and experience. Followers of the first way
fighting with the self (mujahada). The difference of | are theologians if they are adherents of one of the
the two is that the master of the first path knew | prophets’ religions for this knowledge, and Peripa-
with certainty (‘ilm al-yaqin) what the latter attesy tetic philosophers if not; followers of the second are
ted to by its essence (‘ayn al-yagin). Over the two | mystics adhering to the Islamic law, if they are pe-
resides a degree of certainty called the station of | ople who remain true to the rulings of the Islamic
extinction and exhaustion (fana’ wa istihlak). Thus, law, and Illuminationist thinkers if not. Thus, there
such a parable was recounted: the doyen Avicenna, | are two groups faring each way.

the axis of the gnostics Abu Said Abu al-Khayr... The goal of the first way is to perfect the rational fa-

The wayfarers of the first path are the group of the culty and to raise in its four degrees. These four deg-
masters of Islamic law and the theologians, if they | rees are that of “the material intellect,” “the actual
rely on the revelation and the evidence of traditi- intellect,” “the habitual intellect,” and “the acquired
on following the revelation, and the cohort of the | intellect” as the fourth and ultimate goal of the for-
Peripatetic philosophers, if otherwise. The fellows | mer degrees. These consist solely of the attestation
of the second path are the associates of orders and | of the intelligible things that the soul perceived as
mystics if they remain true to the rulings of thesc- |  all-encompassing. That is why it is retold that no-
riptual law in their practices, and the [lluminatio- | body possessed the acquired intellect on Earth, but
nist sages otherwise. i only in the afterlife, except for those few souls who

The gist of the first path is to achieve perfection shed their corporeal trappings and their attentions

by one’s rational faculty and to raise in the degre-
es of its unfolding in formal wisdom. The highest

tending toward abstract things, due to the occasi-
onal presence of flash-like illuminations of these

of the degrees is “the acquired (mustafad) inteller things in them.
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ct,” that is, the soul’s attestation to the corpus of
certain knowledge concomitantly. It occurs only by
the soul’s spiritual conjunction with the divine prin-
ciple, and the rational proximity to the archetypal
realm. However, it is available to nobody on Earth,
but only in the afterlife. But the solitary figures, fre-
ed from matter and turned to the path of archetypal
beings, are exceptions from it, because the flash-li-
ke illuminations of this [degree] on Earth can be
available to them.

The gist of the second path, however, is the achie-
vement of perfection by praxis and the ascendance
in four degrees. The first of them is to temper the
outward by practicing the prophetic custom and
divine law; the second is to wipe off the inner self
from traits like greed, envy, pride, hypocrisy, vanity,
and to curb the affairs keeping one from the unseen
realm, that is also called “the degree of purgation”;
the third is to adorn with divine luster and genial
endowment affecting the soul upon approaching
the unseen realm, and the like; and the fourth is to
behold the beauty and majesty of the exalted God
upon the conjunction and the acquisition of the qu-
ality of total self-abandonment, and to devote one’s
attention only to perfection. The wayfarer is at the
station of the “journey for God,” unless he has pas-
sed these degrees. When he arrives at the fourth
degree, his quest is fulfilled. Thenceforth comes the
ranks and degrees of the “journey in God.”

The goal of the second way is to perfect the praxis
and raise it to the following degrees: (i) the puri-
fication of the outward by adhering to prophetic
customs and divine laws, (ii) the purification of
the inward from ill habits and propensities, (iii) the
adornment of the soul with divine vision freed from
figure and fancy, and (iv) the reverence of the bea-
uty and majesty of the exalted God, the meditation
on God’s perfection.

In common with the fourth degree of the rational
faculty, the third grade of the capacity had the overf-
low of the intelligible forms from themselves to
the soul by attestation. Just like in the acquired in-
tellect, they diverge in two respects: (i) The images
appearing in the acquired intellect cannot be apart
from the estimative figures due to the issue of the
fantasy’s invasion of these images in the deliberati-
ve mode in contradistinction with the divine visi-
ons, for the sensory faculties were at the service of
the rational faculties herein. Thus they cannot be in
conflict with that which commands them. (ii) Occa-
sionally there are many images that overflow to the
soul at the third degree. The soul prepares for the
overflow of these images by cleansing itself of the
smear and corporeal blemishes. What is overflown
to the soul in the acquired intellect is the informa-
tion sorted out along these principles in order to
arrive at the unseen.

Having compared the output of these two works, the following differences stand
out. First, the Risalah’s clarification of the origin and the return as the belief in God
and the afterlife was omitted from al-Fawd’id. One can suppose that this was due to
the latter directly addressing the sciences. Second, the Risdlah presented the degree
of perception for the adherents of theory and practice as the knowledge of certainty
and its essence. Furthermore, it was buttressed with a parable of Avicenna and Abu
Sa‘id. By the same token, the superiority of the praxis was intimated. While such
a rhetorical move did not occur at al-Fawa'id, it was indicated by other means: The
grade of the acquired intellect, which is the rational faculty’s fourth and ultimate
degree, was taken as being equivalent to the third grade of the praxis. This meant
that one could entertain the possibility of attributing figures from the estimative
faculty as accidents. The fourth grade of the praxis was situated at the top.

Third, while the various stations of the adherents of practice were noted in
the Risdlah, it went unmentioned in al-Fawd'id. Even though al-Shirwani conveyed
the Avicennian theory of intellect, his interpretation of the acquired intellect
distinguished him from this school for the following reasons: Avicenna viewed
the acquired intellect as the perfection of the rational faculty and noted that it
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was the faculty that actively discerned and reasoned with the actual intelligible
forms and recognized that it reasoned, ** whereas the acquired intellect, the mark
of perfection, is the actualization of the intelligibles in the mind, attested and
represented.” This state, being the last attribute of the theoretical intellect against
the intelligible forms, was the absolute presence of the act of reasoning. It could be
that the presence of the intelligibles in the mind were actually sorted and arranged,
or rearranged to signify the same meaning, or even transmitted from one intelligible
to another.

For Avicenna, “it is beyond the capacity of our souls to think of all objects
concomitantly at once.”'® Therefore, al-Shirwani’s statement that “[the acquired
intellect] is the soul’s attestation to the corpus of certain knowledge concomitantly”
was incompatible with Avicenna’s interpretation. Apparently, al-Shirwani’s caveat
for the spilling of fancies from the estimative faculty over the theoretical intellect
probably originated from the school of the “Great Master.” Hence, the expression of
“just like the intellect [...] smeared with estimation (wahm)”*” by Da’'wud al-Qaysari
in his introduction to the Fusis al-hikam was an indication that attested to this issue.

4. Another similar remark concerns the input about “the master of the kind”
(rabb al-naw’). The table of comparison is as follows:

Risalah fi tahqiq al-mabda’ wa-al-ma‘ad

The similitudes (mithal), however, you ought to
consider that, Plato the metaphysician, Persian
sages, and, furthermore, the theosophists and the
mystics, were of the opinion that each of the kin-
ds, higher or lower, simple or complex, that were
present in the realm of nature had a master in the
realm of light. This master, a luminous and abstract
essence, is free from the registers pertaining to this
kind. Being eternal and sui generis, it is the gover-
nor of the kind and provides for it. It is the master
itself that begets, nurtures, and fosters. Moreover,
it is the master of the kind, according to them, that
gives the peacocks the color for their thick and
strange feathers. Likewise, all bodies are both the
shades of the radiant illuminations and a spiritual

al-Fawa’id al-khaqaniyyah, 54b

Persian sages and the theosophical philosophers,
deemed to be the father of the other sages, like
Hermes Trismegistus, Pythagoras, Plato, etc.,
suggested that there is a master in the realm of
light for each kind of heavens, stars, simple and
complex elements. It is an intellect governing this
kind with the providence that it possessed. It is the
master, too, that nurtures, fosters, and actualizes
the arising and growing bodies, for it is impossible
that the various motions in plants were affected by
a simple force devoid of consciousness. In us, too,
these motions do not originate from our souls,
otherwise we would have a consciousness pertaining
to them. All of these motions originate from these
governors. The [lluminationists even argued that it

14  Ibn Sina, Kitab al-Najat fi al-hikmat al-mantigiyyah wa-al-tabiiyyah wa-al-ilahiyyah, ed. Majid Fakhry (Beirut:
Dar al-Afaq al-Jadidah, 1985), 205; Fazlur Rahman, ed., Avicenna’s De Anima: Being the Psychological Part of
Kitab al-Shifa’ (London: Oxford University Press, 1959), 50.

15 Ibn Sina, Kitab al-Isharat wa-al-tanbihat, ed. Sulayman Dunya (Cairo: Dar Thya’ al-Kutub al-‘Arabiyyah,

1948), II, 375.
16  Rahman, ed., Avicenna’s De Anima, 241.

17  Davuad el-Kayseri, Mugaddamat, ed. Mehmet Bayrakdar (Kayseri: Kayseri Bityitksehir Belediyesi Kiilttir

Yayinlari, 1997), 45.
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attribution of the luminous masters. For instance,
the musk odor is a shade of the body of the master
of the kind. In addition, other lights reflecting their
principles also pertain to the masters, and thence
distinct spiritual attributions are required for the
masters out of them. Thus their images appear in
the corporeal classes. The discloser of truth, the
Prophet, his majesty, pointed out these masters
with his words: “The angel of mountains, the an-
gel of waters came to me.” Thus, these masters are
called “similitudes,” for the master is the instance
of what was subsumed in the realm of reason, and
what was subsumed is the instance of its master in
the realm of essence. One lasts for the duration of
the other and vanishes with the other.

was the master of the kind of colors, the cause of the
many strange hues at the feathers of the peacock.
It is the same with all bodies, for these bodies are
the shades of the radiant illuminations and were
attributed to these luminous masters spiritually.
Musk odor, too, is a shade of the body possessed
by the master of the kind. These masters provide
the other lights that pertain to what was subsumed
by them and mandates the different attributions.
And by the same token, their images appear in
their corporeal forms. Even though their evidence
on this matter is arguable, this condition does
not prove the weakness of the proposition...They
named the idol of the master of water “perfection”
(khurdad), of trees “immortality” (murdad), and of
fire “best truth” (urdibihisht). The discloser of veritas
rei, our master, peace be upon him, pointed out
these principles by saying: “The angel of mountains
[urdibihisht] and the angel of waters [khurdad] came
to me.”

Both sources explained the “master of the kind” in the same way. However,
the Risdlah presented it in a summarized form, whereas additional remarks and
comments were placed in al-Fawd’id, such as attributing acts like nurturing and
fostering to the “master of the kind” and then expounding upon them. The evidence
of the Illuminationists was regarded as arguable in al-Fawd’id, but the conclusion
that his idea was false due to the evidence’s weakness was not deemed correct.

E. The Sources of the Treatise

The information provided in the Risdlah depended upon the ancient corpus.
Well informed about the original sources, al-Shirwani composed his treatise by
relying upon them. First of all, the idea of the world of images serving as a focus of

the Risalah had to be tackled.

An important centerpiece of the [lluminationist school, the idea of the world
of images, was a fundamental theme that received its theoretical grounding from
Suhrawardi and was incorporated into the ontology. In the treatise where he
explained the sages’ beliefs, he directed the discussion to the theory of the three
realms: (1) the domain of sovereignty (‘alam al-jabarit), the realm of the intellect;
(2) the domain of the psychic world (‘@lam al-malakat), the realm of the soul; and
(3) the domain of the kingdom (‘dlam al-mulk), the realm of nature.’® However, he

18  Shihab al-Din Yahya al-Suhrawardi, “Risalah fii‘tigad al-hukama,” in Majmu ah-i musannafat-i Shaykh-i Ish-
raq, ed. Henry Corbin (Tehran: Mu'assasah-i mutala‘at va tahqiqat-i farhangi, 1993), II, 270.
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posited four sorts of realms according to the ontology he presented in his Hikmat
al-ishraq based on the science of light: the subduing lights, the governing lights, the

imaginal world, and the sensory world.*

The subduing lights were divided into two: the supreme lights, made up the
vertical layer of light, and the simulated lights, which made up the horizontal layer.
These had no relation with bodies, but the governing lights did. The world of images
came into being due to the horizontal lights’ reflection upon the lights, and with its
radiation the sensory world came into existence. There were the luminous and dark
images in the imaginal world, the world of abstract figures (ashbah). The resurrection
of the corpses, divine visions, and the incidents foretold by the prophets happened
by means of these instances.?’ Thus, al-Suhrawardi located the world of images
between the realm of the soul and the realm of nature from the three realms of the

sages and, by doing so, founded a ground for the corporeal resurrection.

In his commentary on Hikmat al-ishrdg, al-Shahrazuri enumerated the four
realms: the rational abstract lights, the lights that governed human beings and the
heavens, the sensory world, and the world of images/imagination. The luminous and
dark images dwelt in the world of images. As there were blessings in the luminous
images for the felicitous ones, there were also torments in the dark images for the
unfortunate. In this respect, the pleasure and pain foretold by the Prophet were
materialized there. The world of images was a zone that both harbored those objects
that were authentic to it and turned the effects in the sensory world into images,
thereby forming new objects that were authentic to it. In addition to being more
extensive and encompassing than the sensory world, it was nevertheless similar
to it in many other respects. For example, just as the elements were affected by the
motions of heavens in the sensory world, so was the element of the imaginal world

influenced by the motions of imaginal heavens.?

Another commentator, al-Shirazi concurred with al-Shahrazuri’s depiction
of the universe for the greater part and, in a sense, summarized his view.”> He
provided the same set of information in an extended form and mentioned four

kinds of realms in his Risalah fi tahqiq ‘alam al-mithal wa ajwibah as’ilah ba'd al-

19 Idem., “Hikmat al-ishraq,” in Majmuah-i musannafat-i Shaykh-i Ishraq, ed. Henry Corbin (Tehran: Mu’assa-
sah-i mutala‘at va tahqiqat-i farhangi, 1993), II, 233.

20  Ibid., 234; Ahmet Kamil Cihan, Sihreverdinin Felsefesinde Insan ve Alemdeki Yeri (Kayseri: Lagin Yayinlari,
2003), 71-2.

21  Shams al-Din Muhammad ibn Mahmd al-Shahrazivri, Sharh hikmat al-ishraq, ed. Husayn Ziya'i Turbati
(Tehran: Mu’assasah-i mutala‘at va tahqiqat-i farhangi 1993), 553-4.

22 Qutb al-Din al-Shirazi, Sharh hikmat al-ishraq, eds. ‘Abdullah Nurani and Mahdi Muhaqqiq (Tehran:
Mu’assasah-i mutalaat va tahgigat-i farhangi, 2002), 491-2.
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fudald’. One of them, the world of images/imagination, was called “the isthmus”
(al-barzakh) by the custodians of the Islamic law, and “the realm of abstract figures”
by the custodians of the science of categories (al-magulat). These sorts of suspended
images were formed due to the layers of fineness and denseness in this realm. While
the layers were finite, the individuals therein were infinite. The resurrection of the
corpses, current in the scriptural texts, took place in this realm, as did the reward
and punishment promised by the prophets.?®

The Akbari school, however, considered the existence in terms of stages and
revelations. The world of images resided at an intermediate stage between the
visible and the invisible worlds in these stages. It was also called “the isthmus”
because it divided the two realms. Ibn al-‘Arabi, as al-Shirazi mentioned, devoted
the 63" section of his al-Futithat to this isthmus. In this school, “isthmus” meant the
divider of two things, e.g., rational and irrational, positive and negative, known and
unknown, present and absent, yet part of neither. Essentially, it was nothing other
than the imaginary. Humans had access to the likeness of such truth in dreams
or after death, and witnessed the attributes as self-referential images in discourse
with them. They could have seen it while awake, if they were a master of visionary

experience, but only through the eye of cognitive faculty (mutakhayyila).*

In paragraph 321 of al-Futihat, Ibn al-‘Arabi analyzed the universe in two parts:
the visible world known through the senses and the invisible world known through the
intellect. He noted that the isthmus was located between them, and that those who
came into being in the visible and passed over to the invisible dwelt there.”® He also
led up to the topic while responding to the 53 question of the 73" section, when he
touched upon the issue of the station of the world of images and some of its qualities:

If you ask: “What is the spiritual world?” we would reply: “The world of meanings and the
unseen. It was ascended there from the natural world.” If you ask: “What is the natural
world?” we would reply: “The positive and the significative world.” In between lay the

isthmus. If you ask: “What is the isthmus?” we would answer: “The imaginary world.”?

Dawud al-Qaysari, an adherent of this school, systematized Ibn al-‘ArabT’s views
in his al-Mugaddamat and opened up a special section for the world of images. In his

opinion, this was a spiritual world because it was formed of a luminous substance,

23 Idem., “Risalah fi tahqiq ‘alam al-mithal wa ajwibah as’ilah ba‘d al-fudala’,” in The Science of Mystic Lights:
Qutb al-Din Shirazi and the Illuminationist Tradition in Islamic Philosophy, by John Walbridge (Cambridge, MA:
Center for Middle Eastern Studies, Harvard University, 1992), 242-8.

24 Ibn al-‘Arabi, al-Futahat al-Makkiyyah (Cairo: Maktabat al-thaqafat al-diniyyah, n.d.), I, 304-5.

25 Ibid, III, 78.

26  Tbid, II, 129.
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similar to the sensory substance vis-a-vis its countability and materiality, and to
the abstract rational substance vis-a-vis its luminosity. However, it was neither like
a compound nor an abstract rational substance. It was the isthmus, the boundary
separating the material and the rational substance. Naturally, this “isthmus” should
be separate and distinct from the parts it divided. It was called an “instance” because
it comprised the images for everything in the corporeal realm, and also because
it was the first instance of the images of the facts and truths existing within the
reservoir of knowledge. This realm, moreover, encompassed the throne of God, the
starry sky, the seven heavens, and Earth. In this respect, the heavens mentioned in
the Prophet’s ascension were located there. Every entity of the sensory world also
existed in the world of images, but not vice versa.

In the remainder of the work, al-Qaysari presented a version similar to the
arguments made by the Illuminationist commentators. However, one theme
he picked up distinguished him quite a bit. The isthmus that souls dwelt in after
passing away from the earthly life was something other than the one located
between the abstract spirits and the material objects. Since the descent and ascent
of existence took turns, the stage preceding the earthly beings was the descent, and
thus had priority. The one succeeding the earthly birth was the ascent, and thus
had posteriority. Moreover, it was the images of the deeds, the result of the acts in
the earthly realm, that joined the spirits in the isthmus. In this regard the earthly
one was not the same as the one from the isthmus; however, they were both part
of the spiritual realm and the luminous substance. Ibn al-‘Arabi pointed out the
difference?” by calling the first the “contingent unseen” (ghayb al-imkdni) and the
latter the “local unseen” (ghayb al-mahalli).?® Al-Shirwani exhibited the features of
the Akbari school in his arguments, and yet went along with the Illuminationist
school’s conviction of the corporeal resurrection taking place in the imaginal world.

Another matter that al-Shirwani made topical was the difference of Platonic
forms or ideas from the imaginal world. Since the notion of “idea” was translated
into Arabic as mithdl, it overlapped with the one in the imaginal world (alam al-
mithdal). Noting that the two should not be confused, he felt the need to mention
briefly the arguments of the Illuminationists and the Akbari school. According
to al-Suhrawardi, the Platonic forms corresponded to the lights at the horizontal
layer. Based on his principle of prospective contingency (qd‘idah imkan al-ashraf),
if the less likely contingency were actualized in a given matter, then the more
likely contingency had to have been actualized already. Ergo the principles of
the individuals of this world should have been actualized prior to the individuals

27  Qaysari, Mukaddemat, 43-7.
28  Cf.Ibn al-‘Arabi, al-Futuhat al-Makkiyyah, 111, 78-9.
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themselves, for the particulars in this world did not come into being arbitrarily,
but with their principles. Every “kind” that existed in the world had a permanent
principle, along with its essence, in the realm of light.?

Explicating this view, al-Shahrazuri suggested that the events happening in the
world in which we live would not have taken place continuously or frequently if it were
arbitrary. In this regard, the “kinds” that we have were preserved and never undergo
change. Humans beget humans, horses beget horses. This indicated that there were
causes for it. Even the strange patterns of a peacock’s feathers emanated from the
lord of the species, for they were the governors of the species and resided in the realm
of light, having been abstracted from matter.* Al-Shirazi also mentioned that events
happened due to their principles rather than at random, and called these principles
after the Platonic forms.* The world of images, however, consisted of suspended
illusory images in contradistinction with the Platonic forms, which were sheer
rational lights. In the world of images, there were both dark and luminous figures.*

Following from the example of al-Qaysari, the Akbari school interpreted the
Platonic forms in the following terms: In one partition, the most beautiful names
of God were based on four fundamental principles: first, last, apparent, and hidden.
Those names that involved beginning and invention were placed under the first,
those related to returning and return under the last, and those related to emergence
and withdrawing under the apparent and the hidden. External things were given the
label of the apparent, due to their being in extra-mental world. God was the essence
of the apparent by merit of its emergence, just as It was the essence of the hidden by
its withdrawal. On account of its hiddenness, the permanent essences revealed were
the names of God, and the extended beings were their epiphanies. Yet again, the
substrates of the essences that existed were the names of God by the merit of their
emergence. Persons, as well, were their manifestations. Whether genus or species, all
external truth was total in this respect and was regarded as a name belonging to the
four principle names because it comprised all the individuals of its kind.*

The output of the treatise’s last section, concerning the meanings of intellect,
heart, soul, and spirit, as well as their evidence of human reality and the troops of
the heart, etc., were like a summary of the “Sharh ‘ja’ib al-qalb™®* section of al-
Ghazali’s Ihya’ ‘ulum al-din.

29  Suhrawardi, “Hikmat al-ishraq,” 144.

30  Shahrazuri, Sharh hikmat al-ishraq, 368-9.

31  Shirazi, Sharh hikmat al-ishraq, 337.

32 Idem., “Risalah fi tahqiq ‘alam al-mithal,” 248.

33 Qaysari, Mukaddemat, 21-2.

34  Abu Hamid al-Ghazali, Ihya’ ulum al-din (Cairo: Mu’assasat al-Halabi, 1967), III, 3 et passim.
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F. The Synopsis of the Treatise
Introduction

Since the treatise was composed in order to present the rational arguments for
corporeal resurrection and its augmentation with the traditional evidence, it was
justified in terms of human existence. Thus it began by stating the origin and reality
of the human being. In his opinion, the human reality was not the visible body, but
rather a subtle entity composed of spiritual (ruhdni), luminous (nardni), and divine
(rabbani) qualities. However, this subtle identity was created in the divine realm
and then sent to the corporeal realm. In his opinion, this gentle quality was absent
from its original disposition. Quintessentially, it was sent to the corporeal realm in
order to achieve perfection by making use of the physical forces and its instruments

through reason, after which it would return to the divine realm.

In our opinion, the author employed such an expression for imagining reason
as the start of the chain of being and the body as its end. Otherwise, he would have
suggested the existence of the gentle quality that made the human reality prior to
the body. Even though al-Shirwani’s expression only hinted at that, the explication
of the following pages supports our view.

The relation of the gentle quality to the body was not that of infusion and union
(hulal wa ittihad), but rather of government and exploitation (tadbir wa tasarruf).
According to the author of the treatise, corporeal faculties made this quality forget
its original abode and therefore unable to return to its Beloved. Prophets were
considered in this respect, and they were described as people who reminded humans
of their original abode and the Beloved. Those who heeded were blessed, and those
who declined were sorrowful. Consequently, the former were obliged to achieve

reflective and experiential perfection in order to acquire eternal life and bliss.

According to the author of the treatise, the utmost human happiness was to
know the Creator in Its immaculate form and perfect attributes, with Its first and
last acts, so that it really was “the knowledge of the origin and the return,” although
glossed as “the faith in God and the afterlife.” The knowledge was acquired through
reasoning and demonstration (nazar wa istidlal), or spiritual exercise (riyddah)
and spiritual struggle (mujahadah). The first was secured by perfection vis-a-vis
the rational faculty, and the second vis-a-vis the praxis. This classification, which

had been repeated ever since al-Jurjani,* was also employed by al-Shirwani. In his

35 hsan Fazloglu, “XV.-XVI. Yiizyillarda Istanbul'da Felsefe Yapmak,” in Tiirkiyede/Tiirkcede Felsefe Uzerine
Konugmalar, ed. M. Ciineyt Kaya (Istanbul: Kiire Yayinlari, 2009), 201-25.
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opinion, these two paths did not arrive at opposite conclusions. He exemplified his
supposition by a parable of Avicenna and Abu Sa‘id Abu al-Kahyr in the treatise.
One acquired certain knowledge via the rational faculty, and its essence by praxis.
But al-Shirwani expounded upon the perfection of praxis, as if he were hinting his
preference. In his opinion, those who followed praxis arrived at annihilation in God,
passing from journey to God to journey in God. And, as a matter of fact, there was

no end to the last stop.

The Body

Since the treatise’s focal point was the nature of corporeal resurrection, it would
help to mention two basic approaches in order to ascertain al-ShirwanT’s standpoint.
The theme of resurrection was narrated quite vividly and candidly in the Qur’anic
verses and traditions. For instance, those who did not attain salvation will share
the following fate: “On the Day of Judgment, we resurrect them facedown, blind,
dumb, and deaf. Their abode is Hell” (Qur'an 17:97). Other verses proclaim: “On
that Day you will see the offenders bound together in shackles. [...] and their faces
in dust that day. Shrouded in black, for they are the disbelievers, the wicked ones”
(Qur’an 14:49; 80:40-2). These verses mark an afterlife during which humans will be
judged for what they said and did in this world and will receive appropriate rewards
and punishments in return. Other verses inform us of various circumstances in the

hereafter:

Lead them to the path of Hellfire. (Qur’an 37:23)

And the scale that day will be truth. So whose scale will weigh heavier, then they will be
the prosperous ones. (Qur’an 7:8)

So whoever has shown an ounce of good faith will see to it. And whoever has shown an
ounce of ill faith will see to it. (Qur’an 99:7-8)

The scholars acting in accord with the the scriptural outward features claimed
the corporeal actualization of the resurrection, whereas some of the philosophers
who related the human reality to a rational soul argued for a spiritual one. For
example, Avicenna referred to two forms of the afterlife, the first one of which
he called the “corporeal” afterlife. He noted that it would be agreed upon via the
scriptural proof and only acquired by affirming the prophetic message. Corporeal
bliss and sorrow were explained in detail in the scriptural sources propounded
by Prophet Muhammad, peace be upon him. The second form of the afterlife was
perceived by means of intellect and demonstrative reasoning, to which the prophets

also assented. This was the happiness (sa‘ddah) and sorrow for the souls. The
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metaphysicians preferred the latter. This happiness was obtained by the rational
soul’s turning to a rational realm similar to the current one.* The prophets spoke of
the corporeal, otherworldly happiness and sorrow by means of examples that were
easily understood by their audiences.’” In his al-Adhawiyyah, Avicenna considered
the dogmas concerning the afterlife to be ambiguous and in need of glosses. He
argued that no demonstrative proof of the corporeal resurrection or the soul’s
return to the decayed body was possible, and that its entrance into another body

would leave the door open for metempsychosis.*®

A proponent of the corporeal resurrection view, al-Ghazali argued that the
evident expression of the relevant Qur’anic verses could not be glossed over. Those
philosophers who denied the corporeal resurrection and the existence of sensory
pleasure and pain were contradicting Islam itself, for these ideas were among the
core elements of its dogma.* He viewed the identity or the similarity of the body
at the moment of its resurrection as subsidiary and therefore did not regard it as
metempsychosis, for the latter did not apply to the hereafter.** Mitigating the stern
tone of Tahdfut, al-Ghazali assumed a subtler expression in his Mizan al-‘amal. For
example, while sorting out the attitudes held by certain groups toward the afterlife,
he stated that some philosophers affirmed the rational pleasure by proving that the
sensory pleasure would have been actualized not externally, but rather by means of
imagination, as if in a dream. Furthermore, whereas the dream was finite, rational

pleasure would last forever.

They supposed that this kind of pleasure pertained to those whose relation
to sensible things remained. Another group refuted sensory pleasure altogether,
whether real or imaginary, and stated that the imagination ran through a corporeal
organ and ended its relation with the body when the latter died and that it would
not return. Based on this, they asserted the impossibility of sensory pleasure.

Therefore, what remained was non-sensory pleasure, which was superior to the

36  Ibn Sing, Kitab al-Najat, 326-8. al-Nisaburi, the commentator of al-Nagjat, was of the opinion that Avicen-
na proved the corporeal afterlife by means of prophets, and the spiritual resurrection by demonstra-
tion. Fakhr al-Din al-Isfarayni al-Nisaburi, Sharh kitab al-najat li-Ibn Sina: gism al-ilahiyyat, ed. Hamid Naji
Isfahani (Tehran: Anjuman-i asar va mafakhir-i farhangi, 2004), 469.

37  Ibn Sina, Kitab al-najat, 340.

38  Idem, al-Adhawiyyah fial-ma‘ad, ed. Hasan ‘Asi (Beirut: al-Mu’assasat al-jami‘iyyah li-l-dirasat wa-al-nashr
wa-al-tawzi‘, 1987), 103-7.

39  Abu Hamid al-Ghazali, Tahafut al-falasifah, ed. Maurice Bouyges (Beirut: al-Matba‘at al-Kathulikiyyah,
1962), 341.

40  Ibid., 346; cf. Mahmut Mecin, “Molla Sadra’da Mead Problemi,” Artuklu Akademi: Mardin Artuklu Universitesi
[lahiyat Bilimleri Fakiltesi Dergisi 1, no. 1 (2014): 162.
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sensory pleasure. Sensory pleasure could not compete with the pleasure in the
afterlife. For example, this world’s pleasure of smelling perfume and that world’s
pleasure of gazing at the Beloved, or between the child’s enjoyment of the toy and

ruling a kingdom, are quite different from each other.

As an inducement for people, the afterlife was illustrated by instances. Al-
Ghazali called this group the “mystics” and the “metaphysicians.” The mystic
masters went too far in this respect, for they stated to the extreme that those who
prayed in order to enter Heaven or escape Hell would be condemned.** Appreciating

the mysticism in al-Mungqidh, however, he made the following assessment:

“I understood clearly that the mystics were the people of the best character, the most
righteous path, and the most impeccable morals among those on the road to God. There
would not be a way to find the better in morals and character than them, even if the
intellect of the philosophers, the wisdom of the sages, and the learning of the scholars

versed in the mysteries of the Islamic law attempted it. Their acts in the open and the
»42

dark were taken from the candle of the prophets.

After demonstrating the reality about human beings, especially the degrees
that they would traverse by means of praxis in his treatise, al-Shirwani considered
the two kinds of afterlife: the spiritual and the corporeal. Those who “proved” the
spiritual afterlife were the critical theologians, the mystics, and the sages. The
corporeal afterlife, however, was current in the scriptural sources and a point of
agreement among the believers of the three Abrahamic religions. These statements
were like the concise versions of those in his Sharh Qawa'‘id al-‘aga’id, in which he
analyzed the views concerning the afterlife in four parts: (1) the ancient naturalists,
such as Galen, who held that there was no afterlife; (2) those theologians who
affirmed the spiritual resurrection only; (3) the community of theologians who
affirmed the corporeal resurrection only; and (4) al-Ghazali, al-Raghib al-Isfahani,
Abu Zayd al-Dabusi, the later scholars of Twelver Shiism, and the numerous mystics

who affirmed both the spiritual and corporeal resurrection.*

Al-Shirwani located himself in the fourth group. In the treatise, however, he
interpreted the corporeal resurrection as the rational soul’s return to the imaginal
body. In his parlance, “the truth of the corporeal resurrection is the return of the
soul to the imaginal body in the world of images.” While the imaginal body was the

41  Abu Hamid al-Ghazali, Mizan al-amal, ed. Sulayman Dunya (Cairo: Dar al-ma‘arif, 1965), 182-5.

42 1bid., al-Mungidh min-al-dalal wa-al-masil ila dhi al-izzah wa-al-jalal, eds. Jamil §aliba and Kamil ‘Ayyad (Beii
rut: Dar al-Andalus, 1967), 106.

43 Al-Shirwani, Sharh Qawa’id al-aqa’id, 68a.
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same as the one in the natural world, it was different from the original creation
and another divine creation. It appears that the human gentle quality judged each
person’s return to the imaginal body not of converting to a different identity, but
of his or her own body in the world. By the same token, al-Shirwani ruled out the
notion of the return of a sensible body. On the other hand, Heaven, Hell, and the
entities therein were the manifestations of the beliefs, deeds, and figures in images,
for each of them had a matching corporeal image in the world of images. Just as
the rational faculty and praxis had aspects of excess and want, they also had a real
middle consisting of moderation that was called the “straight path” because it was
the image of the middle formed of beliefs and deeds. This is why standing in the
middle was viewed as something sharper than a blade and finer than a hair.

In his opinion, everything dealing with the afterlife came out of the spiritual and
imaginal realms. Perhaps for this reason al-Shirwani did not request the gloss of the
pertinent dogma, for the admission of the imaginal realm outside the natural world
made it possible to grapple with the dogmas by their outward features. On the other
hand, a number of issues were settled by demonstrating the imaginal realm. For
instance, those matters beyond rational perception, such as arguments concerning
the isthmus, the location of the resurrection, and the Prophet’s ascension became
more comprehensible because this view could justify those matters concerning
corporeal pleasure and pain, thanks to the world of images being a realm in which
the beliefs and deeds of humans while on Earth assumed form and were embodied
with images.

Moreover, it was possible to meet people who passed on from this world to
that realm. For example, the Prophet’s meetings and conversations with the other

prophets during his ascension had taken place in the world of images. In all of his

argumentsrelated to that world, al-Shirwanirelied quite abit on the lluminationist*

and the great master® schools. But his refutation of the sensible return, while
accepting the return of the rational soul to the imaginal body, caused him to move
away from Ibn al-‘Arabi and remain with the [lluminationists.*

44  Al-Suhrawardi, “Hikmat al-ishraq,” 230-2, 254.

45 Cf. Qaysari, Mukaddemt, 40-6; William Chittick, Hayal Alemleri: Ibn Arabi ve Dinlerin Ceitliligi Meselesi, trans.
Mehmet Demirkaya (istanbul: Kakniis Yayinalik, 1999), 133 et passim.

46  Yenen detected the same difference in a comparison of the views of al-Shirazi and Ibn al-Arabi con-
cerning the embodiment of the deeds and the corporeal resurrection. Ibn al-‘Arabi firmly distinguished
the isthmus and the afterlife, and noted the latter’s sensibility. Halide Yenen, “Amellerin Bedenlegmesi
Baglaminda Kutbiiddin es-Sirazi ve Ibn Arabi Mukayesesi,” in Seyht’l-Israk'in Izinde: [k Dénem Israki
Sarihler, eds. M. Nesim Doru, Omer Bozkurt, and Kamuran Gékdag (Ankara: Divan Kitap, 2015), 262.
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The Excursus

1. Al-Shirwani felt the need to explain the difference of the instance and forms
(muthul). Plato, Persian sages, theosophists, and mystics employed the latter term
for the conception of a master in the luminous realm for every “kind” that existed
in the natural world. “This master, a luminous and abstract essence, is free from the
registers pertaining to this kind. Being eternal and sui generis, it is the governor
of the kind and provides for it. It is the master itself that begets, nurtures, and
fosters.” This argument was put forth by al-Suhrawardi with the concept of “the
master of the kind/the lord of the species” (rabb al-naw’).*” Al-Shirwani provided the
opinions of the mystics thus:

God has a number of names, each requiring a substrate in this world that he would ac-
tualize and manifest his works universally. The name of God with respect to that species
is named as “master” (rabb) The absolute necessity, however, is the master of masters.

Both arguments show his recognition of the Illuminationists and the great
master school of thought,*® as well as his willingness to prevent semantic shifts
based on the resemblance of the terms. Nonetheless, it could be suggested that the
notion was closer to the Illuminationist school.

2. Al-Shirwani suggested that the definitions of the concepts, soul, spirit, heart,
and intellect needed to be clarified and thus explained their meanings in the section
that concluded the treatise. He used terms such as luminous, spiritual, and sovereign
gentle qualities, to convey similar meanings about the reality of human. Apparently
he felt the need for this digression in order to demonstrate the links among them.
Again, the soul’s powers were regarded as the troops of the heart and therefore were
described in terms of the formation of the soul’s ranks as attested to in the mystics’
literature. The themes of the four terms and the troops of soldiers were apparently
imparted from the section “Aja’ib al-qalb” of the Ihya’ for the greater part.*® The
discussion of the theoretical and the practical act of the human truth depicted them
as the acts of the heart. It was also illustrated how an act of will emerged and at
what stage it was rendered responsible while analyzing the heart’s circumstances
with respect to the demonstration or the disclosing of its reflective act. This is an
important section relevant to ethics. Consequently, various circumstances of the

47  Al-Suhrawardi, “Hikmat al-ishraq,” 144 et passim.

48  Al-Qaysari, Mukaddemat, 31-4. On the relation of the term forms (muthul) to the masters of the kinds (arbab
al-anwa’) or divine names, or even its reflections on the Sunni and Shiite thought, cf. Ismail Erdogan,
Hermetik Islam Dusiincesinde Tiirlerin Efendisi ve Kamil Tabiat Anlayisi (Ankara: flahiyat Yayinlari, 2004),
56-67.

49 Al-Ghazali, Ihya, 111, 46.
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human truth vis-a-vis the images were regarded as the ranks of the heart. On the
last two articles, we could suggest that al-Shirwani mirrored the general conviction
of the great master school.

G. The Manuscripts Used for the Edition

Two manuscripts, the first one probably being a draft (taswid) and the second
one a clean copy, (tabyid) were used for the edition. The first one, following the
al-Fawa'id al-khaqaniyyah, is registered at the MS Silleymaniye Library, Amcazade
Hiseyin, no. 321. The treatise, located between 93b-99a, consists of 27 lines for
each page. The other one is under Esad Efendi, no. 3614 at the same library. The
treatise, between 6b-13b, makes 25 lines on each page. It is cleaner and more legible
than the other copies. Both copies note ad finem perduxit as:

This treatise was hereby completed by the hand of the author, the sinful Muhammad Amin
b. Sadr al-Shirwani, in the well-protected town of Amid on 23 Safar 1020, with praises to
god, and prayers and peace upon the prophet, his family, and the companions altogether.

According to the notice, it was completed on May 7, 1611. Relying on the clean
copy at Esad Efendi to constitute the main body of the edited text, the variations of
the other copy were indicated at the footnotes. For the citation of the ahadith, the
title was followed by the volume number, if any, and the number of the hadith, in
order to enable referencing across the different editions.
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