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the place of manifestation may remain always hidden. Given what has already
been said, it can be easily maintained that the essential hiddenness of the world of
matter is not consistent with its being a place of manifestation for the hanged
forms, and Suhrawardi’s words concerning each of these issues are valid only
within their own context.

Mulla Sadra discussed Suhrawardi’s words concerning the hiddenness of the
world of matter and considered him to be right on one condition. According to
Mulla Sadra, if by the essential hiddenness of the body, Suhrawardi meant the
hiddenness of primary matter, what he said should inevitably be declared ex-
tremely valid. However, if by what he wrote in Hikmat al-ishrag he intended the
absolute hiddenness of body, this can never be accepted, for a body has a quiddity,
which is in its essence neither hidden nor manifest. On the other hand, it is evident
that a body, which is in its essence neither hidden nor manifest, can be hidden or
become manifest through other than itself. In this way, Mulla Sadra rejected the
essential hiddenness of the absolute body, but admitted the essential hiddenness
of the primary matter. Concerning the hiddenness of the primary matter he spoke
repeatedly. While making use of Suhrawardi’s bright thoughts in many cases,
in some cases, Mulla Sadra opposed him.

Note

! This hadith is quoted in many works of Mulla Sadra.

The Sublime Visions of Philosophy:
Fundamental Ontology and the Imaginal World
(‘Alam al —Mithal)

Mohammad Azadpur

San Francisco State University

Introduction: On Philosophy Undeterred by Historical
Divides

In the “Introduction” to The Basic Problems of Phenomenology, while grappling
with the relation between philosophy as science (Wissenschaft) and as worldview
(Weltanschauung), Heidegger discusses Kant’s metaphilosophical distinction
between the scholastic concept of philosophy (Schulbegriff) and the cosmopolitan
one (Weltbegriff or Weltbiirgerlichbegriff ). The first is not innovative: it does not
break new ground; rather it characterizes philosophy as the inquiry into scientific
knowledge or “the logical perfection of knowledge”.! The second, on the other
hand, concerns the philosophical inquiry into the essential ends of human beings.
In this alternative approach, the philosopher breaks the bounds of tradition, as he
“is no longer an artificer in the field of reason, but himself the lawgiver of human
reason.”” Heidegger complains that Kant “does not see the connection between the
two. More precisely he does not see the basis for establishing both concepts of
philosophy on a common original ground”.> Not seeing “the common original
ground” does not mean that he misses the truth of philosophy as something like
the scientific construction of worldviews. In fact Heidegger insists that the com-
mon ground is not worldview formation but the science of being or ontology.*

In his late work, Hikmat al-mashrigiyya (Oriental Philosophy), Avicenna dis-
tinguishes his brand of philosophy from Peripateticism.” He claims that Peripatetic
philosophy has remained confined within the structure supplied by Aristotle and
that his Oriental philosophy goes beyond it by embracing the experience of the di-
vine, the heart of eastern mystical wisdom and the ground of all philosophy.®
Only fragments of this work survive, but there are passages in Avicenna’s phi-
losophical corpus, as well as three intact allegorical narratives, that help explicate
Avicenna’s Oriental project.” The Oriental treatises prepare their readers for
the experience of the divine which forms the final purpose of Avicenna’s later
philosophical project.
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Shihab al-Din al-Suhrawardi, the twelfth century Persian philosopher and
mystic, elaborates on Avicenna’s Oriental theme in a text, which he calls the
Philosophy of Hllumination (Hikmat al-ishraq). Suhrawardi’s title plays off the
ambiguity in the common Arabic root (i.e., sharaqa) of both “mashriq” (orient)
and “ishrag” (illumination). Assuming the Avicennan experience of the divine,
Suhrawardi articulates a philosophical and literary project articulating the vision-
ary experience.

In this essay, I begin by examining Heidegger’s criticism of Kant’s reconcilia-
tion of the cosmopolitan and scholastic concepts of philosophy. Kant’s, according
to Heidegger, treats being as a being and, as a result, his (Kant’s) philosophical
method cannot be distinguished from that of the positive sciences. Heidegger,
however, undertakes the task of distinguishing philosophy from any positive com-
portment towards beings. [ contend that Heidegger’s critique of Kant’s position
underestimates the latter’s insights in the Critique of Judgment. In this late work,
Kant articulates the bounds of the space of reflective judgment in a way that is
remarkably close to Heidegger’s own view of a common original ground. Next, 1
argue that Heidegger’s (and Kant’s) account of the common original ground is
deepened and amplified by the approach inaugurated in Avicenna’s Oriental
philosophy and completed in Suhrawardi’s I[lluminationism.

The Scholastic Concept of Philosophy

In the Critique of Pure Reason, in a chapter entitled the “Architectonic of Pure
Reason,” Kant introduces the scholastic concept of philosophy.

Hitherto the concept of philosophy has been a merely scholastic concept - a concept of a
system of knowledge which is sought solely in its character as a science, and which has in
view only the systematic unity appropriate to science, and consequently no more than the
logical perfection of knowledge.*

By the “systematic unity appropriate to science” Kant has in mind the systema-
tization of knowledge through rational concepts. Knowledge (Erkenntnis) is the
objectively valid synthesis of concepts. Science (Wissenschaft), in the scholastic
sense, is the systematic unity of the concepts that enable the objective validity of
claims to knowledge. In a similar passage in the Logic, Kant maintains that
philosophy, in the scholastic sense, is a skill of reason and has two parts: “First,
a sufficient store of cognitions of reason; second, systematic coherence of these
cognitions, or their conjunctions in a whole™.’ In other words, philosophy, accord-
ing to the conceptus scholasticus, has the task of uncovering the concepts that
underlie cognition, the categories, and determining the systematic unity of these
concepts. For Kant, this systematic unity is brought forth by a productive act of the
transcendental ego. In Kant and the Problem of Metaphysics, Heidegger identifies
this strain of Kant’s philosophy as metaphysica generalis or ontology.'’Heidegger
argues that the scholastic concept is ontology because, for Kant, being is the
being-known (being-judged) of objects."!

-~
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Kant, in the “Preface to the Second Edition” of the Critique of Pure Reason,
praises his own philosophy for overcoming the problems of his predecessors
through a novel approach. He writes,

Hitherto it has been assumed that all our knowledge must conform to the objects. But all
attempts to extend our knowledge of objects by establishing something in regard to them
a priori, by means of concepts, have, on this assumption ended in failure. We must there-
fore make trial whether we may not have more success in the tasks of metaphysics, if we
suppose that objects must conform to our knowledge.”

Kant identifies the failure of prior philosophy in that it has sought the demon-
stration of the claims to knowledge in their conformity to objects. This ended in
failure, because it was unable to demonstrate anything in regard to objects a priori
by means of concepts. It had to rely on some external gift, rational or empirical
Given."> However, Kant, in the manner of Copernicus, stands the tradition on its
head and seeks to remedy the failure of prior philosophy through the hypothesis
that objects must conform to our knowledge.

Kant’s revolutionary hypothesis is grounded in the supposition that the source
of knowledge is the subject’s productive activity. Kant asserts that “reason has
insight only into that which it produces (kervorbringt) after a plan of its own”.'*
Apparently, for knowledge to be possible, the subject must have already produced
the object of knowledge. In the B edition of the “Transcendental Deduction,” Kant
refers to this agency of the ego as the “original synthetic unity of apperception”
and the “I think”."® This ego, as distinguished from the empirical ego which is
given in perception, is not intuited. Heidegger calls it the transcendental ego. This
view of knowledge, according to Kant, must take the place of knowledge
as conformity to the object since it allows for the demonstration of the claims to
knowledge. Claims to knowledge are justified when they conform to the structure
of the concepts involved in their production.

For this interpretation of Kant’s Critique of Pure Reason, the affection of the
cognitive faculty by external objects is an important concern. For Kant, the impact
of external objects on the senses yields intuitions. In the “Transcendental Aes-
thetic,” Kant states that “the capacity (receptivity) for receiving representations
through the mode in which we are affected by objects, is entitled sensibility.
Objects are given to us by means of sensibility, and it alone yields us intuitions;
they are rhought through the understanding”.'® Furthermore, Kant maintains
that “while the matter of all appearances is given to us a posteriori only, its form
must lie ready for the sensations a priori in the mind, and so must allow of being
considered apart from all sensation”.!” With this, however, he moves away from
any further discussion of the affection of sensibility to the exposition of the pure
forms of intuition, space and time. In the next section of the Critique, “Transcen-
dental Logic,” he explores and deduces the pure forms of understanding, the cate-
gories. A link between the transcendental aesthetic and the transcendental logic
lies in the “Schematism of the Pure Concepts of Understanding.” The schematism
of the transcendental faculty of imagination allows for the subsumption of the
intuitions under the pure concepts of understanding, the categories. Kant refers to
the schematism of imagination as “an art (Kunst) concealed in the depths of human
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soul”. "® Through schematism, the transcendental ego completes the production of
the object of knowledge according to her own plan.

Kant, in the “Highest Principle of All Synthetic Judgments,” further develops
his account of the productive act of reason. In this chapter, Kant seems to suggest
that the product of the act of transcendental ego is not an actual experience but the
possibility of experience.

The possibility of experience is, then, what gives objective reality to all our a priori
modes of knowledge. Experience, however, rests on the synthetic unity of appearances, that
is, on a synthesis according to concepts of an object of appearances in general. Apart from
such synthesis it would not be knowledge, but a rhapsody of perceptions that would not fit
into any context according to rules of a completely interconnected (possible) consciousness,
and so would not conform to the transcendental and necessary unity of apperception.”

The first sentence of this passage makes clear that the possibility of experience
is that in terms of which the a priori modes of knowledge “acquire meaning and
significance.”® A priori modes of knowledge are “absolutely independent of all
experience”’ and have necessity and universality as their criteria.> A4 posteriori
knowledge, on the other hand, is contingent and possible through experience.”

According to Kant, knowledge of actual experience rests on the synthetic unity
of an appearing object in general for its status as knowledge. In other words,
through elucidating the production of an object of possible experience, Kant
claims to have supplied what converts the rhapsodic intelligibility of actual ex-
perience into knowledge. This accords with Kant’s delineation of his Copernican
turn: to demonstrate the claims to knowledge not in their conformity to objects but
in the conformity of objects to our knowledge. But all that the object of possible
experience amounts to is “a completely interconnected (possible) consciousness.”
Therefore, possible experience relates to empirical knowledge only as a formal
criterion which purports to justify the empirical claims to knowledge. Hence, the
product of the act of reason is not empirical knowledge but a formal criterion of
sorts. What exactly is the status of this formal criterion?

Heidegger suggests that the epistemological function of possible experience as
the product of transcendental ego is derivative and that it serves, primarily, a
metaphysical role. The transcendental ego is the agent that combines the various
senses of being, the categories, and the forms of intuition into the unity of the
possible experience. This unity is being as such. In the Basic Problems of
Phenomenology, Heidegger insists that “Kant’s conviction is that being, actuality,
equals perceivedness, being-known”.** Perception is “the empirical use of the
understanding or, as Kant also says... the empirical faculty of judgment”® Per-
ception concerns the epistemological (ontical) interaction of the subject and the
object. Moreover, the notion of being is not given in perception. According to
Kant, actuality or existence has to do “only with the question whether such a thing
be so given us that the perception of it can, if indeed be, precede the concept”.*
Hence, existence or actuality of the empirical entities concerns their being-known
or their perceivedness. The Kantian categories subsume the various ways of the
being-known of objects. Being or actuality as such is the unity of these various
ways of being and is set forth by the productive act of the transcendental ego.
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The Cosmopolitan Concept of Philosophy

In claiming that “hitherto the concept of philosophy has been a merely scholastic
concept,” Kant suggests that the scholastic concept, by itself, is inadequate and
needs a supplement, a concept of philosophy, which he titles the conceptus cos-
micus. “On this view, philosophy is the science of the relation of all knowledge to
the essential ends of human reason (teleologia rationis humanae), and the
philosopher is not an artificer in the field of reason, but himself the lawgiver of
human reason™?’ According to the cosmopolitan concept of philosophy, the
philosopher provides for the systematic unity of knowledge by aligning it with the
essential ends of mankind. This systematic unity subsumes the systematic unity
brought forth by the scholastic concept of philosophy and is accomplished by situ-
ating the transcendental ego in the cosmopolitan system of ends.

The ends which allow for the further systematization of knowledge are the
regulative ideals of reason, maxims®® and are of two sorts, subordinate and
ultimate.The subordinate ends are determined by three questions: “1) What
can | know? 2) What should I do? 3) What may I hope?”29 These questions are
concentrated in the question: What is man? In other words, the subordinate ends
are the means for the “whole vocation of man,”30 which is the ideal of the
supreme good.”’ By subordinating the question of the being-known of objects to
anthropology, Kant suggests the identity of the transcendental ego and the human
being as such. In the Basic Problems of Phenomenology, Heidegger maintains that
Kant defines the essence of the human being in terms of existing “as its own
end,” in the sense of a product—a thing, and claims that with this definition
Kant remains within the horizon of Cartesian philosophy.”

In subsection ‘¢’ of the “ Thesis of Modern Ontology” of the Basic Problems of
Phenomenology, Heidegger maintains that for Suarez and Descartes “God is the
true substance. The res cogitans and res extensa are finite substances (substantiae
finitae). Kant presupposes these basic ontological theses of Descartes without
further ado. According to Kant non-divine beings —things, corporeal things and
mental things, persons, intelligences—are finite beings... (Kant) does not get
beyond the ontology of the extant”** The ontology of the extant is anothgr way
of referring to Suarez’s metaphysical specialis. “The totality of beings is divided
into God, Nature and Humankind, and to each of these spheres respectively is then
allied Theology, Cosmology and Psychology. They constitute the discipline of
Metaphysica Specialis””® Furthermore, Heidegger maintains that metaphysica
specialis is directed to the final end which is the supreme idea of the good, the
divine being. This accords with Kant’s account of the conceptus cosmicus and t.he
highest end for the vocation of man. However, Heidegger criticizes metaphyszqa
specialis and the Kantian cosmopolitanism for treating human beings as ends in
themselves.

In the Foundations for the Metaphysics of Morals, Kant states emphatically that
every human being “should treat himself and all others never merely as means but
in every case also as an end in himself”.*® “An end in itself” is the defining
characteristic of all substances in the tradition. Each substance as produced by
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God is actual. Actuality is having its end in itself. For instance, when one
produces a chair, the end of her activity, the chair, is contained in the product.
Although the products contain their ends within themselves, they are nevertheless
for the sake of something else. The chair has its end in itself, but it is for the sake
of someone sitting on it. Hence, the chair finds its perfection and completion in the
actuality of higher substances.

Having inherited Suarez’s metaphysica specialis, Descartes endorsed the idea
that reality is a chain of substances held together and ruled by the highest sub-
stance, God.”” Leibniz inherited Descartes’s scheme. In Leibniz’s metaphysics,
sensible substances, in so far as they are substances, are the same as intelligible
substances. Their difference is grounded upon their degree of perfection and, as a
result, upon their position in the hierarchy of substances. God, the highest
substance, not only thinks and therefore sustains all other substances as
possibilities,” but He also chooses to actualize one set of compossible
substances among the infinitely many other sets. God’s choice is informed by the
principle of perfection which delincates a world of highest variety and order. The
human substance, less perfect than the divine, is, nevertheless, superior to other
sensible substances.

Kant, in this story, comes upon the hierarchy of metaphysica specialis through
the Leibnizians, especially Wolff and Baumgarten. He criticizes only the general
ontology (metaphysica generalis) in Leibniz’s philosophy. Leibniz’s general
ontology allows for the interconnection between the various beings only in the
light of God’s favor, i.e., creating the best possible world. Kant, on the other hand,
situates the locus of the unity of the various senses of being in the human reason’s
productivity. Despite this modification, Kant seems to endorse the metaphysica
specialis as developed by Leibniz who, in turn, inherited it from Descartes and
Suarez.

The most evident endorsement of the traditional metaphysica specialis is in
Kant’s moral writings. It was shown already that Kant envisaged human beings as
ends in themselves. In section IX of the Critique of Practical Reason, entitled “Of
the Wise Adaptation of Man’s Cognitive Faculties to His Practical Vocation,”
Kant writes, “If human nature is called upon to strive for the highest good, the
measure of its cognitive faculties and especially their relation to one another must
be assumed to be suitable to this end.... This great goal... (speculative reason) can
never of itself reach even with the aid of the greatest knowledge of nature. Thus
nature here seems to have provided us only in a stepmotherly fashion with a fac-
ulty needed for our end”.*” The knowledge of nature provides the human beings
with knowledge of substances that are subservient. Therefore, human beings can
use nature for their own ends. However, they must treat each other as ends in
themselves for they are on the same level on the scale of perfection. Furthermore,
au .their actions and interactions must be subservient to the highest good, the
divine substance. The subservience is facilitated by the respect for the moral law.

Heidegger criticizes Kant for not secing the fundamental distinction between
philosophy and the positive sciences. This criticism is grounded in his observation
that, for Kant, the ground of the unity of being, the human being, is itself a being,
a product, in relation to the divine substance. As a result, in either case,
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philosophical inquiry into the common original ground of the different concepts of
philosophy is conceived as anthropology, a positive inquiry into a preconstituted
human thing, a being. Heidegger’s reading, however, overlooks Kant’s efforts in
the Critique of Judgment to revolutionize the tradition by grounding the various
concepts of philosophy in the faculty of judgment. But before exploring
that late work, 1 want to explain Heidegger’s own account of the common
original ground.

Heidegger on the Common Original Ground of the Two
Concepts of Philosophy

By identifying the inquiry into the common ground of the two concepts of phi-
losophy (Kant’s conceptus cosmicus and conceptus scholasticus) as fundamental
ontology, Heidegger suggests that he plans a radical reformulation of philosophy
so that it can overcome the traditional ontology’s problem: the confusion
concerning the distinction between being and beings. Heidegger’s ontology begins
with a phenomenological analysis of the being of man, Dasein, as the being who
understands being.*’ He identifies the unity of the various ontological structures
(the various ways of the being) of Dasein as being-in-the-world in the structure of
Care.*' Care as being-ahead-of-itself and as always not-yet is comprehended in its
totality in the phenomenon of temporality.* Temporality as completing Care “has
the unity of a future which makes present in the process of having been”.** Tem-
porality, according to Heidegger, is the completion of the being of Dasein and the
condition for the possibility of the understanding of being.

Heidegger’s fundamental ontology is completed by an examination of Dasein’s
self-understanding, projecting in terms of a for-the-sake-of-which. This examina-
tion is an inquiry into Dasein’s projection of a self in terms of its various pos-
sibilities. A possibility, however, is not an end in the sense of a product, a being, but an
end as the for-the-sake-of-which of Dasein’s self-projection. As already in the world,
Dasein is in truth, it knows how to be itself; yet this primordial access is obfuscated by
Dasein’s falling away from its primordial for-the-sake-of-which. However, Dasein, as
always already thrown and fallen away, must reclaim its primordial purpose.** There-
fore, Dasein is either authentic, understanding himself in terms of his primordial for-
the-sake-of-which, or inauthentic. An authentic Dasein is an individual who casts his
being in terms of his own self as the “for-the-sake-of-which.” Dasein’s ‘uncritical’
projection of its being in terms of an unowned “for-the-sake-of-which” accounts for
Dasein in the inauthentic mode. Heidegger writes: “Proximally and for the most part
the self is lost in the ‘they.” It understands itself in terms of those possibilities of exis-
tence which ‘circulate’ in the ‘average’ public way of interpreting Dasein today”.
Authenticity, as the process of taking over (owning) one’s roles critically, implies that
one is not in the grip of this or that “public” ideal. Rather the authentic individual ad-
justs himself to the demands of the particular situation: he acts appropriately (does the
right thing).*® As a result, the authenticity of Dasein makes possible a genuine en-
counter with things themselves, not as they fit into the mold of public ideals imposed
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0}111 an inauthentic D'aseir;; in other words, authenticity makes the ideal of
p 'enomf:nol,ogy possible.”"  In Being and Time, Heidegger writes: “To have a
science ‘of * phenomena means to grasp its objects in such a way that everything

about them which is up for discussion must be treated by exhibiting it directly and -

dgmonstrating it directly”*® In a phenomenological encounter that reaches to
thlpgs themselves, things appear in their relevant contexts, and the inquirer is free
of 1nterpretive constraints that abduct them from those contexts. These interpretive
constraints are caused by Dasein s inauthenticity, its appropriation of phenomena
for the sake of irrelevant and external possibilities. Authenticity frees Dasein from
such interpretative constraints.

Kant on the Judgment of Taste

In the Introduction to the Critique of Judgment, Kant is unambiguous about this
work’s role in mediating the connection of practical and theoretical philosophy.*’
Judgrpent mediates understanding and reason; in its theoretical modey' it
constitutes the attitude towards the content supplied by the understanding ;md
ultimately concerns the unity of our empirical cognitions according té) the
transcendental concept of a purposiveness of nature.” The latter concept is not a
¥aw of nature but a law for reflection on nature. In its practical mode, the power of
Judgmept determines and assesses our actions based on the concept ’of freedom. *!
Reflection on the faculty of judgment then opens up a space wherein things aj e;ar
anq can be subjected to determinations according to various purposes (i.e Pt)ll:eo-
ret.lcal and pr.actical). It is the common original ground of the various cor.lc.é ts of
If)rtléosg?}}:y (l.et:., Lhe .scliolastic and the cosmopolitan) and remains conspicul(j)usly
¢ metaphysical ass i ition’ ] ali i
Hetdogaon e e c];)in}; foal 2 u;l(r:]pittl_on (the tradition’s metaphysica specialis) which
The s1gn1ﬁcapce of the reflection on the power of Jjudgment as the disclosure of
the common original ground comes through in Kant’s examination of the jude-
ment of taste gnd its object, the beautiful. The Judgment of taste is a reﬂejcti\%e
Judgm§nt that is aesthetic, i.c., it involves the receptivity of the subject to itself
and ylglds the fecling of pleasure or displeasure.* This judgment does not
_determmf the appearance given in experience according to any purpose or
mtere.:sF: Tastg is the ability to judge an object, or a way of presenting it, by mean
f’f a liking or dlsliking devoid of all interest” > The ability to resist interest 1r; th}; objeci
ilsoin acqﬁ{red capacity and' Kant does not give a fair treatment of this issue. Had he
haV: E:éo [ljecrlslom that thef Juds%ment. of taste ipvolvgs a subjective universality would
pave pecor re accessible. . Subjectlvg gnlversalxty prescribes the norm observed
y all subjects .Wh.o have acquired the ability to approach an object not as a means
but as an 'end in itself. Therefore, if the presentation of the object, for the culti
Va!‘.e.d subject, involves the harmony of the imagination and under;tandin - th_
ability that presents us with an object and that of making it a cognition (v%ithouft:
actually making it a cognition)- then we feel pleasure and Jjudge the object

beautiful. In this state, the subject is free of all interests including the interest to
know or the interest to assess the object morally.

The judgment of taste is the judgment of reflection that lays open the space of
things themselves (in its phenomenological sense). It is the Kantian equivalent of
Heidegger’s hermeneutic unveiling of the phenomena. Heidegger’s account, how-
ever, has the added advantage of accentuating the practice of freeing the person
from the interference of interests. Surprisingly, Heidegger himself is aware of the
phenomenological significance of Kant’s account of disinterested pleasure in the
beautiful. In a rare reference to Kant’s aesthetics, he writes: “Precisely by means
of the ‘devoid of interest’ the essential relation to the object itself comes into play
... now for the first time the object comes to the fore as pure object and that such
coming forward into appearance is the beautiful. The word ‘beautiful’ means
appearing to the radiance of such coming to the fore” > In this light, authenticity
is the cultivation of taste, i.e., the ability to suspend one’s interests before the

phenomenon in order to experience it as it presents itself.

Islamic Philosophers on the Common Original Ground

I read Avicenna’s Orientalism and Suhrawardi’s Illuminationism as extending the
approach that receives articulation by Heidegger (and the later Kant). Their alle-
gorical narratives (gisas or risalat) are designed to lead the reader away from his
confused understanding of being to the unveiling of that which makes phenomena
intelligible. The unveiling comes about when the philosopher attains practical and
theoretical excellence (arete, fadl, virtue, authenticity), and the excellence of the
philosopher culminates in the autonomy of the individual, his liberation from
ossified theoretical and practical constraints. This the Muslims share with the
Heideggerian approach, but, as 1 have suggested, Avicenna and Suhrawardi go
beyond Heidegger (and Kant) by expanding the common original ground to
include visions of the divine and prophetic insight. Allegorical narratives are a
means to access the visionary phenomena.

Perhaps no other Islamic predecessor of Avicenna captures the spirit of Heideg-
ger’s account of the common original ground of the various concepts of philo-
sophy better than Alfarabi. In The Attainment of Happiness, he distinguishes between
true philosophy and the counterfeit:

As for mutilated philosophy: the counterfeit philosopher, the vain philosopher, or the
false philosopher is the one who sets out to study the theoretical sciences without being
prepared for them. For he who sets out to inquire ought to be innately equipped for the
theoretical sciences — that is, fulfill the conditions prescribed by Plato in the Republic: he
should excel in comprehending and conceiving that which is essential.... He should by
natural disposition disdain the appetites, the dinar, and like. He should be high-minded and
avoid what is disgraceful in people. He should be pious, yield easily to goodness and jus-
tice, and be stubborn in yielding to evil and injustice. And he should be strongly determined

in favor of the right thing.*
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The ethical cultivation and improvement of the self constitutes the centerpiece
of Alfarabi’s notion of true philosophy. The acquisition of virtue allows the
individual to resist extraneous ends and attend to the relevant features of the
context for action or thought. A virtuous person, in the words of Alfarabi, excels
“in comprehending and conceiving that which is essential.”

For Heidegger, engaging in fundamental ontology and the interpretation of the
human condition is what allows for the acquisition of authenticity (i.e., virtue). For
Alfarabi, on the other hand, virtue is attained through a relationship with a wise
man, the ideal embodiment of the virtues. In this, he is responding to his Hellenic
predecessors. According to Aristotle, for instance, ethical standards are not
abstract moral principles (as prevalent in modern moral philosophy); rather they
are given by a moral exemplar, the spoudaios or phronimos, i.e., the practically
wise person.”’ Plato’s account of the wise person in the Republic is perhaps more
relevant to the above passage from Alfarabi. Plato’s Socrates portrays the ideal
person, the practically wise person, as the philosopher-king: one whose cultivated
practical and theoretical sensibilities enable him to be the preferred lawgiver.

Alfarabi reconciles the Greek with the Islamic tradition by attaching and devel-
oping the quality of prophecy to the Greek ideal of the human individual. The
ideal person, for Alfarabi, is not just a philosopher and legislator (king), he is also
a prophet, and Alfarabi defines prophecy as a perfected imagination impregnated
by divine intellect.”® The addition of the quality of prophecy to the ideals of phi-
losophy and kingship was designed, in part, to bring the Greek ideal to correspond
more closely to the Islamic ideal, embodied in the figure of Prophet Muhammad.
The Prophet, according to Islamic sources, has three basic attributes: he is a wal7
(intimate of God), a nabi (a prophet), and a rasil (the conveyer of divine law). For
Alfarabi (and the subsequent Islamic Peripatetics), the analogue to wilayah was
philosophy, since a philosopher’s practical and theoretical excellence brought him
near the divine intellect so that he could be enlightened.

In regard to the characterization of the ideal person as a prophet, it would be
useful to briefly examine the relation between the divine intellect and the human
mind. In al-Sivasat al-madaniyeh, Alfarabi identifies the creative or active
intellect (agl-e fa‘al) with Islam’s angel of revelation.® Richard Walzer, in his
commentary on al-Madinat al-fadilla (On the Perfect State), writes: “To know the
true meaning of the Active Intellect is... essential, according to al-Farabi, to an
adequate understanding of one of the most fundamental Muslim articles of faith,
the transmission of eternal truth to mankind through a man of overwhelming men-
tal power — a philosopher-prophet-lawgiver”.*® The philosopher is one who has
subjected himself to a rigorous examination aided by the light of the active intel-
lect. He is near in status to the active intellect, the angel of revelation. If this near-
ness is accompanied by a perfected imagination, then the philosopher is also a
prophet, a person whose perfected imagination is active and receives forms from
the active intellect as well as the senses. The modification of the imagination by
the revelations of active intellect allows for “prophecy of present and future events
and... prophecy of things divine”.%!

In his prophetology, Avicenna follows Alfarabi very closely, but he modifies
some of the details of Alfarabi’s account. For Avicenna, the intellect of the

philosopher is distinct from that of the prophet. For the philosopher, the acquisition of
a just and balanced soul,®? the critical examination of his thoughts, and the dis-
covery of empirical truths® must precede his conjunction with and enlightenment
by the active intellect. The benefits of this conjunction include the acquisition of
first principles as well as visions brought about in the perfected imagination.
Prophets, God’s chosen messengers, do not require the mediation of practical and
theoretical perfection (as necessary in the case of the philosopher); the prophet
receives immediately from the active intellect: “That which becomes completely
actual does so without mediation or through mediation, and the first is better. This
is the one called prophet and in him degrees of excellence in the realm of material
forms culminate”. ® The prophet is the genuinely blessed human being and bene-
fits from unmediated perfection and illumination.

Avicenna and Alfarabi assign to philosophy the task of facilitating the person’s
attainment of practical and theoretical excellence, through a discipleship of the
ideal person. They share this with their Greek predecessors; but, as I have argued,
they claim to go beyond their Hellenic and Hellenizing predecessors by insisting
that human excellence also terminates in the experience of the divine and pro-
phetic insight. As we have seen, Alfarabi defines prophecy as a functi.on of ‘the
perfection of the power of imagination. To put it more exactly, Alfarabi’s ethical
ideal not only possesses a perfected imagination, but by virtue of its significance
as a feature of the standard for ethical conduct, this ideal also cultivates the imagi-
nation (for the sake of virtue). As to the cuitivation of the imagination for divipe
experience, Alfarabi’s works and Avicenna’s theoretical prophetology contain
very few indications. However, Avicenna’s poetics and Oriental allegories and the
work of his successor, Suhrawardi, provide us with ample material. But before
turning to a discussion of the Islamic philosophical allegory, let us see whether the
writings of Kant and Heidegger contain any trace of the above notion of prophetic
insight.

The Sublime in Kant and Heidegger

In the Critiqgue of Judgment, Kant distinguishes the reflective judgment of taste
from that of the sublime. He writes: “In presenting the sublime in nature the mlr}d
feels agitated, while in an aesthetic judgment about the beautiful in nature it is in
restful contemplation. This agitation (above all at its conception) can be compared
with a vibration, i.e., with a rapid alternation of repulsion from, and attraction to,
one and the same object”.® The imagination presents an object, which it cannot
contain as a totality according to the conceptual repertoire of understanding; .thIS
results in a feeling of repulsion, but then reason and its idea of the supersepsxble
engage the presentation of the imagination and a harmony is st.ruck; a feehng. of
pleasure ensues. The vibration or the oscillation between repu.1s1or} and attraction
determines the presented object as sublime. What is expressed 1n6§h1s experience 1S
the un-presentable, the power of “pure and independent reason™.” In other wprds,
what is presented is that which makes possible the presentation of the ordinary
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phenomena. Reason’s purposiveness (without purpose) unveils the phenomena in
the judgments of taste and in the sublime it is itself presented indirectly %’

The judgment of the sublime, like that of taste, is an acquired talent. It presup-
poses not only the cultivation of taste, but also moral sensibility.”® The person
must have cultivated his practical faculty and recognize the weight of the moral
law in his actions. Only then can reason interfere in imagination’s desperation and
provide solace and harmony to the anguished soul.%’ Like the prophetic insight of
Muslim philosophers, the worthy soul is able to turn away from the material world
and receive the illumination of divine reason.

Philippe Lacoue-Labarthes, in an essay titled “Sublime Truth,” identifies the
Heideggerian version of the judgment of the sublime in his account of the origin
of the work of art. A great work of art, according to Heidegger, unveils the unveil-
ing of beings; it accomplishes this by defamiliarizing, alienating, deranging,
shocking, transporting, and retrealting.70 And for Lacoue-Labarthes, these terms
bear striking resemblance to the vocabulary of the sublime. But the similarity is
more than nominal:

But it is obviously not merely a matter of vocabulary, just as one cannot say that Hei-
degger is innocent in matters of traditional vocabulary. What this text (“The Origin of the
Work of Art”) describes, in its own way and at a depth doubtless unknown before it, is the
experience of the sublime itself. That is, it describes precisely what Heidegger elsewhere —
notably concerning anxiety or being-unto-death — ascribes to the ek-static comportment of
Dasein and ek-sistence. The shock produced by the work, the estrangement of the being, is
such an ecstasy or ravishment. It is the precipitation beyond oneself,” as Burke says, which,
from Longinus to Boileau and from Fenelon to Kant, has been described as the properly
sublime emotion or affect.”

The experience of the sublime is ecstatic, it transports us beyond the ordinary,
the familiar, and presents us with that which is beyond the realm of beings.
It presents the un-presentable, the transcendence that makes possible the very
presentations themselves.”” In this, the sublime experience is what the Islamic
philosophers discussed under the topic of prophecy, as prophecy is illumination by
that which makes things intelligible, the giver of forms (wahib al-suwar, dator
Jormarum). However, the Islamic philosophical allegory goes beyond the various
theoretical discourses on the sublime and prophecy; it expands philosophical
discourse by cultivating the imagination for the direct expression of the divine
experience.

The Cultivation of Imagination and the Imaginal World

“Allegory” means, literally, the inversion of public, open, declarative speech. In
the simplest terms, an allegory says one thing and means another. Avicennan qisas
and Suhrawardian risdlar share this sense of “allegory”, as the two philosophers
follow the general trend in Islamic hermeneutics (ta ‘wil) of distinguishing
between the apparent (zahir) and the hidden (batin) meanings of sacred texts.
They take the hidden meaning to be available to those who have made progress in

the path of perfection. Despite this, some scholars of Islamic thought dispute the
understanding of the risala or the gisa as allegory. Henry Corbin, for instance,
argues that these works are symbols. He writes, “[T]he symbol is not an art'iﬁmally
constructed sign; it flowers in the soul spontaneously to announce something that
cannot be expressed otherwise; it is the unique expression of the thing symbolized
as of a reality that thus becomes transparent to the soul, but which in itself tran-
scends all expression. Allegory is a more or less artificial figuration of generalities
or abstractions that are perfectly cognizable or expressible in other ways”.”
[ want to maintain, pace Corbin, that the Avicennan and the Suhrawardian
narratives are allegories and symbols. This move requires that we understand
“allegory” not as an “artificial figuration of generalities or abstractions,” but as a
figuration that points beyond itself and undermines the philosophical generalities
or abstractions that it evokes. The latter dimension of an allegory is educational;
it helps cultivate the person who engages it by delivering him from the grip of in-
tellectual illusions. The imagination of such a disenchanted person is then ready to
experience the sublime and express the divine. To sum up, Avicenna and
Suhrawardi consider their narrative treatises as products of imagination that simul-
taneously cultivate and express the cultivation of the soul, especially the power of
imagination. . .

For Avicenna, the cultivation of the soul by means of the allegorical dimension
of the narrative, frees the interpreter from an imagination in the grip of the
mundane.” This liberation culminates in the experience of the divine mind, and
the symbolic dimension of the narrative is precisely the expressign of this. subl.ime
experience, which may become available to those who cultivate their minds
hermeneutically (i.e., by interpreting the narrative). '

In order to better understand the education provided by and the in51ght
expressed in the allegorical narratives, let us examine Avicenng’s poetics. In his
commentary on Aristotle’s Poetics, Avicenna refers to the difference between

philosophy and poetry in this way:

One of these [philosophy] tells us of what was and can be, the other [pf)etry] speaks of
that which exists only in words. Poetry, therefore, has come to be more akin to philosophy
than the other kind of speech, because it has a greater grasp of the existent and a more pre-
cise execution of universal judgment.”

The Avicennan philosopher cultivates the soul by knowing .the exis‘t.ent world’;
The poet, however, educates the soul by attending to the &?x1§tents ‘1.n words.
Both the poet and the philosopher, however, understapd th.e 'hr.n.lts of existents and
have a grasp of the universals, the forms that endow intelligibility on existents, be
they real or verbal. . .

Avicenna also calls the verbal existents the objects of imaginary representations
(mukhayyil). Avicenna observes:

The imaginative-creative representations and the true-to-life presentation are both a k}nd
of acceptance, except that the imaginative representation is an acceptance of the astqnls}}-
ment (¢a 'jib) and delight (ladhha) in the discourse itself, Whll.e the.Ole.E:CthC presentat_lon is
an acceptance of the object as it is said to be. Thus,the imaginative representation 1s
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created by the locution itself, while the objective presentation is created by the objectivity of
the locution’s content. That is to say that in it one considers the real nature of the locution’s
content.”™

The philosopher pursues the discipline of looking outward to become aware of
objective truths. The poet, on the other hand, turns his attention inward and disci-
plines his imaginative thoughts by discovering the criteria for their correctness in
the feelings of astonishment and delight. These feelings are not idiosyncratic.”’
An imaginative representation of an object may produce pleasure by fitting within
the network of our particular projects and interests. The Avicennan poet is
not interested in these feelings of pleasure because they point beyond the
imaginary space to the outside world. The authentic pleasure of the poet is in
intrinsic interestingness of the image, not by reference to something beyond it. So
the poet’s pleasure, to use Kantian terminology, results from interestedness in a
disinterested manner. Astonishment, on the other hand, is often understood as the
Aristotelian “wonder,” as a prelude to philosophical inquiry.”® But, in this read-
ing, an image generates astonishment in relation to an interest that points beyond it
(to a philosophical inquiry that results in cognition). I, however, argue that aston-
ishment should also be understood in a Kantian manner. Astonishment is felt
when an image overwhelms our ability to have an interest — either by its large
magnitude or great power. The pain of the disruption of our interestedness is then
supplemented by the pleasure of appreciating the image as a manifestation of the
Fiivine power (the active intellect) that conditions the very possibility of having
images.

To sum up, both the philosopher and the poet aim to conjoin with the active in-
tellect. The philosopher does so by systematically correcting misunderstandings
arising from outwardly directed study, while the poet corrects the study conducted
by gazing inward. Poetic study is essentially hermeneutic: The poetic text invites
the reader to interpret and thereby expose the untutored condition of her imagina-
Fion. As the text of poetry is itself expressive of the poet’s refined imagination, the
interpretation falls short of the ideal posed by the original text. This is because the
reader-in-training aims to appreciate the poetic images in relation to her specific
sensual, practical, or even theoretical interests. The pleasure occasioned by this
understanding is not genuine. The reader is then invited to interpret again and
overcome the pressure of interests that guide her misreading. As a result, she
trar}sforms herself and moves closer to the ideal presented by the original. The
Avicennan poet, in cultivating the imagination, frees that faculty from its servi-
tude. The liberated imaginative representations acquire an objectivity determined
by the intrinsic interestingness of the image manifested by genuine feelings of
pleasure and astonishment.

Avicenna’s account of poetry should not be construed too narrowly so as to ex-
clude his allegorical narratives. The Allegorical narratives are also poetic in the
sense stated above. I agree with Sarah Stroumsa’® that we must distinguish these
stories from fables, which, for Avicenna, communicate results of experience and
are not poetic as they do not deal primarily with the imaginative process (takhyil).
The allegories affect the soul both in their production and through their exegesis,

R
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refining imaginative thought through the criteria supplied by the feelings of
astonishment and pleasure and promoting the union with the divine intellect.

Suhrawardi, however, goes beyond Avicenna’s account of the poetic imagina-
tion and argues for the independent existence of the images of the perfected
imagination and considers the perfected imagination as a cognitive faculty that
perceives the objects of a realm (‘alam al -mithal) between the spiritual and the
physical.®® He affects this transition by maintaining that the perfection of the
imagination is also the goal of the philosopher. In the introduction to his “A Tale
of Occidental Exile,” Suhrawardi writes:

When I saw [Avicenna’s] tale of Hayy ibn Yaqzan, 1 was struck by the fact that,
although it contained marvels of spiritual words and profound allusions, it was devoid of
intimations to indicate the greatest stage, which is the ‘great calamity’ that is stored away in
divine books, deposited in the philosopher’s symbols and hidden in the tale Salaman and
Absal put together by the author of Hayy ibn Yaqzan, that is, the mystery upon which the
stages of the adherents of Sufism and the apocalyptics are based. It was alluded to in Hayy
ibn Yagzan only at the end of the book, where it is said: ‘Sometimes certain solitaries
among men emigrated toward Him’, etc.”

Here, Suhrawardi invokes the conclusion of Avicenna’s Hayy ibn Yagzan,
where the narrative persona is silenced in astonishment before the invitation to
conjoin with the transcendent divine.®” But Suhrawardi maintains that the
perfected imagination, upon the termination of its training, perceives a domain
of objects that require articulation and exploration. This point is echoed in the
introduction to the Philosophy of Illumination, where Suhrawardi distinguishes two
types of wisdom in illuminative philosophy: intuitive (i al-ta’ala) and discursive
(fi al-bahth). He argues that the ideal philosopher is the master of both: “Should
it happen that in some period there be a philosopher proficient in both intuitive and
discursive philosophy, he will be ruler by right and the vicegerent God”.®
Intuitive philosophy involves the cultivation of accurate imaginative representations
culminating in the imagination’s symbolic visions, which loom as ineffable at the
conclusion of Avicenna’s Hayy ibn Yaqzan. Suhrawardi, however, claims that
Avicenna’s account of spiritual progress ends prematurely. In fact, a whole phi-
losophical domain opens up and demands investigation.

Suhrawardi calls the neglected domain the imaginal world, ‘alam al -
mithal 2 Perfected imagination, like a mirror, reflects the divine illumination
and makes concrete what otherwise transcends the domain of the worldly phe-
nomena. He writes:

The truth is that the forms in mirrors and the imaginative forms are not imprinted. Instead, they
are suspended fortresses —fortresses not in a locus at all. Though they may have loci in which they
are made evident, they are not in them. The mirror is the locus in which the form in the mirror is
made evident.... The imaginative faculty is the locus in which the forms of the imagination are

made evident and suspended”. 8

The realm of the imaginal, in contrast to the practical and the theoretical domains,
introduces us to a new dimension of the common philosophical ground. And the explora-
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;ion and descr?ption.of the. imaginal realm is the task of the master of both intuitive phi-
osgphy and d1spurswe phllosqphy. So the reworking of the common original ground of
philosophy to include a consideration of the imagination brings to view a new area

of philosophical inquiry. It is to this realm that the attention of later Islamic phi--

losophers is directed and in the working out of this domain they make original
contributions to the philosophical tradition. ¢

. | shogld point out that the discovery and the exploration of the imaginal realm
is not w1.thout its dividends for other areas of philosophical phenomenology. The
1magmat10n, when perfected through interpretation, encounters the imaginai but
Fhe 1Qeal ph.ilosopher does not simply get engrossed in this visionary domain, His
imaginal sojourns also allow him to engage creatively in theoretical and prac.tical
phenomenology. This creativity benefits from a cultivated imagination that
enables the thinker to concretize abstract issues and problems and fathom their
manifold particular aspects. And it goes without saying that this ideal philosopher’s
understanding of practical and theoretical matters is enriched by divine inspirle)ltion

Conclusion

It is the symbolic dimension of the perfected imagination that is absent in the
works of Heidegger and Kant. By focusing on the symbolic, Islamic philosoph

expands the common original ground, the domain of phenomenological inqui d
anq takes account of imaginal entities which include direct representations of tf:z}llt,
whlch makes phenomena intelligible. At this point, it may seem that the Islamic
ph1losopher’§ concern with the experience of the divine, from a Heideggerian
perspective, is hopelessly in the grip of the confusion between being and Eein ]
because of its commerce with positive presentations of the supersensible %t
sufﬁces to say that this criticism is not up to snuff as the confusion diagnosed.b

Heidegger concerns the concretizations of being by the average, everyday ima, inatiog
not by one cultivated by the rigorous hermeneutics of allego;ical texts. ¢ ,
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