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Abstract

Aristotle considers metaphysics a science that discusses being qua being
(or "being insofar as it is being") and its essential attributes. Alongside
"being qua being," he also speaks of absolute being. The multiple
meanings of "being" in Aristotle's thought have led interpreters to diverse
understandings of what Aristotle truly meant by "being qua being? "They
would have disagreements. A disagreement that starts from ontology and
impacts their theology. Among Muslim philosophers, Avicenna and
Averroes (Ibn Rushd), and among Christian philosophers, Albert the
Great(Albertus Magnus) and his student Thomas Aquinas, have
commented on this matter. In Avicenna's view, what is meant by 'being
qua being' is a universal concept that applies to all beings, including the
Necessary Existent per se. Consequently, the Necessary Existent is part of
the subject matter of philosophy. However, Averroes introduced the
highest substance to explain "being qua being" and considered God the
subject of philosophy. Consequently, he regarded the proof of God as part
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of the problems of natural science. In Albert the Great's view, "being qua
being" is the simple existence as the first creation of God, and this simple
existence is the subject of philosophy. In Thomas Aquinas's perspective,
"being qua being," although the subject of philosophy, applies only to
contingent beings, and God is the cause of this "being qua being." A
comparative study of these disagreements and the reasons behind them
forms the framework of this article.

Keywords

Being qua being, Aristotle, Avicenna, Averroes, Albert the Great, Thomas
Aquinas
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Introduction

Aristotle, by making "being qua being" the subject of
philosophy, breathed new life into ontology and established it as a topic
for subsequent philosophers to study. According to Aristotle, "that
which is sought, from ancient times and now and always, and which is
always perplexing, is what being is" (Aristotle, 1991, p. 1028b3-4). Of course,
the term "being qua being" was also used by Plato, but his intention was
to refer to the perfect being (Ens Perfectum). Whereas for Aristotle,
"being qua being" is the common being (Ens Commune), which
signifies a universal concept that applies to everything from matter
(hyle) to the unmoved mover (Owens, 1978, p. 1). Aristotle discusses "being
qua being" (To on hei on) in Book IV, Chapter 1 (Aristotle, 1991, p.
1003a), and he speaks of "absolute being" (Ontos haplos) in Book VI,
Chapter 1 (Aristotle, 1991, pp. 1025-1026a). At the end of Chapter 6, he tries to
equate absolute being with being qua being, yet some interpreters
believe he wasn't successful in this endeavor (Owens, 1978, pp. 35-67). This
very point has led to disagreements among interpreters. Therefore, the
most fundamental issue in Aristotle's metaphysics is existence. This
issue, both traditionally and historically since Aristotle's time, has been
the source of sharp debates and numerous disagreements among those
engaged in metaphysics. In fact, ever since Aristotle defined the subject
of philosophy as "being qua being," there have been differing views
among his interpreters regarding its meaning. This ontological
disagreement has permeated the entire structure of each philosopher's
thought, ultimately influencing their theology. Among Muslim
philosophers, Avicenna and Averroes, and among Christian
philosophers, Albert the Great and Thomas Aquinas, are prominent
Aristotelian interpreters who disagree on the meaning of "being qua

being." Such a fundamental disagreement can undoubtedly lead to

http://jti.isca.ac.ir



10 Journal of Theosophia Islamica No. 6

vastly different philosophical systems. It's important to remember that
Avicenna's Shifa was translated into Latin in the 12th century, and
Averroes' commentary on Aristotle's Metaphysics in the early 13th
century. Both played a significant role in the understanding of "being
qua being" in the Western philosophical tradition. A comparative study

of these differing interpretations forms the structure of this research.

1. Aristotle and "Being Qua Being"

Given that Aristotle spent a portion of his life in Plato's Academy, he
held two distinct perspectives on the issue of "being." That is, the
problem of "being" for Aristotle during his time in Plato's Academy
differed from what he later developed in his own Lyceum. In writings
from his Academy period, the most crucial issue regarding being for
Aristotle was that of signification and naming. Existence and non-
existence, in themselves, don't indicate anything; even the word
"being" itself doesn't signify anything unless it's part of a compound
or a combination (Aristotle, 1962, p. 16b22). As he says in Topics, existence
and unity are predicated of every being (Aristotle, 1962, p. 16b22). Thus, at
that stage of his thought, Aristotle denies a universal concept of
existence. During this period, Aristotle attempts to explain existence
by placing it within a specific context or correlation. Existence is
always a "this" or a "that"; therefore, "being qua being" or the
universal concept of being is not discussed. The focus is on the

structure of beings, not their mere existence.

However, in a more advanced stage of his philosophical
thought, Aristotle introduces the universal concept of being with the
phrase "being qua being." At this stage, his question isn't "what is this
or that thing?" but rather, "what is existence or being?" At this point,
he considers existence to be both self-evident (Aristotle, 1991, p. 1041a15)

http://jti.isca.ac.ir
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and analogical/pros hen (Aristotle, 1991, p. 1029a6-1030a21). Therefore, it can
be said that in Aristotle's final view, philosophy deals with the concept
of existence in its general and abstract sense. It is at this stage that
Aristotle considers philosophy the science of "being qua being" and
states: "There is a science which studies being qua being and the
attributes which belong to it in virtue of its own nature" (Aristotle, 1991, p.
1003a21-23, 1026a31).

In Aristotle's philosophy, the concept of "being" has multiple
meanings. This is why, according to him, if we don't understand the
various meanings of "being," we can't investigate the elements of
existing things (Aristotle, 1991, p. 992b18-24, 1088b35-1089b33). In Eudemian
Ethics, he further emphasizes that, due to the multiple meanings of
"being," a single science alone cannot discuss "being" because it
sometimes signifies substance, sometimes quantity, sometimes
quality, and so on (Aristotle, 1991, p. 1217b23-35). However, in his
Metaphysics, he states that despite the multiple meanings of "being,"
one science can indeed exist to discuss "being and beings" (To on and
ta onta) (Aristotle, 1991, p. 1003a21-b16). For Aristotle, being has different
applications across the categories (Aristotle, 1991, p. 1017a22-30). At the
same time, these multiple meanings of existence refer back to a single,
unifying principle (Aristotle, 1991, p. 1017a8, 1033a33).

Different Meanings of "Being" According to Aristotle: Being
as Causes and Principles: (Aristotle, 1991, p. 983b), Being as
Truth/True: (Aristotle, 1991, p. 1026a35, 993b19-20, 1017a30-35), Being as
Nature: (Aristotle, 1991, p. 1015a), Being as Unity: (Aristotle, 1991, p. 1051b11-12,
1054a13-15), Being as Necessary: (Aristotle, 1991, p. 1015b 9-15), Being as
Accidental Being (Being by Accident): (Aristotle, 1991, p. 1017a5-10,
1026a35), Being as Being per se (Essential Being): (Aristotle, 1991, p. 1017a5-
10), Being as Actuality (Entelechy): (Aristotle, 1991, p. 1048a32), Being as
Substance: (Aristotle, 1991, p. 1028b 3-4).

http://jti.isca.ac.ir
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Among these various meanings, philosophers typically
examine four: (1) Being per se (Essential Being), (2) Accidental
Being, (3) Truth/True, and (4) Potency and Actuality. From this
group, only two meanings—Being per se and Being in the sense of
potency and actuality—are considered worthy of philosophical
discussion. This is because, in Aristotle's view, accidental being
cannot be the subject of any science, as this type of existence is not
truly knowable or amenable to systematic study. For instance, a house
possesses an infinite number of accidental attributes. Science cannot
address this countless array of accidental descriptions. Likewise, truth
and the true are not subjects of philosophical discussion because they
pertain to propositions and judgments, not to things themselves.
Therefore, only being per se (essential being) and potency and
actuality are worthy of philosophical inquiry (Aristotle, 1991, p. 1026b5-10,
1027b29-35). However, precisely because Aristotle introduced
philosophy as the science of "being qua being," this concept has been
subjected to various interpretations and understandings among his
commentators. Each interpretation, in turn, can dramatically alter the
trajectory of philosophy itself.

We know that Aristotle's works were neglected and even faced
destruction for a long time. It's not unlikely that this very fact
contributed to the differing opinions of his commentators on
numerous metaphysical issues. The disagreements among Aristotle's
commentators regarding "being qua being," from his contemporaries
to the present day, can be categorized into six groups. l-Interpreters
such as Theophrastus (Aristotle's friend and successor, died 287 BC),
Alexander of Aphrodisias (the first Greek commentator on Aristotle's
Metaphysics, alive 220 AD), Syrianus (Neoplatonist philosopher, died
430 AD), and Asclepius (commentator on Metaphysics), believe that
Aristotle's intention with "being qua being" is the separate, divine,

http://jti.isca.ac.ir
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unmoved, and unchanging being. According to this group, "being qua
being" is equivalent to Being par excellence (Owens, 1978, pp. 9-15).
2-Medieval philosophers, including Muslims, Jews, and Christians,
interpreted "being qua being" as absolute being. They considered it
applicable to all beings, from matter (hyle) to God. Thus, they
regarded "being qua being" as synonymous with common being (Ens
Commune) (Owens, 1978, pp. 9-15), although they still held differing views
on this matter. 3- From the 19th century onwards, Aristotelian
scholars also weighed in on this topic. For example, Zeller argues that
the multiple meanings of substance in Aristotle's philosophy led him
to consider the sciences of ontology and theology as one. In Zeller's
view, Aristotle's Metaphysics can be called both a science of ontology
and a science of theology (Owens, 1978, p. 18). However, some, like
Natorp, consider Zeller's theory incorrect and interpret "being qua
being" as an unbearable contradiction, because metaphysics cannot be
equated with theology (Owens, 1978, p. 19). 4- According to Werner
Jaeger, the meaning of "being qua being" in Aristotle's philosophy
during the Platonic-Aristotelian period—when Aristotle, influenced
by Plato, posited two realms (sensible and intelligible)—referred to
the unmoved being. However, in the later period, when Aristotle
solely acknowledged sensible reality, absolute being became the
subject of his philosophy (Jaeger, 1962, p. 218).5- According to David
Ross, Aristotle's philosophy evolves from the study of first causes and
principles to the science that investigates all existence insofar as it is
existence (Ross, 1975, pp. 252-3). 6- According to Werner Marx, Aristotle's
ontology is, in reality, ousiology (the study of substance); that is, the
question of "being" is the question of "substance" (Marx, 1977, p. 19),
which ultimately leads to theology (Marx, 1977, pp. 57-9). In other words,
the study of existence is inseparable from the study of substance, and
every ontology in the Aristotelian system refers back to his ousiology.

http://jti.isca.ac.ir
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that should be noted that due to the various names for
metaphysics, Aristotle listed different subjects for this science. This
very fact has led to disagreements among his followers and
commentators. The subjects Aristotle outlined for philosophy
include:1-The science of the highest causes and principles of things
(Aristotle, 1991, p. 982b9) / Investigation into the causes of "being qua
being" (Aristotle, 1991, p. 1003a26-32, 925b3-4, 1059a18-20).2-Unmoved and
Separate Being: (Aristotle, 1991, p. 1026a19-23, 1064b1-6) In this sense, "being
qua being" is examined as a separate being (Aristotle, 1991, p. 1026a23-32,
1064b6-14).3- Science of Substance: (Aristotle, 1991, p. 96b, 1028b4-7, 998b31,
997al-2, 1069a18) / Primary Substance: (Aristotle, 1991, p. 1005a35) / Causes of
Substance: (Aristotle, 1991, p. 1005a35, 1003b18, 1042a5, 1069a18-19).4- Divine
Causes of Sensible Things: (Aristotle, 1991, p. 1062a16-18, 1026a).5- Science
of Truth: (Aristotle, 1991, p. 983b2-3). 6- Science of Form: (Aristotle, 1991, p.
92a34-36 and Physics Aristotle, 1991, p. 194b). 7- Being qua being in a universal

sense: (Aristotle, 1991, p. 1003a, 1060b).

He also identifies the subject of philosophy in his Physics as:1-
Unmoved being, 2-Immovable, imperishable being, 3-Movable,

perishable being (Aristotle, 1991, p. 198a29).

What's been discussed highlights the disagreements among
Aristotle's commentators regarding Aristotelian being and ontology.
As observed, these differences have persisted from Aristotle's time to
the present day, underscoring the significance of ontology itself. The
views of these commentators, and their divergent interpretations, not
only demonstrate the importance of Aristotelian ontology but also
reveal the inherent complexity and ambiguity in Aristotle's own

statements.

http://jti.isca.ac.ir



A comparative look at different interpretations of Aristotle's theory of 'being qua being 15

2- Avicenna and "Being Qua Being"

In Avicenna's philosophy, "being qua being" (or "being insofar as it is
being") is a concept that applies to all existing things, from matter
(hyle) to the Necessary Existent per se (God). Therefore, in
Avicenna's philosophy, the Necessary Existent per se, or God, is an
instance of the universal being or "being qua being," not "being qua
being" itself, as Averroes later proposed, nor its cause, as Thomas
Aquinas argued. For this reason, God is not the subject matter of
metaphysics in Avicenna's system. This is because the subject matter
of any science is considered among its established and presupposed
tenets, and the science only discusses its attributes. However, God's
existence in philosophy is not considered established or presupposed;
rather, it is one of philosophy's problems to be investigated (Avicenna,
1363, pp. 5-6). At the same time, Avicenna emphasizes that no science
other than philosophy can prove the existence of God. This is
because, in his view, sciences other than philosophy consist of
physics, mathematics, and logic, and God is not proven in any of
them (Ibid.). In Avicenna's system, theology is a part of ontology
(the science of "being qua being"), since God is proven within first
philosophy. Therefore, God is considered one of the instances of
"being qua being."

Aristotle also considers metaphysics the science of being, but
he understands "being" in the sense of substance. For Aristotle, being
and substance are one and the same. In his philosophical system, the
question of existence reverts to the question of substance, and the
theory of being is inseparable from the theory of substance. According
to Aristotle, the number of parts of philosophy corresponds to the
number of substances (Aristotle, 1991, p. 1004a, 3-4). Furthermore, in
Aristotle, one of the meanings of "being" is "substance" (Aristotle, 1991, p.

1028b, 3-5). This is why figures like Werner Marx and Bonitz refer to
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Aristotle's ontology as ousiology (the study of substance) (Marx, 1977, p.
57). As Bonitz states: The investigation into all concepts and meanings
of substance is equivalent to outlining the entirety of Aristotelian
philosophy (Bum, 1373, pp. 141-142). One who perceives in substance all
forms of existence—namely, intellect, soul, matter, form, and body—
and who does not consider accidents to have an existence independent
of substance, can establish substance as the subject of metaphysics.
Consequently, they can define philosophy as the science of substance
and the essence of things. However, Avicenna cannot consider
substance the subject of philosophy because substance, as a quiddity
(whatness), is a contingent existent. Metaphysics, for Avicenna, is not
limited to discussing only contingent beings. Based on this, Aristotle
views the ten categories as categories of being, not categories of
quiddity. In contrast, Avicenna, following Farabi, considers
contingent existents to be composed of two conceptually distinct
analytical parts: existence and quiddity. He then divides these
contingent existents, from the perspective of their quiddity, into the
ten categories of substance and accident (Akbarian, 1386, pp. 51-52).
Avicenna, in emphasizing the distinction between "existence" and
"quiddity" (or "essence"), follows Farabi's ideas. Through this
distinction, he introduced existence as a distinct philosophical element
separate from quiddity into Islamic philosophy. With such a
transformation, Avicenna went beyond Aristotle, extending the
analysis of the concept of existence beyond the realm of substance to

the realm of actual existence.

3- Averroes and "Being Qua Being"

According to Averroes (Ibn Rushd), Aristotle's "being qua being"
refers to the highest substance, a substance that is the first and final

form (Averroes, 1377, Vol. 1, pp. 64-66,293). Averroes views philosophy as
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the study of "being qua being" insofar as philosophy is the study of
the first form and the ultimate end of all beings. In his view,
philosophy is the study of the first formal and final causes. In other
words, philosophy is the study of the first form and the first
ultimate end (Averroes , 1377, Vol. 1, p. 192). Also, he states: Philosophy
is the study of the causes of beings qua beings, or the study of the
primary causes of celestial bodies, or the study of all that is
independent of matter. (Averroes, 1377, Vol. 2, pp. 711-712). Therefore, the
subject of philosophy is God. And since the subject of every
science is presupposed within that science, God must be proven in
another science, namely physics (natural sciences). From this
perspective, Averroes , in contrast to Avicenna , considers God to
be a matter of physics, because philosophy discusses the substance
that is the primary form and final cause of other things—that is,
immaterial substances—and this must be proven in another science

called physics.

Averroes criticizes Avicenna . According to Averroes ,
Avicenna , in this matter, followed and continued the path of
Alexander of Aphrodisias. In Alexander of Aphrodisias's view, a
naturalist cannot prove the existence of the principles of natural
beings; rather, it is the philosopher who can do this. (Averroes , 1377, Vol.
3, p. 1420). According to Averroes , this is incorrect because, in the last
book of Aristotle's Physics, the eternal substance is proven as the
principle of natural beings. In his view, the only valid proof for the
existence of God is this argument from motion. According to
Averroes , the principles of sensible things, including the Prime
Mover, matter, form, etc., are first proven in physics and then studied
in a different way in philosophy. (ibid., 1406-1407) The physicist studies
them as principles of motion, while the philosopher studies them as
principles of substance. The difference between these two is that the

http://jti.isca.ac.ir
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philosopher ultimately studies the First Form, and the physicist studies
the ultimate goal of substance. (Averroes , 1377, Vol. 3, 1421-1427, 1562-1574,
and 1429-1430).

4- Albert the Great and Being Qua Being
Albert the Great, a Christian philosopher of the 12th and 13th

centuries and a commentator on Aristotle's Metaphysics, considered
the subject of philosophy to be simple being (Esse simplex). In the
first part of his commentary on the Metaphysics, Albert the Great
states that simple being, as God's first creation, is the subject of
philosophy (Doig, 1972, pp. 52-53), and he does not contradict this view in
later sections. Therefore, for Albert the Great, being qua being is
synonymous with simple being. Albert the Great believed that the
principles of simple being are beyond natural phenomena. Because
these principles are discussed in philosophy, it's also referred to as
metaphysics. Furthermore, philosophy is called divine science because
the divine and primary principles of simple being are the completers
and perfecters of everything else (Doig, 1972, p. 78). Like Averroes ,
Albert the Great accepted the natural argument for the Prime Mover
(Doig, 1972, p. 53). The key difference, however, lies in their
understanding of philosophy's subject: Albert the Great considered the
first creation as the subject of philosophy, while Averroes viewed God

as its subject.

Albert the Great considered being (To be) to be identical with
existent. According to Roland Gosselin, this identification allowed
Albert the Great to consider the first creation as "being" itself
(Gosselin, 1948, pp. 175-9). However, Doig argues that Gosselin's
interpretation relies on a distinction between existence and essence
that Albert the Great did not understand in the way Gosselin
suggested (Doig, 1972, p. 80).
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5. Thomas Aquinas and Being Qua Being

For Thomas Aquinas, metaphysics, first philosophy, and divine
science are used interchangeably in a certain sense. Although he
believed that metaphysics discusses the First Cause, spiritual
substances, and universal being, it is only universal being that
becomes the subject of philosophy (Aquinas, 1995, p. XXXII). In other
words, being qua being is the subject of philosophy. This doctrine is
presented and explained in several places within his commentary on

the Metaphysics (Aquinas, 1995, pp. 196-206; 396-403; 695-701; 707-711).

According to Wippel, while 13th and 14th-century thinkers
followed Avicenna 's path, they were divided on how to explain the
relationship between the science of being qua being and divine being.
Siger of Brabant and Scotus, in the late 14th century, believed that
God, in His capacity as existent, was an instance of being qua being,
which is the subject of philosophy. Thomas Aquinas, however, took a
unique stance on this matter. In his view, the subject of philosophy is
being qua being and universal being, but God is not an instance of
universal being. God is the cause of universal being (and in effect, the
instances of universal being). Thomas Aquinas considered the
ultimate goal of philosophical inquiry to be the knowledge of God.
This, of course, implies that the proof of God's existence is one of the
central issues in philosophy. However, in his commentary on the
Metaphysics, Aquinas also presents texts where he asserts that God, as
an unmoved mover and an immaterial essence, must be proven in
natural philosophy (physics). He views this as a necessary prerequisite
for beginning philosophical study (Aquinas, 1995, 398; 593; 1169-1170; 2267).
Essentially, whether God's existence is to be proven within physics or
philosophy in Aquinas's thought system remains a point of contention

among contemporary interpreters.
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Thomas Aquinas likely adopted the term "universal being" (or
"common being") from Avicenna , who frequently used the term.
Thomas utilized "universal being" in numerous instances, notably in
the first part of his Summa Theologiae when explaining the distinction
between likeness and image (or imagination/conception). He states
that likeness is, first, a type of image, and second, the perfection of a
being—a being that is itself the image of something else (Aquinas, 1947,
636-7; 1983, 28; Aquinas, 1995, pp. 222-3). Thomas considered universal being
to be the most fitting and real effect of the highest cause, which is God
(Aquinas, 1947, p. 1166). Therefore, Thomas applied "being qua being" or
"universal being" to contingent beings, viewing God as their cause. In
other words, for Thomas, if "being qua being" or "universal being" is
the subject of this science, then the philosopher must reason from
knowledge of this subject to understand the cause or principle of
everything that falls under "being qua being." For Thomas Aquinas,
being qua being cannot be predicated of God. In his view, God is the
cause of the instances of being qua being, not an instance Himself. If
God were an instance of being qua being, it would imply that He is
His own cause, which is a contradiction. It's important to note that, for
Avicenna , the concept of "being" extends from the Necessary
Existent (God) down to prime matter. Therefore, for Avicenna , one
would say that a contingent being is composed of existence and
essence. However, in Aquinas's system, since being qua being refers
to contingent beings, and God is not an instance of being but rather its
cause, it is perfectly acceptable to state that a being is composed of

existence and essence.

Following Avicenna , Thomas Aquinas held that the
discussion of God should be addressed within philosophy, not in
physics, a view contrary to Averroes 's belief. Nevertheless, it's worth
noting that Thomas, at the conclusion of his commentary on
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Aristotle's Physics, acknowledged that the unmoved mover—which he
identified with God—could indeed be proven within that science. This
approach allowed Thomas Aquinas to defend the unity of philosophy
and divine science in a way that was unique among 13th-century
thinkers (Wippel, 1995, pp. 85-86). For Thomas, the philosopher discusses
God indirectly, specifically in God's role as the cause of the instances
of being qua being (Wippel, 1995, p. 86). Thomas distinguished between
theology based on reason and theology based on revelation. He
believed that reason-based theology begins with "being qua being"
and culminates in God, while revelation-based theology starts with
God and ends with "being qua being" and creatures as reflections and
resemblances of God. This harmony between these two types of
theology in Thomas Aquinas stems from his theory on the relationship
between reason and faith. In his view, reason and faith originate from
a single source: God, who is both the revealer of divine truth and the
creator of human reason. Therefore, no inherent contradiction exists
between the two. If an apparent conflict arises, it must mean one of
them is false or mistaken, because otherwise, it would imply that God
propagates falsehoods, which is impossible. For this reason, Thomas
accepted that theologians should utilize philosophical argumentation
in their theological discourse.

It's worth noting that whether "being" (ens) and "existence"
(esse) are used synonymously by Thomas Aquinas is a point of
contention among Thomists. Consequently, there are disagreements in
interpreting Aquinas's statement that "being is imposed from
existence" (Ens imponitur ab esse). According to Doig, this statement
indicates that being is distinct from existence (Wippel, 1995, pp. 111, 114).
However, for Gilson, this same statement signifies that being is
identical with existence (Gilson, 1994, pp. 29-45; Gilson, 1960, pp. 190-215). It
should be noted that Gilson's theory has been criticized by McInerny
(Mclnerny, 1959, pp. 315-335).
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Thomas Aquinas held some key disagreements with his
teacher, Albert the Great, on these points: Albert the Great rejected the
threefold classification of philosophy's subject matter—namely,
existence, primary causes, and God. Thomas, however, accepted this
division, but reinterpreted it not as a segmentation of the subject itself,
but rather as distinct issues or questions within philosophy. Here's a
breakdown of the differences between Albert the Great and Thomas
Aquinas on key philosophical points: 1- Albert the Great rejected any
form of argumentation concerning the cause of being qua being.
Thomas, conversely, strongly argued for God's causality in relation to
being qua being.2- Albert the Great considered philosophy "divine"
because it engaged with the most divine aspects of things. Thomas, on
the other hand, deemed philosophy "divine" because it discussed God
as the ultimate cause of philosophy's subject, which is being itself. 3:
Albert the Great called philosophy "first philosophy" because it
discussed its subject in a universal manner. For Thomas, philosophy
was "first philosophy" because it discussed spiritual substances as the
primary causes of being.4- Albert the Great reduced all things to
simple being as the universal form, thereby placing philosophy at the
end of the hierarchy of sciences. Thomas, however, reduced all
concepts to being as the fundamental basis of the reality of things.
Similarly, for Thomas, philosophy is studied last, thus also placing it
at the end of the hierarchy of sciences. 5-): Albert the Great referred to
philosophy as "metaphysics" because the principles discussed in it
transcend natural things. Thomas, however, called it "metaphysics"
because it is situated at the end of the hierarchy of sciences. Due to
this distinction, we can say that for Albert the Great, it was
Transphysics (meaning beyond physics), while for Thomas, it was
Metaphysics (meaning after physics).

However, a critique of Thomas Aquinas's theory could be
raised by pointing out that, firstly, he created a gap between God and
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universal being. This then begs the question: how is the separation and
chasm between being qua being and God bridged in Thomas's
thought? This question can't be answered through causality because a
similarity (or kinship) between cause and effect is necessary. Both
equivocation (shared word, different meaning) and univocity (same
word, same meaning) are dismissed by Thomas Aquinas himself, so
we must resort to analogy. Secondly, Thomas has confused universal
being with particular beings. God is an instance of universal being,
and the cause of particular beings. Therefore, universal being, or being
qua being, has no cause. What is an effect are the instances
(particulars), not the general concept of existence. However, Thomas
elsewhere states that being qua being is not an effect because if it
were, all beings would have to be effects, leading to an infinite regress
of effects. Thus, there must be a being that is not an effect (Aquinas, 1947,
11, 52; ST, q, 44, 1, ad, 1). This latter point would support Thomas's view.

6- Differences Among Avicenna , Averroes , Albert the
Great, and Thomas Aquinas

The key difference among Avicenna , Averroes , and Thomas Aquinas
lies in their understanding of the subject of philosophy: "being qua
being." Avicenna considered "being qua being" (as the subject of
philosophy) to encompass all existent things, from prime matter to
God. For this reason, he accepted the univocity of being (meaning
"being" has the same fundamental meaning across all existents) and
consequently considered God's existence a matter to be discussed
within philosophy itself. In contrast, Averroes equated being qua
being with separate substances, considering God as the very subject of
philosophy and thus a topic for the natural sciences (physics). Thomas
Aquinas, however, applied being qua being exclusively to contingent
beings, positing God as their cause. Simultaneously, for Thomas, God
is a concern of both philosophy and the natural sciences. Another
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fundamental disagreement between Thomas Aquinas and Avicenna
lies in their explanation of the relationship between universal concepts
and the subject of philosophy. For Avicenna , common notions are
considered essential accidents of being qua being. However, for
Thomas Aquinas, common notions are the essential accidents of being
composed of existence and essence. Thomas also believed that
philosophy, like being and unity, discusses "thing" (res), and "thing"
can be predicated of everything that "being" can be predicated of.
Such a conception of "thing" is not found in Aristotle, nor in Averroes
or Albert the Great. Therefore, it can be seen as an influence of
Avicenna on Thomas Aquinas.

Thomas says that both Plato and Aristotle consider God as the
cause of all beings (Aquinas, 1947, pp. 304-306). He also states in his
commentary on Metaphysics, section 1164, and in Physics, that
Aristotle's book Alpha of Metaphysics contains a proof for the cause
of existence. According to Gilson, the aforementioned substantial
cause (causa substantia) in section 1164 and the cause of being (causa
esse) in section 259 do not mean the cause of existence in the sense of
creator (Gilson, 1960, pp. 70-71). However, for Avicenna, Averroes, and
Albert the Great, the concept of a cause of existence is not present in

Aristotle's philosophy.

Conclusion

It's clear from what has been discussed that ever since Aristotle
defined the subject of philosophy as "being qua being," there have
been disagreements among his interpreters regarding its meaning. This
disagreement in ontology has permeated the entire structure of a
philosopher's system, ultimately influencing their theology. For
instance, Avicenna considers "being qua being" to be a universal
concept that applies to all beings, including the Necessary Existent.
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Therefore, his theology is considered an integral part of his ontology.

As a result, being qua being is the subject of philosophy, and
God is one of its issues. However, Averroes, by critiquing Avicenna's
view, offered a theological interpretation of being qua being, equating it
with separate substances and considering God as the subject of
philosophy. Since the subject of any science is assumed within that
science, it must be proven in a higher science. Therefore, he considered
it among the issues of physics. In the Christian tradition, Albert the
Great rejected Averroes' view. Contrary to Averroes, who considered
God the subject of philosophy, Albert believed the first created being of
God, namely simple existence, to be the subject of philosophy. In his
view, what Aristotle meant by being qua being was precisely this
simple existence, and thus simple existence is the subject of philosophy.
Finally, Thomas Aquinas, by qualifying "being qua being," applied it
only to contingent beings and considered God as their cause. At the
same time, for him, God is considered an issue of philosophy from one
perspective and an issue of physics from another. The differences in
interpreting "being qua being" thus alter the relationship between
ontology and theology on one hand, and the relationship between
theology and metaphysics and physics on the other.
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Abstract

"One of the most crucial philosophical rules and a cornerstone of rational
principles is the " Nothing but the One emanates from One." This article,
employing a library research method for data collection and an analytical
and descriptive approach for data analysis, aims to accurately explain
this rule. It also seeks to address the arguments of those who oppose the
rule, as they haven't correctly grasped its underlying premises. By
carefully considering these premises, we find that the "unity" referred to
in the rule is not numerical unity, but rather true, real, and original unity.
Furthermore, the "One" signifies a simple entity from all aspects and
dimensions. "Emanation " implies direct emanation and illuminative
emanation, and "homogeneity " refers to shadowy homogeneity . With
these introductions, the meaning of the rule becomes clear: From the
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One that is simple in all respects (basit min jami' al-jihat), by virtue of
the principle of shadowy homogeneity (Senkhiyyat zilliyyah), and
without an intermediary and with an illuminative relation (idafah
ishraqgiyyah), nothing but the One emanates.. Indeed, according to the
elucidations of Mystics and Transcendent Philosophers (Muta'allihin),
the single effect that emanates from the utterly simple One (God) is
precisely what they call Expanded Existence or Expanded Grace.

Keywords

Rule of the One, Unity, Simplicity, Homogeneity , First Intellect, Islamic
Mysticism, Ash'arites, School of Segregation.
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Introduction

The Rule of the One (Qa‘idat al-vahed), which states that "from one
thing, only one thing can appear" (Dinani Ibrahimi, 1986, p. 611), has been
one of the most fundamental and crucial philosophical and
intellectual principles. It has long been a subject of attention for both
ancient Greek philosophers and Islamic theologians, who have
consistently strived to explain and elaborate upon it (Suhrawardi, 2001,
pp. 64-226; Khajeh, 1996, pp. 261-1405, 74; Damad, 1988, p. 351; Mulla Sadra Shirazi,
1981, p. 332).

Allamah Helli considered the belief in the core idea of this
rule to be the doctrine of the early philosophers, specifically the
ancient Greek scholars (Allamah Helli, 1312, p. 44). Averroes attributed
this rule to Themistius among the ancients, as well as to Plato
(Averroes, 1377, p. 163). Plotinus explored this rule in his "Enneads"
(Theology), and this very book was a key text that drew the
attention of Muslim philosophers to this important principle (Plotinus,
1413, p. 134). According to Hanna Fakhoury and Khalil Georr,
Plotinus was influenced not only by the schools of Pythagoras and
Philo but also by Plato. From the Stoics, he adopted the principle
that "all beings emanate from the One." Thus, the origin is the
Oneness (the One), but the question remains: how do all beings
issue forth from the simple Oneness? (Hanna Fakhoury & Khalil Georr,
trans. Abdolmohammad Ayati, 1386, p. 91).

In the history of Islamic thought, this rule has always been a
subject of great interest. Its Greek origins never prevented
philosophers from thoroughly discussing and exploring its
implications; the geographical source of knowledge was never
considered an impediment to acquiring wisdom. Consequently,
Muslim philosophers across various schools—including Peripatetic
philosophy (Hikmat al-Mashsha), [lluminationist philosophy (Hikmat
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al-Ishraq), theoretical mysticism (Irfan Nazari), and transcendent
philosophy (Hikmat Muta'aliyah)}—as well as theologians, and at
times even Qur'anic exegetes, jurists, legal theorists, and hadith
scholars, have considered this rule in their respective fields. Both
proponents and opponents have sought to affirm, negate, critique, or
elucidate it in accordance with their own schools of thought and
principles.

In Western philosophy during the Middle Ages, this rule
gained prominence following the translation of Avicenna's (Ibn Sina)
philosophical works. Medieval philosophers referred to Avicenna's
rule of issuance as Emanation, signifying something that has emerged
from a source. Thomas Aquinas also addressed this rule in the fourth
section of his book, "Summa contra Gentiles," (Mahdi Ha'eri Yazdi, 1361, p.

113; Aquinas, 1362, Vol. 1, p. 38).

This rule states that, by virtue of the principle of homogeneity ,
nothing more than a single, unified entity can emanate from a simple

entity in all its aspects.

Throughout the history of Islamic thought, this rule has been
met with two main approaches. One approach, despite diverse
interpretations of the rule, has consistently focused on explaining,
justifying, and providing arguments for it, largely praising its
significance. The other approach, manifesting in various forms, has

fiercely opposed and challenged this rule.

The first approach is adopted by most investigative Peripatetic
and [lluminationist philosophers, mystics, and transcendent sages. They
have elaborated on the rule, each offering their distinct interpretations.

The second approach is championed by most Ash'ari
theologians, the Salafiyya sect, some Imami theologians, and
adherents of the School of Segregation.
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Imam Mohammad Ghazali, Imam Fakhr al-Din Razi, Allamah
Hilli, Ibn Taymiyyah, and the followers of the School of Segregation
have directed their opposition towards the "effected One". They argue
that through this rule, philosophers have limited God's power and free
will, because, according to this rule, God only has the power to
emanate one creation. (Ghazali, 1382: p. 129; Fakhr Razi, 1986: Vol. 1, p. 335;
Allamah Hilli, 1425: pp. 172 & 395; Ibn Taymiyyah, Vol. 5, p. 292; Mirza Javad Tehrani,

1374: p. 240; Mohammad Reza Hakimi, 1388: p. 171).

Mihyt al-Din Ibn ‘Arabi, Ibn Taymiyyah, Qadi ‘Adud al-
Din al-Iji, and Taftazani also do not consider the causal One, which
is the agent of issuance, to have an external referent. Based on the
multiplicity of divine attributes over the essence, they hold that
God possesses multiplicity in His affirmative attributes and
beautiful names (Ibn ‘Arabi, 1404: Vol. 1, p. 199; Ibn Taymiyyah, undated: Vol. 5,
p. 292; Al-Tji, 1425: Vol. 7, pp. 188, 201, 207, and Vol. 8, pp. 57, 61; Taftazani, 1409:

Vol. 2, p. 99).

It's clear that many misconceptions about the Rule of the One
stem from a lack of precision regarding its fundamental premises,
particularly unity, simplicity, and homogeneity . Therefore, it's

essential to first provide a clear picture of these premises.

This article aims to present the approach that supports this rule
based on Islamic philosophy. In this research, Islamic philosophy
refers to, in historical order of Islamic rational sciences, Peripatetic
philosophy, Illuminationist philosophy, theoretical mysticism, and
transcendent philosophy. The article will elaborate on their various
explanations, while also considering the opposing views, to clarify the

correct interpretation of the rule.
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1. Elucidating the Principles of "The One" (Al-Wahed)
1-1. The Concept of Unity

The concept of unity is undefinable; like the concept of existence, it's
self-evident. The One (Wahed) is synonymous with the existent. Of
course, the "One" that is synonymous with the existent refers to a
specific kind of unity, namely, absolute unity.

To elucidate the concept of unity and how something is
attributed to it, we must state:

A. When something, in its attribution to unity, is independent
from all aspects, considerations, and perspectives, such that
by virtue of its external reality, existence, and objective
realization, it is pure unity and the very essence of that
reality—not something for which unity is established.
Rather, the concept of unity is abstracted from the core
essence and intrinsic nature of that thing, independent of all
causal and restrictive aspects, negating all additions,
attachments, existential and non-existential dimensions, and
without any substantive or accidental intermediaries. It is
abstracted by itself and for itself, and the essence is pure,
unadulterated, and the very essence of unity. In other words,
unity applies to it by an inherent, eternal, everlasting, and
perpetual necessity. This type is called the True, Real, and
Original Unity (Wahdat-e Haqqah-ye Haqiqiyyah-ye
Asliyyah), and sometimes it's referred to as Collective Unity
(Wahdat-e Jam'iyyah). This type represents the true
individual and the real instance of unity. (Mirza Mehdi Ashtiani,
1377: p. 44 and Hasanzadeh Amoli, 1383: p. 26)

B. If the concept of unity is not abstracted from the core
essence of the One and the very truth of its reality without
a causal aspect, and if, in the intellect's view, it resolves
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into two things—meaning that in reality, it is "a substance
for which unity is established" (dhatun thabata lahu al-
wahdah) rather than "a substance that is unity itself"—yet
the subject of unity, in its attribution to unity, does not
require a mediating cause or a restrictive aspect, then this
type is called the Real but Not True Unity (Wahdat-e
Hagqiqiyyah Ghair-e Haqqah). (Mirza Mehdi Ashtiani, 1377: pp. 44-
45 and Tabataba'i, 1414: p. 140)

C. If the concept of unity is not abstracted from the very
essence of the One, and if, in the intellect's view, it is
analyzed into two things, and in its attribution to unity, it
requires a mediating cause (wasita dar ‘uriid) and a
restrictive aspect (haythiyyat-e taqyidiyyah), as well as a
unifying aspect that is inherently attributed with unity and
is truly one—then this is called the Unreal One (Wahid Ghayr
Haqiqi). (Mirza Mehdi Ashtiani, 1377: p. 45).

Since the Almighty God is pure existence (wujiid-e mahd) and
has no existential limit, the second assumption (referring to the "Real
but Not True Unity") is impossible and unattainable for Him. No form
of multiplicity can enter into Him. His existence, His beautiful names
(Asma' al-Husna), and His exalted attributes (Sifat-e ‘Ulyad) exist by
eternal necessity. He is the true instance of the concept of unity and
the One with True, Real, and Original Unity (Wahid bi-Wahdat-e
Haqqah-ye Haqiqiyyah-ye Asliyyah).

1-2. Simplicity (Basatat)

Simplicity is the opposite of composition. By simple (basit),
we mean a thing in which no kind of composition is present. As Farabi
states, "The simple is that which has no part in its essence" (Al-Basit
huwa al-ladhi f1 dhatihi 12 juz’ lahu). (Farabi, 1405: p. 125)
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The most complete concept and perfect instance of simplicity
is an existence that is absolutely pure and free from composition—a
pure simple. Other existents are simple from one perspective and
compound from another. Thus, a simple entity in all respects is an
existent in which no kind of composition can be found. Other
individual simple things are considered relatively simple.

Only the Necessary Existent by Essence (Wajib al-Wujud bi
al-Dhat) is pure simple (basit mahd) and simple in reality (basit al-
haqigah), meaning no type of composition can enter into it. According
to the wise Mirza Mehdi Ashtiani, the most perfect kind of simplicity
is exclusively confined to the holy essence of the Reality of Realities
(Haqiqat al-Haqa’iq) and the Origin of Origins (Mabda’ al-Mabadi).
Simplicity in this sense is identical to true, real, and original unity
(wahdat-e haqqah-ye haqiqiyyah-ye asliyyah). This means that the
One with true, real, and original unity is a pure simple, and no
negative limitation can enter into its essence and existential identity.
(Mirza Mehdi Ashtiani, 1377: pp. 54-55)

1-3. Emanation (Suddir)

According to the philosopher Shahrazuri and many philosophers
who followed him, including Sadr al-Muta'allihin, the philosophers'
intent behind "emanation" in this rule is that the cause must be in a state
where the effect emanates from it. In this sense, the cause precedes the
effect and the relationship between them. (Shahrazuri, 1383: p. 337 and Sadr al-
Muta'allihin, 1981: Vol. 2, p. 205)

The meaning of emanation here is positive, creative, or
illuminative emanation. This refers to the cause bringing the effect
forth from absolute non-existence, inherent nothingness, quiddative
contingency, perpetual annihilation, and primordial darkness into the
realm of existence and luminosity. This is achieved by expelling all
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forms of non-existence and negative aspects, and by bestowing the
overflowing grace of existence through a prior necessity and
antecedent obligation. In other words, in illuminative emanation, the
source brings the emanation from the hiddenness of non-existence into
the arena of existence, and by way of positive necessity, it blocks all
paths to non-existence for it, thereby granting it existence. (Mirza Mehdi
Ashtiani, 1377: p. 54)

Mirza Mehdi Ashtiani divides emanation into two types:
1. Direct Emanation (Sudir bi al-Dhat)
2. Indirect Emanation (Sudur bi al-‘Arad)

Direct emanation refers to emanation without an intermediary,
while indirect emanation refers to emanation with an intermediary.
This means that an effect or emanation that comes directly from a
cause is a direct emanation. Conversely, an effect or emanation that
comes through an intermediary of the cause—meaning an effect of an
effect, or an emanation of an emanation from the cause—is an indirect
emanation. In reality, an indirectly emanated effect or emanation is a
direct emanation of the intermediary, and an indirect emanation of the
cause of the direct effect. Therefore, the first emanation from a cause
is a direct emanation, and other emanations that stem from this first
emanation are indirect emanations of the cause of the first emanation.
Similarly, an emanation directly from the first emanation is a direct
emanation from the first emanation, and its further emanations are
indirect emanations of the first emanation and indirect emanations of
the cause of the first emanation. Consequently, all the emanations of
the contingent world, by the rule "Whatever is indirect must
eventually terminate in that which is direct" (Kullu ma bi al-"arad 1a
budda an yantaht ila ma bi al-dhat), are direct emanations from the
First Cause and direct emanations from the Necessary Existent by
Essence. (Ibid., p. 69)
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According to this classification, the meaning of emanation in the
rule of "The One" is direct emanation, not indirect, because the
emanation of multiplicity from the true One through an intermediary
raises no doubt regarding its permissibility and possibility. Furthermore,
the intent is not that only one thing emanates from the One at a single
time, but rather that absolutely, eternally, and perpetually, nothing but
one emanates from the One. Thus, the direct emanation of the One is

always one. (Mirza Mehdi Ashtiani, 1372: p. 451)

1-4. Homogeneity (Senkhiyyat)

The principle of homogeneity is one of the confirmatory
premises of the "Rule of the One." Philosophers use the term
homogeneity to describe the inherent suitability and likeness between
a cause and its effect. This means that the root and kind of the effect's
perfections are present in the cause, such that, due to this inherent
characteristic, not every effect emanates from every cause, nor is

every cause the cause of every effect. (Tabataba'i, 1414: p. 166)

In the universe of existence and the realm of contingency, all
contingent beings, to move from the state of equilibrium and non-
existence into the sphere of being and existence, are dependent on
something other than themselves. The existent on which the being of a
quiddity depends is called the cause, and the quiddity that, in its very
existence, needs a cause is called the effect. (bid., p. 156)

The fundamental impact that the cause leaves on the effect is
none other than the very existence of the effect. The cause's creation is
the effect's existence itself, not the effect's quiddity, nor the mere
coming-into-being of the effect's quiddity. (ibid., p. 157)

Therefore, causality and effectuality represent an existential
relationship between the existence of the cause and the existence of
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the effect. The existence of the effect is pure need, dependence, and
intrinsic lack of independence, subsisting through its bestowing cause.
In other words, the relationship between cause and effect is an
illuminative relationship, where the cause bestows the existence of the
effect, and the effect is pure connection and attachment to the cause. It
has an existential dependence and need for the cause, and the cause
bestows existence upon its effect. Thus, an inherent suitability must
exist between the cause and effect to specify the emanation of the
effect's existence from the cause, ensuring that a specific effect
emanates. If such suitability were absent, it would necessitate that
every cause could be the cause of every effect, and anything could
emanate from anything.

To avoid the fallacy of equivocation, it is important to note
that homogeneity is conceptualized in two ways:

1. Productive Homogeneity (Senkhiyyat Tawlidiyyah): This is
like the homogeneity between a small amount of water and a
large amount of water, or between mist and the sea. In this
type of causality, the addition of the effect to the cause
results in an increase in the cause, and its separation leads to
a decrease or reduction. Scholars deny this form of
homogeneity for God Almighty and created things, indeed,
for any cause that bestows the existence of an effect. Most of
those who deny homogeneity for God and attack those who
affirm it have understood homogeneity in terms of
productive homogeneity. (Sayyid Jalal al-Din Ashtiani, 1380: p. 43)

2. Shadowy Homogeneity (Senkhiyyat Zilltyyah): This is like
the homogeneity between a reflection and its reflected
object, a branch and its root, a thing and its shadow, or a
reality and its subtle manifestation. In this type of
homogeneity, the addition or non-addition of the effect to the
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cause does not result in increase or decrease. In fact, addition
is intrinsically impossible. This type of homogeneity
ultimately leads to disjunction (tabayun). (Ibid., p. 44)

The homogeneity of the Almighty God with the contingent
world is shadowy homogeneity. The world is a reflection, a shadow,

and an indication of God Almighty's existence.

2- Elucidating the Approaches of Proponents of the Rule of
the One

In explaining the Rule of the One and articulating its intent, various
perspectives exist among the schools of Peripatetic philosophy
(Hikmat al-Mashsha'), Illuminationist philosophy (Hikmat al-Ishraq),
Mysticism  (Irfan), and Transcendent Theosophy (Hikmat-i
Muta‘aliyah). Each of these schools has interpreted the rule based on
its specific philosophical foundations.

2-1 The View of Peripatetic Philosophy (Hikmat al-
Mashsha’)

Avicenna, across his various works, made a special effort to
explain and elucidate the Rule of the One. He believed that from the
true One, only a single numerical emanation occurs (Avicenna, 2005, p.
684). He held that it's impossible for the creation from God, the Great
Creator, to be multiple, neither numerically nor in terms of matter or
form. Therefore, the first creation from the First Cause is a numerical
unity, and its essence and quiddity are singular, not material. Thus,
none of the corporeal forms that manifest bodies can be directly
related to the First Cause. Instead, the first entity related is the pure
Intellect, because it's devoid of matter. The First Intellect is of the type

of simple unity; hence, from a simple entity, due to its simplicity,
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undoubtedly a single unit is created, and there is no multiplicity in

simple wisdom (Avicenna, 2006, pp. 435-437).

Accordingly, Avicenna believed that the First Source (First
Cause) is absolutely pure, and the initial emanation from it is not in the
form of multiple things. Instead, the First Emanation is the "Pure
Intellect" or "First Intellect," which is the manifest aspect of this matter.
The One emanates precisely because there exists a necessary being
called the First Originator, and this is the singular, unique First
Principle, which is necessarily existent. Similarly, Bahmanyar held that
an absolutely simple being, which has no composition whatsoever,
cannot be the cause of two things that possess a natural congruity with
each other. This is because nothing can emanate from it unless the
emanation of those things becomes necessary. Therefore, if this
simplicity is preserved, what emanates from it is a natural unity;
meaning, two things that have a natural relationship with each other do
not emanate from a perfectly simple entity (Bahmanyar, 1996, p. 531).

2.2. The View of Illuminationist Philosophy (Hikmat al-
Ishraq)

Suhrawardi, the founder of the Illuminationist school, explains
the Rule of the One by asserting that from a true One, which is a real
unity, no more than one effect can emanate. This is because it is
impossible for darkness to emanate from light, whether that darkness
is pure or something else. This is due to the fact that the necessity for
light is something other than darkness, and God's essence is not
composed of what causes both light and darkness. Darkness does not
come into existence without God's mediation, and light will not need
anything other than light. From a single light, no more than two lights
will arise, because one of them is not the other. Thus, the first thing

that emanates from that light is a "single, abstract light," even though
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it is unified, and it's impossible for darkness to be created from two
lights simultaneously (Suhrawardi, 2001).

Suhrawardi believes that the "single light" refers to a simple,
abstract light composed of all other lights, and that the emanation of
multiplicities occurs directly. In his view, the First Emanation is the
proximate light, the greatest light, and the single, abstract light, which
is neither corporeal (as corporeality entails composition) nor psychical
(which would require a material body), but rather Intellect. It
possesses no distinction other than its perfection, due to the necessity
of congruity between cause and effect (ibid., Vol. 3, pp. 40-226).

2.3. The Approach of Theoretical Mysticism
Although Sheykh Muhyiddin Ibn Arabi didn't fully endorse the

application of the Rule of the One, we can't truly consider him an

opponent or enemy of this rule.

In his book Fusiis al-Hikam (which was mistakenly referred to
as Futithat in the source text, as Futithat is another work by Ibn Arabi
and this discussion appears in Fusiis), he argues that God is absolute.
He believes that the emanation of things from God is due to His
boundless grace, not merely His singular essence. Therefore, the
emanation of the cosmos can be explained by the multiplicity of divine
names, and he debates Islamic philosophers on this rule. Ibn Arabi
maintains that, as Mystics state, more than one thing does not emanate
from a simple One, yet the world possesses multiplicity. Thus, this
multiplicity came into existence in this manner, and the multiplicity in
names is a different matter (Ibn Arabi, n.d., Vol. 4, p. 231). What's put forth in
Mysticism is the emanation of grace from an effusion, not the
emanation and creation of an existent from a necessary existent. What

we understand from Ibn Arabi's discourse is not a critique of the Rule of
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the One itself. Rather, he either contemplates the unity of the emanated
entity because the nature of the emanation is not an absolute identity
that would be an absolute unity but relates to God's many names; or he
contemplates the multiplicity of the world because all these are
manifestations of a single grace that has encompassed all people and the
world. Therefore, he never explicitly stated that two things emanate

from a single simple cause.

As Javadi Amoli states, if Ibn Arabi's intention behind
"drawing a comparison" (likely referring to a type of analogy or
distinction) isn't to negate the Rule of the One, but merely to point out
its shortcomings despite accepting all its aspects, then he hasn't

expressed a sound view (Javadi Amoli, 2003, p. 129).

However, Sadr al-Din Qunavi believed that God is one by His
essence, as it's impossible for more than one thing to emanate from a
single unity. In Qunavi's view, that unity is a universal unity, and what
has been created and what has not yet been created both exist within
divine knowledge. This existence is shared between the "great ones"
(who are the First Existence, also called the First Intellect) and other
creations, and not as philosophers from the Peripatetic school have

mentioned (Sadr al-Din Qunavi, p. 74).

As Mirza Hashem Eshkevari, the mystic, believes, the First
Emanation is the '"universal pervasive existence" or "general
effusion," not the First Intellect. And the First Intellect is not the
primary intermediary in all creatures; rather, a universal and pervasive
existence is the intermediary.

2.4. The Approach of Transcendent Theosophy (Hikmat-i
Muta‘aliyah)

Sadr al-Muta'allihin Shirazi, the founder of Transcendent
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Theosophy, explained the Rule of the One by stating that if a simple
emanated entity is the cause of something, its causality must be such
that its natural analysis is impossible, ensuring its causality is identical
with its essence. However, if this cause operates through multiplicity,
conditions, precision, or other factors (which, consequently, are not
the origin of simplicity and composition), then it will not be the origin
of simplicity and composition. Therefore, a simple origin means that
its reality is intrinsically the origin for other things and is not divisible
into two parts, where one part of its reality is realized by one means
and the other by another. Unlike us, whose natural existence is
realized through two distinct things (like speaking and writing), in
such a case, more than one thing would emanate from it, while it is
undeniable that "order" is something more than that. Thus, the nature
of "order" is understood from two different meanings, which
contradicts this assumption. Therefore, if we assume the cause is a
true simple entity, its effect will also be a true simple entity, and vice
versa. Something whose effect is more than one, and some of these
effects do not exist for others, is in reality divisible in both its essence

and its existence.

Sadr al-Muta'allihin (Mulla Sadra) believed that the first thing
emanating from an existent is both its essence—which encompasses
all its states, beauties, and unity—and a simple existence called "Ima"
(sign), "Martabat al-Jam" (rank of collection), and "Haqiqat al-
Haqa'iq" (reality of realities). Sometimes, it is also called "al-vahdat
al-Kubra" (the greatest unity). Similarly, God Himself is called
"Martabat Wahidah" (the single rank) or "al-vujud al-Ilahi" (the
Divine Existence) due to the attribution of His names to causes and
other external existents. This (what was just mentioned) is not
causality, because causality by its very nature requires both a cause
and an effect. Therefore, causality is realized for specific matters and
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their relationships with each of their established existents, and this is
what the mystics refer to as the "First Intellect". This is thus a brief
statement that can be compared with other explanations. Relative to
other existents and creations, priority here pertains to other matters.
However, here, in rational analysis, we prove the priority of the First
Intellect relative to the absolute essence and the specific nature of
other things. This means that the First Emanation is a simple
existence, and it comes into being based on its own rank along with a
specific essence to which a particular possibility is linked (Sadr al-
Muta'allihin Shirazi, 1981, pp. 204-231).

He reconciled the belief of mystics who agree with the first
emanation of a simple entity with the belief of mystics who consider
the First Intellect to be the first emanation. He believed that this
simple effluence or absolute unity encompasses the various stages of
creation, each possessing unique characteristics in its own place. The
First Intellect initially defines this simple effluence, and all other
creatures are subsequent determinations of it.

In explaining the Rule of the One, Mirza Mehdi Ashtiani states:

The unity in the cause refers to the singularity of the entity in
all its aspects and emanations, resulting from the multitude of its
relations. This added multiplicity is pure and free from the essence
that precedes and follows it, and generally from all forms of
multiplicity. This characteristic is exclusive to God. The unity in the
effect means that the effect possesses a unity derived from its cause,
even though it might exhibit multiplicity in other aspects. In other
words, what is one based on its own truth and existence is indeed one,
even if it might appear multiple in meaning or by attribution.
Emanation (sudiir) here refers to immediate emanation, not mediated
emanation. This is because mediated emanations from a true unity are
matters that bear no difference among themselves. The purpose of the
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rule is not that more than one unit cannot emanate at a given time, but
rather that more than one thing will not come into being from a single,
unified entity (Ashtiani, 1993, p. 451).

He believes that prominent philosophers attribute the
application of this rule to true unity and absolute simplicity in all
respects. The purpose of establishing the aforementioned rule is to
bear witness to and indicate the unity and multiplicity of causality and
its effects, as well as their diversity or lack thereof. This indication is
limited only to cases where the unity of the cause exists. Otherwise,
based on this rule, the emanation of multiplicity from singular causes
and simple natures cannot be overlooked, nor can its reason be
accepted as an affirmative proof.

Therefore, when this rule is to be expanded to include the rule
of absolute unity and the broader rule, it must be said that from one
thing, in terms of its singularity and dignity, no more than one thing
can emanate. Considering that unity is not limited to a true unit for the
aforementioned statement to hold true—because every multiplicity
ultimately leads back to a unity, and anything with multiple aspects
eventually leads to a single aspect that doesn't disrupt the others—it's
not necessary to restrict the Rule of the One to true or simple unity.
However, given that the main intent of great philosophers and sages in
establishing this rule was to explain the nature of the cosmic order and
the entire universe, as well as God's attributes in sacred verses and His
manifestations to His grand essence and merciful being, most of them
have specifically applied this rule to the true unity that is unique to
God (ibid.: 77, pp. 55-61).

Based on this, Ashtiani believes that the unity in the cause
refers to true unity and absolute simplicity. And the unity in the effect
refers to external unity and a simplicity that is not composed of
multiple orientations; like the First Intellect, which, in mental analysis,
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has various aspects, but externally it is simple and unified, and the
multiplicity of aspects does not disrupt the unity of its characteristics.

The emanation (sudir) also refers to immediate and natural
emanation. Therefore, this rule can be stated as: "From a single unit in
all aspects, in a single position, naturally, meaning no more than one

thing emanates without mediation in its stability" (ibid., 71).

Allameh Tabataba'i also believed that the "One" refers to a
simple emanation with no internal composition in its essence.
Therefore, a unitary cause is a simple entity, considered a cause by its
simple essence, and a unitary effect is also a simple entity, considered
an effect by its simple essence. Here, then, unity stands in contrast to
multiplicity, which has diverse components and points to no single

order (Tabataba'i, 1994, pp. 165-166)..

3-1. Explaining the Opposing Viewpoint to the Rule of the
One

Some Imamiyyah and Ash'ari Theologians

Based on the explanation of the Rule of the One provided by
Peripatetic philosophy, many theologians have come to believe that
the true One, which is the ultimate cause, is only the cause for a single
numerical effect. This is because the Peripatetics considered the ten
intellects and nine celestial spheres as effects, either directly or

indirectly, of the true One. (Avicenna, 1384: Vol. 3, p. 823)

Even though the Peripatetics' goal in limiting the intellects to
ten was to validate the nine celestial spheres, and now, based on
modern physics and astronomy, Ptolemaic astronomy's nine spheres
are nothing more than a myth, the foundation of the Rule of the One
wasn't built solely on this premise such that its collapse would bring

the rule down with it.
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Khajeh Nasir al-Din al-Tusi, in his commentary on Al-Isharat,
clarifies that Avicenna believed the true One necessitates only one
numerically singular entity, namely, the First Intellect. (Avicenna, 1383:
Vol. 2, p. 684). Although their intention for the First Intellect was an
existent that possesses the actuality of all things—as Plotinus states in
the Enneads, "Indeed, in the First Intellect are all things" (Plotinus, 1413:
p. 98)y—and the indirect emanation of all existents ultimately terminates
in the true, real One which is the Cause of Causes, nevertheless, this
explicit affirmation of the numerical unity of the effect has led
theologians to assume that if the One on the side of the cause refers to
the Necessary Existent (Wajib al-Wujid), we would face two
problems:

1- Limiting the power of the Necessary Existent (Wajib al-
Wujud). This is because it would imply that the Necessary
Existent is only capable of creating a single entity. (Allamah
Hilli, 1425: p. 396; Fakhr al-Razi, 1986, Vol. 1, p. 335)

2- Believing that the Necessary Existent is a necessitated agent
(fa‘il mujab), meaning it is not free. This is because a free
agent typically has numerous actions and effects, not just a

single one. (Allamah Hilli, 1425: p. 172)

These criticisms are based on the premise that the effect is a
numerically singular unit. However, according to the exposition of
Transcendent Philosophy (Hikmat-e Muta'aliyah), the effect is not
numerically singular; rather, it is one by true, real, and shadowy unity
(wahdat-e haqqah-ye haqiqiyyah-ye zilliyyah). It bears a shadowy
homogeneity (Senkhiyyat zilltyyah) with the One on the side of the
cause. This perspective not only does not limit God's power and
choice, but instead posits that the first emanation is a unity in
multiplicity, and all things are but reflections of that true One.
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The Ash'arites have raised another objection: that the One on
the side of the cause is not truly one and simple in all respects either.
They argue that it possesses multiple real attributes that are additional
to its essence (za’id bar dhat). Consequently, they believe this rule
(the Rule of the One) applies only to a necessitated agent, not to a free

and active one.

Furthermore, from the Ash'arite perspective, it is permissible
to attribute multiple effects to a single, simple cause. This is because
all contingent beings are attributed to God Almighty, even though
God is transcendent beyond composition. Philosophers, however, have
generally prohibited attributing multiple effects to a truly simple and
universally singular cause, except through a multiplicity of
instruments, conditions, or recipients. They maintain that only a single
effect can be attributed to a truly simple and universally singular
entity. Since the Ash'arites affirm real attributes for God, they argue
that God is not truly simple and singular in all respects. Therefore,
they conclude that God Almighty does not fall under the purview of
this rule. (Al-Iji, 1425: Vol. 4, p. 123; Vol. 7, pp. 188, 201, 207; Vol. 8, pp. 57, 61)

As previously alluded to in this article, Muhyiddin Ibn Arabi,
based on the multiplicity of divine names, also considers God
Almighty to be outside the scope of this rule, thus aligning with the
Ash'arites on this matter. (Ibn Arabi, n.d.: Vol. 4, p. 231)

Some thinkers, in addition to considering the effect as a
numerically singular unit, contend that when we introspect, we
frequently observe the direct emanation of multiplicity from our own
singular soul. For instance, the soul becomes pleased, enraged, joyful,
or sorrowful. Or, in the brain's workshop—the soul's most magnificent
activity center—it conceives, affirms, judges the impossibility of the

conjunction of opposites and contradictories, transcends time and
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space, perceives existent things as non-existent, and embodies non-
existent things as existent. Consequently, the soul's unity and essence
are never disrupted by emanating such diverse and contradictory

multiplicities.

These thinkers have therefore rejected the Rule of the One
due to the perceived necessity of believing in homogeneity
(Senkhtyyat), by which they mean identity in essence, nature, or
attributes and characteristics. They argue that believing in the
identity and similarity of God's essence, nature, and even attributes
and characteristics with those of creation is tantamount to denying
God. This is because the entire being, essence, and attributes of
creatures are contingent, needy, dependent, limited, and subject to
motion and rest, whereas God transcends all these imperfections and
needs. Hence, the Rule of the One has no real-world instance or
application. Furthermore, based on this understanding, an absolute
simple cannot be realized in the objective world. (Allamah Mohammad Taqi

Jafari, 1376: Vol. 26, p. 210)

Despite these arguments, none of the great philosophers have
ever intended such a meaning for homogeneity. They, in fact, agree
with these thinkers in rejecting the aforementioned meaning. Instead,
their understanding of homogeneity is the one previously explained in

the section on the premises of the Rule of the One.

3-2. The School of Tafkik (Separation)

The School of Segregation, which aims to purify religious
knowledge from philosophical and mystical ideas, has also opposed
this rule, following the path of some Imami and Ash'ari
theologians. They deem the Rule of the One as fundamentally
Greek in origin, using this as a tool to dismiss it from the realm of
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thought. Like those groups, they believe this rule is one hundred
percent contrary to preserving unlimited divine power and
prophetic/Qur'anic monotheism. They also argue it contradicts the
concept of the Necessary Existent being a free agent (fa‘il
mukhtﬁr). (Mohammad Reza Hakimi, 1388: p. 142; Sayyid Ja'far Sayyidan, n.d., pp.
19-20; Mirza Jawad Tehrani, 1374: p. 230)

3.3. Salafism

The Salafis and Wahhabis have also vehemently attacked this
rule. The spiritual father of Wahhabism, Ahmad ibn Abd al-Halim al-
Harrani al-Dimashqi, known as Ibn Taymiyyah, believed that
philosophers say "the Lord is one, and from the one, only one
emanates." He argued that their intention behind the Lord's unity is
that He has no affirmative attributes whatsoever, and multiple
meanings are inconceivable in Him. This is because multiple
meanings would lead to composition. Therefore, according to their
view, God cannot be both an agent and a recipient, as the aspect of
agency is different from the aspect of receptivity, and this implies a

multiplicity of attributes, which in turn necessitates composition.

Despite this, Ibn Taymiyyah notes, philosophers still claim that
God is the Intellector and the Intellected, Intellect itself; the Lover and
the Beloved, Love itself; the Delighted and the Delighting, Delight
itself, and so forth, encompassing various multiple meanings. They
assert that each of these attributes is identical to the others, and an
attribute is identical to its possessor; thus, knowledge is power, which is
will, and knowledge is the Knower, who is the Powerful. However, Ibn
Taymiyyah asserts that this "One" that philosophers claim exists, exists
only in minds and has no external reality. Therefore, he concludes, the
principle upon which they build—"from the one, only one emanates"—

is a corrupt principle. (Ibn Taymiyyah, n.d., Vol. 5, p. 292).
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Results, Analysis, and Discussion

Based on the aforementioned interpretations, the role of a correct
elucidation of the rule's premises becomes clearer in properly

understanding the rule itself.

All divine philosophers consider the "One" on the side of the
cause to be the "True One" and "Pure Simple," from which only a
single entity emanates. However, Peripatetics identify the "One" on
the side of the effect as the "First Intellect,” which is numerically
singular. Illuminationists see it as a "Single Abstract Light." Gnostics
and Transcendent Philosophers (Muta'allihin) regard it as "Expanded
Existence or "Expanded Grace which possesses hierarchical degrees.
They consider the First Intellect to be the initial determination of
Expanded Existence and the first imprint on the page of Expanded

Grace.

According to the Peripatetic and Illuminationist views, the
emanation of the First Intellect from the True One is direct and
essential (bil-dhat), while the emanation of other intellects and all
other contingents from the One is indirect and accidental (bil-"arad).
However, according to the Gnostics and Transcendent Philosophers,
the True, Real One has only one emanation, which is direct and
essential, and it is not numerically singular. All other existents are
merely imprints, shadows, and determinations of this first emanation.
Indirect emanation occurs within the determinations of the first
emanation. In other words, the first emanation from the True, Real
One is an Expanded Existence that encompasses all contingents and
pervades all creation. The realization of various longitudinal and
latitudinal levels occurs within this first emanation, which is indeed
Expanded Existence, and the first and most noble level of Expanded

Existence is the First Intellect.
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The correct elucidation of the Rule of the One, which also
removes the criticisms of negating divine free will and limiting God's
power, is the one provided by Transcendent Philosophy. This
elucidation states that from the One with True, Real, and Original
Unity, nothing but a single entity emanates. In other words, from a
single cause that is simple in all respects, with no compositional
aspect in its essence, only a single, simple effect emanates. That single
effect is Expanded Existence or Expanded Grace. All existents, with
their astonishing multiplicity in longitudinal and latitudinal orders and
according to hierarchical degrees, are but the imprints and levels of
Expanded Grace.

The reflection of Your face, when it fell into the cup's mirror,
The gnostic, from the wine's glow, fell into raw craving.

The beauty of Your face, with one glimpse it cast into the

mirror, All these images fell into the mirror of illusions.

All these reflections of wine and opposing images that
appeared, Are but a single gleam from the face of the cup-bearer that
fell into the cup.

The final point is that, based on the principles of both modern
and traditional logic, any valid inferential structure can be transformed
into a conditional compound that possesses logical truth. (Zia Mouahhed,
1386: p. 10; Allamah Hilli, 1385: p. 79)

Therefore, the Rule of the One, which is a valid inferential
structure, can be transformed into a conditional compound with
logical truth, creating a true exemplary structure. We can state: "If an
entity is a true One, then nothing but a single entity emanates from
that true One." In this context, we consider the true One (cause) to be
the essence of God Almighty, who is identical with His names and
attributes, and the single effect to be the Expanded Grace that flows
through all existents and levels of being.
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Abstract

A fundamental step in researching the intersection of Islamic mysticism
(Irfan) and theology (Kalam), and in bridging these two disciplines
regarding the concept of Imamate, is to ascertain if a shared
understanding of Imamate's essence exists between them. Only if there's
a common conceptualization of Imamate can we effectively explore its
various aspects across both fields. The central question of this research is
whether the core concept and characteristics of Shi'a Imamate are
present within Ibn Arabi's mystical framework. It's important to clarify
that this study does not aim to examine the specific linguistic term
"Imamate" in mysticism; rather, it seeks to identify the meaning and
reality of Imamate, even if it is not explicitly expressed through that
particular word in mystical discourse. This article, using an analytical-
comparative approach, examines how Khajeh Nasir considers a Perfect
Definition (hadd tamm) that it includes the qualifier "by inherent right"
(bi'l-asalah). He posits that a prerequisite for this definition is divine
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appointment. Therefore, this can be considered the core characteristic of
the Shi'a definition of Imamate. While Ibn Arabi's terminology differs
from that of Shi'a theology (kalam), the qualifier "by inherent right" (bi'l-
asalah) can be found in his writings with the same Shi'a meaning.
Furthermore, he acknowledges individuals "appointed by God" after the
Prophet, which serves as another expression of this very qualifier "by
inherent right"( bi'l-asalah).

Keywords

Nature of Imamate, Khajeh Nasir, Ibn Arabi, By Inherent Right (bi'l-
asalah), Divinely Appointed.
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Introduction

The term Imamate (o) holds both a literal and a technical
meaning within Shi'a thought. The words "Imam" (sL.) and
"Imamate" originate from the root " Ummam" (s Its primary and
initial meaning is " intention" or " purpose" (al-Azhari, n.d., Vol. 15, p. 455;
Ibn Manzur, 1414 AH, Vol. 12, p. 22). Beyond mere intention, it also signifies
"turning one's attention towards a specific goal" (Zabidi, n.d., Vol. 16, p.
26; Isfahani, 1416 AH, p. 87). Regarding the literal meaning of Imam, it
has been defined as:« Usw U3 & ol (LS 5f calnb 5l 453, iy OIS Ll
«Macs 57 0LS” ("A person whose words or actions are followed, or a
book, or anything else, whether they are in the right or in the
wrong") (Isfahani, 1416 AH, p. 87). An Imam is defined as a human being
whose words, actions, writings, or any other matter are followed,
regardless of whether that individual is on the path of truth or
falsehood. Majma' al-Bahrain, in its interpretation of the term
"Imam" in verse 124 of verse Al-Baqarah, states: _.LJI el Vii»
«loe Ogdl 5 &S gand (Turayhi, 1362, Vol. 6, p. 10). It states: " People
follow you and take [teachings or information] from you".

The technical meaning of Imamate in theology, beyond its
conceptual definition, encompasses specific characteristics. This
differs significantly from how the concept of Imamate is understood
by Sunni scholars compared to its technical meaning in Shi'a
discourse. This divergence in understanding has a profound impact on
their respective theological and jurisprudential discussions.

Ibn Arabi, a renowned mystic, significantly influenced later
Sufi thinkers. His religious affiliation is not definitively clear; some
consider him Ash'ari, while others believe he was Shi'a. However, it
can be confidently stated that he was influential among subsequent
Shi'a mystics. In mystical thought, terms such as Imam, Wali
(guardian), caliph (Khalifa), Qutb, and Perfect Human (Insan Kamil)
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are used. Ibn Arabi assigns various and technical meanings to each of
these, which in some instances, only share a linguistic commonality
with the Shi'a perspective. In other cases, however, they do align with
the Shi'a concept of Imamate in certain respects. Therefore, an
examination of the meaning and concept of these terms in Ibn Arabi's
view, and articulating their points of convergence and divergence with
the Shi'a perspective, will help lay a principled foundation for research
into Imamate studies within mysticism.

Khajeh Nasir al-Din Tusi is another renowned theologian, not
far removed in time from Ibn Arabi. Furthermore, Khajeh Nasir was
an authority in various sciences, including theology (kalam),
philosophy, and mysticism (irfan). He possessed a thorough
understanding and mastery of Shi'a theology. Through his critiques of
theological works from other sects, he aimed to refine beliefs,
establish an unassailable rational theology, and respond to existing
doubts and ambiguities. His familiarity with mysticism (Irfan) was
also significant, to the extent that he authored the book Awsaf al-
Ashraf (Descriptions of the Noble) on the subject. Therefore, it can be
asserted that he was well-acquainted with mystical discussions and
their terminology in his time.

Khajeh Nasir al-Din Tusi is a prominent scholarly authority in
Shi'a thought regarding the issue of Imamate. His works are
characterized by their precision and conciseness, making it easy to
identify the key points and essential features of the Shi'a concept of
Imamate. This allows his work to serve as a benchmark for critically
assessing similar concepts. Furthermore, the concept of Imamate
proposed by Khajeh Tusi differs from earlier interpretations, such as
those from the Baghdad school during the Imams' presence, as well as
later interpretations from the Isfahan school. While these differences
aren't drastic, they are significant. Therefore, Ibn Arabi's mystical
terminology will be evaluated against the views of Khajeh Nasir.
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in the Shi'a view, Imamate is considered one of the Principles
of Religion (Usul al-Din). Unlike other Islamic sects, Shi'ites have
chosen five such principles for their religion, and Imamate is one of
them. This principle causes the main distinction and difference
between Shi'ism and all other Islamic sects. This is because other
Islamic sects consider Imamate to be among the Branches of Religion
(Furu' al-Din), relating to practical rulings and secondary matters.
(Taftazani, 1409 AH, Vol. 5, p. 232).

By clarifying the indicators of Imamate in Khajeh Nasir's view
and conducting a thorough case study and complete survey of related
terms in mystical thought, we can readily determine the presence or
absence of the Shi'a concept of Imamate within mysticism. This will
also pave the way for comparative research in mysticism and theology
concerning Imamate studies. This is crucial because, assuming a
conceptual commonality in terminology, we can then proceed to
discuss Imamate. If it's proven that Ibn Arabi accepts the
characteristics of the Imam as defined in Shi'a terminology and
employs them in his expressions and vocabulary, then a discussion
about identifying the specific instance of the Imam and his attributes
becomes possible.

Various works have been written in this field. Most research is
one-dimensional, and mysticism (Irfan) has not been explored
comparatively with theological (Kalam) perspectives. While some
studies have focused on the concept of Wilayah (guardianship) in
mysticisml, However, it has not been compared with Shi'a Imamate.
Among the comparative works written is the thesis, "A Comparison of
Walayah (Guardianship) in Mysticism and Shi'a Theology (Kalam)

1 Kamali Baniani, Mohammad Reza and others. (2007). "An Examination of the
Mystical Theory of Wilayah from the Perspective of Several Mystics." Journal of
Religions and Mysticism.
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(with an Emphasis on Ibn Arabi's Fusus al-Hikam and the Works of
Khajeh Nasir al-Din al-Tusi)"This work discusses both theological .
and mystical Guardianship; however, it does not delve into the topic
precisely, and Ibn Arabi's works are examined through the lens of
Shi'a commentators, at times with justifications. Additionally, that
discussion only covers walayah (guardianship), and other synonymous
terms haven't been examined. In contrast, this article reviews all of Ibn
Arabi's books without focusing on any specific term from his works.
Furthermore, Ibn Arabi's own viewpoint is presented, not that of his
commentators, who are often Shi'a and accept the theory of Imamate.
Also, in a scientific-promotional article titled, "The Comparative
Position of the Theory of Imamate in Theological Approaches and an
Examination of Philosophical and Mystical Foundations," the mystical
foundations of this issue have been explored.

In this article, to understand Ibn Arabi's views, we will refer to
his original texts and not examine the perspectives of his
commentators. This approach allows for a precise exploration of the
concept of Imamate. Furthermore, we aim to identify the
characteristics of the concept of Imamate from Khajeh's (Nasir al-Din
al-Tusi's) viewpoint within Ibn Arabi's works, and we will not
independently address Ibn Arabi's specific terms such as wali
(guardian), caliph (khalifa), and others.

Imamate from Khajeh Nasir al-Din al-Tusi's Perspective

After discussing Monotheism (Tawhid), Divine Justice (Adl), and
Prophethood (Nubuwwah), Shi'a theologians address the issue of
Imamate. Therefore, it can be said that Imamate is contingent upon
these preceding principles (Tusi, 1405 AH, p. 425). However, Modarres

1 Mohammad Ali Rezaei, supervisor Bager Fakhar, M.A., Al-Mustafa International
University, Isfahan Branch, 2015.
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Razavi, in his comprehensive research on the works of Khajeh Nasir
al-Din al-Tusi, attributes this treatise to him (Modarres Razavi, 1370, p. 545).
Mu'jam Tabagat al-Mutakallimin also considers it a work by Khajeh
Nasir (The Scientific Committee at Imam Sadiq Institute, undated,
Vol. 2, p. 414). Although the points Khajeh Nasir discusses in this
treatise are scattered throughout his other works, its logical structure
and use of logical terminology make it valuable for examining the
definition, essence, characteristics, and requirements of Imamate.

Definitions are generally categorized into two main types:
perfect definition (hadd) and descriptive definition (rasm) (Helli, 1371, p.
221). Consequently, various forms of definition are considered. Khajeh
Nasir al-Din al-Tusi, in addition to presenting different definitions,
believes that one can also define Imamate by explaining its "why"
(causation) and "how" (quality) (Tusi, 1405 AH, p. 426). While he doesn't
define Imamate in some of his works, such as Tajrid al-I'tigad (The
Purification of Theology), he defines it in three different ways in other
works, which warrant examination.

The first definition of Imamate is as follows:« isle Lt ieleY!
25 s sl Al eedlae Lis 8 WUl psee(( b 5 e dhoin i
(g o2 2 Lss "Imamate is a general religious leadership,
encompassing the encouragement of all people to preserve their
religious and worldly interests, and deterring them from what harms
them accordingly.") (Tusi, 1413 AH, p. 83). In this definition, in addition to
the general religious leadership that's stated in most books, the
characteristic of encouraging people to preserve their religious and
worldly interests is also articulated.

The second definition by Khajeh Nasir al-Din al-Tusi is:«
S Gt e BT e i L on Sl o o e mally oT a8
«ill g 535 oo a5 gl sldll o 5 03T 3Ll J] 1S canlS-Y (A
conquering leader (or one who enforces his authority), who enjoins
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what is good and forbids what is evil, clarifies what is obscure in the
Sharia (Islamic law) for the community, and implements its rulings, so
that they may be closer to righteousness and further from corruption,
and be secure from the occurrence of discord.") (Fazel Meqdad, 1420 AH, p.
156). Fazel Meqdad considers "leader to be the proximate genus and
the rest of the definition as the differentia, each part of which prevents
other things from entering the definition (Fazel Meqdad, 1420 AH, p. 156). In
these two definitions, in addition to the genus and differentia, there's a
greater focus on the purpose (4¢) of Imamate.

The third definition that Khajeh Nasir al-Din al-Tusi provides,
and which aligns more closely with the definitions from Sharif
Morteza (Tusi, 1405 AH, Vol. 2, p. 264) and Himsi (1412 AH, Vol. 2, p. 235), iS as
follows:« ls (2 Aa¥l Ll 5 -yl 5 asladl a1 ad g1 SLsYl ya»
«adSII ("He is the human being who possesses general leadership in
religious and worldly affairs, by inherent right (or by divine
appointment), in the abode of obligation" (Tusi, 1405 AH, p. 426). He
considers this definition to be more comprehensive ("the most
perfect") than the others. One of the reasons for its comprehensiveness
is that more causes are mentioned within the definition. This is
because a Perfect Definition (hadd) must include all causes (equal and
distinct), and the four causes, either individually or collectively, can
be expressed as the differentia (fas/) (Tusi, 1361, p. 434). Given this, it can
be stated that general leadership (asle 4. }) is the genus. The phrases
"in religious and worldly affairs" (LuJl 5 -4l 3) act as the differentia
based on the formal cause. "By inherent right" (bi al-asalah) serves as
the differentia based on the efficient cause. And "in the abode of
obligation" (Sl > -5) functions as the differentia based on the
material cause. In this specific definition, the differentia based on the
final cause (purpose) has not been explicitly stated. However,
considering Khajeh Nasir's second definition, the differentia based on
the final cause can also be derived.
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In cases where an object shares some essential commonalities
and essential distinctions, a Perfect Definition (hadd) is used. This is
because a Perfect Definition expresses both the common essential
attributes (the genus) and the distinguishing essential attributes (the
differentia) (Helli, 1371, p. 221). However, it's important to note that
definition by Perfect Definition applies to species, whether true or
relative, because a differentia exists in these instances.

Based on these three points, we can conclude that Imamate is a
relative species (naw' izafi), not a true species (naw' haqiqi). These

three points are:
1. Imamate is agreed upon by all Islamic sects.

2. In logic, the four causes of an object can serve as the origin of
its differentia (Tusi, 1361, p. 434).

3. From the perspective of theologians, the disagreements
among Islamic sects stem from differing beliefs on whether
God is obligated to appoint an Imam or if the responsibility
lies with the people, and if it is obligatory for God, in what
manner. (Tusi, 1413 AH, p. 83) In essence, it can be said that this
disagreement lies in the efficient cause of Imamate.

Given that various sects differ on the agent or cause that
brings the Imam into existence, it can be argued that this
disagreement, in a way, extends to the very definition and true
essence of Imamate. Consequently, we can conclude that Imamate
is a relative species, not a true species. The consensus among all
Muslims lies in its essential attributes (genus and differentia based
on the formal, material, and final causes), while their disagreement
is centered on a single aspect: the differentia based on the efficient
cause. Due to the fact that many definitions only mention the genus
and differentia based on the formal cause (Taftazani, 1409 AH, Vol. 5, p.
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234; Tji, 1325 AH, Vol. 8, p. 345), we can say that the subject of discussion
regarding Imamate is consistent. All theologians have been aware
of these differing viewpoints concerning the efficient cause, but
only some have incorporated this distinction into the definition,
which is why they included the qualifier "by inherent right" (bi al-
asalah). In fact, it is this very qualifier that changes the definition
of Imam from that of a relative species (naw' izafi) to a true species
(naw' haqiqi). All definitions share common ground in the
differentia based on the formal, material, and final causes. The
origin of the disagreement between the Shi'a and Sunni viewpoints
lies in their acceptance or rejection of this qualifier. Therefore,
this article will focus on it.

The Meaning of " by inherent right " in Theology (Kalam)

The term " by inherent right " (JL=¥U), as a theological concept,
was perhaps first used by Sayyid Morteza in his definition of
Imamate, where he contrasted it with " by deputyship " (Bi al-
Niyabah) (Sharif Morteza, 1405 AH, Vol. 2, 264). Its primary meaning is
that the individual is originally an Imam in their own right, not
merely a successor or representative of another. Various viewpoints
have offered different interpretations of its meaning, which we will

now examine.

" by inherent right " (3L-YV) is used to distinguish and exclude
the leadership of deputies and governors appointed by the Imam
(Bahrani, 1406 AH, p. 174; Fazel Meqdad, 1405 AH, p. 326). In this explanation, the
qualifier " by inherent right " is contrasted with the Imam's deputies.
In reality, this isn't a precise explanation of the qualifier itself; it

merely states its opposition to " by deputyship " (Bi al-Niyabah).
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This qualifier signifies general leadership and is synonymous
with it, serving to distinguish the position of Imamate from other
subordinate roles like judgeship and provincial governance (A Group of
Writers, 1381, p. 51). Upon reviewing this perspective, it must be noted that
Khajeh Nasir's definition includes both "general leadership" and "by
inherent right" (IL,YV). If these two phrases held the same meaning,
one would be redundant and superfluous in the definition, which
contradicts his logical principles. For this reason, this interpretation is
not acceptable.

It's possible to omit this qualifier and substitute it with "by
deputyship from the Prophet." (Helli, 1409 AH, Vol. 1, p. 45) Some even
consider the Imam to be acting by deputyship from the Prophet,
believing that only Prophets possess "by inherent right" (dLoYU).
(Majlisi, 1404 AH, Vol. 2, p. 290).

In evaluating this perspective, it should be noted that some
early Shi'a scholars, despite acknowledging that the infallible Imams
are the successors and deputies of the Prophet, still consider the Imam
to possess authority "by inherent right" (d—=Yl). In response to this
viewpoint, they state: Sl ade &1 Y] cal5 158 0 el gl oY llsp
€l L oy S (IS ls 5 e p3l "That is because, even
though they are his deputies, he is not in the abode of obligation (or
accountability), so the definition is not invalidated by that.") (Himsi,
1412 AH, Vol. 2, p. 236). Even though, in one sense, the Imam is a deputy,
the definition of Imam remains correct because the Prophet of Islam
(peace be upon him and his family) is no longer alive in this world of
obligation. He reconciles the qualifier "by inherent right" (bi al-
asalah) in the definition with the Imam's deputyship from the
Messenger, believing that this characteristic of the Imam doesn't
necessitate considering him solely as acting "by deputyship" (Bi al-
Niyabah).
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In this definition, "by inherent right" (#L,Y\) means that God
originally chose him. In contrast, when people choose a general leader
for themselves, it's called "by deputyship" (Bi al-Niyabah).
Consequently, one of the characteristics of an Imam is being divinely
selected, and this qualifier has an entailment or conditional
relationship with divine appointment. Several reasons can be

presented in support of this view, including:

A: According to Khajeh Nasir al-Din al-Tusi, "by inherent
right" (bi al-asalah) can be considered the differentia based
on the efficient cause. The well-known differentia ("in
religious and worldly affairs" - L.l 5 o, 3), which is
agreed upon by all, is based on the formal cause.
Consequently, this qualifier refers to the agent who
determines the Imam. Based on an exhaustive disjunction,
the agent determining the Imam is either God, the
individual themselves, or the people. The second
possibility (the individual themselves) is false, because
anyone, even without the necessary qualifications, could
claim to be the Imam. The third condition (the people) is
also invalid according to Sayyid Morteza's definition.
Therefore, the desired conclusion (being divinely chosen)
is established. With this analysis, it can be said that this

qualifier indicates divine appointment.

B: The primary and original meaning of this is that the Imam
is an Imam by virtue of himself, and not appointed by
anyone else. Analyzing this point raises the question: Does
the Imam possess the quality that makes him an Imam
inherently as part of his human essence, or is it an

accidental attribute? If it were inherent (essential), then the
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Imam's essence would be the same as other humans; all are
rational animals. Consequently, all humans would have to
be Imams. Due to this problematic implication, the first
possibility is false. If Imamate is due to an accidental
attribute, it must have a cause, and someone must create
this attribute in him, as every accidental attribute has a
cause. This cause is either the essence of the thing itself,
God, or something else. The possibility of the essence
itself is false for two reasons: First, a thing cannot give
what it lacks, and second, all humans would then have to
be Imams. If the second possibility (God as the cause) is
accepted, the desired conclusion (divine appointment) is
established.

For the "something else" category in the third
possibility, two scenarios are conceivable: either infallible
Prophets or fallible, non-infallible individuals (the
common people). If the fallible individuals were to be the
cause of granting Imamate, they would lack the very thing
(Imamate) they are supposedly bestowing, and thus, they
cannot grant it. In the case of infallible Prophets, it must be
said that their actions are not based on human desires but
rather on divine revelation. s 3 “Yl e q| (Ss8) E Gl L 3»1
« ~s3("Nor does he spealé from [his own] iilclination. It
is not but a revelation revealed.") (Najm, 3-4) In reality,
even in this scenario, it is God who bestows Imamate upon
an individual and appoints him. This appointment and the
individual's inherent right (bi al-asalah) to Imamate are

declared through the Prophet (Himsi, 1412 AH, Vol. 2, p. 296).

1 "Nor does he speak from [his own] inclination. It is not but a revelation revealed."
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Consequently, with this analysis, the term bi al-asalah
implicitly indicates divine appointment. Perhaps it is
because of this analysis and implicit indication that Khajeh
Nasir al-Din al-Tusi states after his definition: FL Y3
13 ke 05 of oan STV Lo el3L BT ey 0F el
€l padl (nadl (3 Maszeall 251500l Indeed, there is nothing to
prevent a scholar (or coiner of terms) from assigning terms
to whatever they intend, except that it is incumbent upon
them that these terms be consistently applied in the
contexts where the intended meaning is used.") (Tusi, 1405
AH, p. 426).

C: Himsi, a Shi'a theologian who predates Khajeh Nasir al-
Din al-Tusi, explains "by inherent right" (bi al-asalah) and
its difference from general leadership, stating: 43 451 <5l»
ol Y ALY Sl il o Mee sLaiL Lasd Jo J 4l s
«Labe] OLS" Lad &3 56,8 e LU alasw (" Its explanation is that
if Allah Almight}; had explicitly designated a person for,
for example, judiciary or collecting zakat (charity)
originally — not as a deputy for someone else in these
matters — that person would not be considered an Imam.")
(Himsi, 1412 AH, Vol. 2, p. 236). To support the idea that one
could have a judge "by inherent right" (bi al-asalah), he
uses the phrase "God's explicit appointment” (&l _a5). It
seems for him, the concepts of being original ( J_.aT) and
divinely appointed (_» s2us) are intertwined and accepted
as a fundamental premise.

D: After providing the aforementioned definition in his
Risalat al-Imamah (Treatise on Imamate), Khajeh Nasir al-
Din al-Tusi states: «L&es bsuaie 3LS 13] bl gl el
("The Imam whom we have defined, if he is divinely
appointed (L ) and empowered (L&ax)...") (Tusi, 1405 AH,
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p. 426). Regarding the meaning of - X., it has been
explained as being established (Tarihi, 1362, Vol. 6, p. 317) and
gaining power and authority (Mostafavi, 1368, Vol. 11, p. 150).
Given that if Imamate merely entailed the characteristic of
general leadership, then a leader is only truly a leader
when they possess power and dominance; someone
without power is not addressed as a leader. In that case,
either the condition "if he is divinely appointed ( oLsS 13|
Ls2w)" would be superfluous, or the meaning of "leader"
would be different. Both scenarios—a meaningless
condition or a change in meaning without supporting
evidence—are unlikely for Khajeh Nasir al-Din al-Tusi.
Furthermore, Sunni Muslims accept the Imam as a general
leader in both religious and worldly affairs, yet they do not
accept this condition and consider it outside the definition.
Therefore, it must be said that this condition pertains to the
qualifier "by inherent right (bi al-asalah)." Perhaps this is
why he uses the phrase "whom we have defined (olsi>)."
This condition belongs to this definition, and the
difference between this definition and others lies in the
phrase "by inherent right." Hence, divine appointment can

be understood as "by inherent right."

E: Khajeh Nasir al-Din al-Tusi believes that the explicit
designation (nass) and proclamation of an Imam don't
mean God appoints someone as a leader; rather, they serve
to make him known to the people (Tusi, 1363, p. 115). From
another perspective, the "by inherent right" (bi al-asalah)
aspect is unknown to people; it's a characteristic they can't
normally discern. Therefore, God must announce it to

them. In fact, explicit designation (nass) is the means by
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which people become aware that an individual is an Imam
by inherent right. Thus, there's an entailing relationship

between being divinely appointed and this qualifier.

Considering the aforementioned reasons, it can be concluded
that the qualifier "by inherent right (bi al-asalah)" in the definition
implicitly or conditionally indicates divine appointment. Consequently,
an individual who believes in an Imam "by inherent right" or in the
existence of a divinely appointed individual aligns with the Shi'a
definition of Imamate and can be considered Shi'a. In essence,
including this qualifier in the definition implicitly highlights the point
of divergence between Shi'a and Sunni interpretations, and this
difference in a single defining element leads to disagreements in
specific instances or manifestations of Imamate.

Characteristics of Imamate Being " By Inherent Right " (Bi
al-Asalah)

Given Khajeh Nasir al-Din al-Tusi's perspective and the nature of " By
Inherent Right "( Bi al-Asalah) as a differentia, its distinguishing
features from other viewpoints can be expressed as follows:

The selection of the Imam is not the responsibility of the
common people (mukallafin).

The Imam possesses characteristics that only God is aware of,
and for this reason, the selection of the Imam is God's responsibility.

The Shi'a theory of Imamate is distinguished from other sects
that consider its selection the responsibility of the common people.

When the determination of the Imam is not the responsibility
of the common people, it is not considered an act or deed of the
common people. Hence, it will not be among jurisprudential matters
or practical rulings.
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Just as the appointment and selection of Prophets are God's
responsibility and are discussed under the principles of religion (Usul
al-Din), Imamate, being God's selection, is also addressed within the
principles of religion. However, it should be noted that prophethood
and Imamate differ in their logical genus, and general leadership is not
discussed in the definition of prophethood. Therefore, they will be two
distinct and different things.

It could perhaps be argued that, given this qualifier expressed
by Khajeh Nasir al-Din al-Tusi, the definition of Imamate is a true
(perfect) definition. In this definition, the essential attributes of the
Imam as they exist externally are articulated. This means that in
proving the external existence of the Imam, the concepts of divine
appointment (mansiis) and obligatoriness upon God (wajib ‘alayhi
Allah) are introduced. Analyzing these two conditions leads us to the
conclusion that the Imam must be infallible (ma'sum) (Tusi, 1405 AH, p.
427). Therefore, a characteristic is stated as a differentia in the
definition that, in some way, refers to divine designation and the
necessity of his selection by God.

Ibn Arabi's Perspective

Ibn Arabi lived slightly before Khajeh Nasir al-Din al-Tusi, during the
Abbasid rule. Numerous terms like wali (guardian), Imam (leader),
caliph (khalifa), and qutb are found in Ibn Arabi's works, and in many
instances, he assigns them specific characteristics. Therefore, to grasp
the overall concept, we can't just pick one term and discuss it. Instead,
we're looking for a concept in his writings that Shi'a scholars use in
their definition of Imamate. If we can establish that a shared concept
exists, then that can serve as the starting point for interdisciplinary
discussion, allowing us to explore subsequent steps based on that
commonality.
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The most crucial point in describing Imamate from Khajeh
Nasir al-Din al-Tusi's perspective is the differentia "by inherent right
(bi al-asalah)." This differentia is the hallmark of Shi'a Imamate's
identity. This qualifier distinguishes the Shi'a definition and viewpoint
from that of the Sunni Muslims, to the extent that none of the scholars
from various Sunni sects accept it; only Shi'a scholars use it. As
discussed, it implicitly refers to divine appointment. Therefore, we
must examine instances where Ibn Arabi believes an individual is

divinely appointed.

A: Use of the Term by inherent right "Bi al-Asalah"

Upon examining Ibn Arabi's works, we find that this qualifier, " by
inherent right " (Bi al-Asalah), is indeed used in his expressions.
When discussing the Qutb, he states: "Among them [may God be
pleased with them] are the Poles, and they are those who encompass
spiritual states (ahwal) and stations (magamat) by inherent right or
by deputyship" (Ibn Arabi, n.d., Vol. 2, p. 6). In this statement, he believes
that some Poles, who combine spiritual states and stations, are
sometimes chosen by God and sometimes by others. He uses the
term by inherent right ("Bi al-Asalah") and also mentions " by
deputyship " (Bi al-Niyabah) alongside it. The juxtaposition of these
two terms echoes Sayyid Morteza's view, who considers Imamate to
be "by inherent right, not by deputyship" (Sharif Morteza, 1405 AH, Vol. 2, p.
264). Notably, the term " by inherent right " holds no place in Sunni
theological discourse regarding the Imam or ruler; it's exclusively
used by the Shi'a.

Given that Ibn Arabi accepts the concept of a "Qutb by
inherent right and believes that some Poles are divinely appointed, it
can be argued that, based on this text, people and those bound by
religious duties (mukallafin) have no role in appointing the Qutb, at
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least in certain instances. These instances share common ground with
the Shi'a understanding of Imamate. One might object that " by
inherent right " in Ibn Arabi's expression is not the same as the
theological term used by Shi'a scholars. To address this, one would
need to examine the meanings of '"originality" (asalah) and
"deputyship" (niyabah) in his works and then make a judgment
accordingly.

The Meaning of "Asalah" (Originality) and "Niyabah"
(Deputyship) in Ibn Arabi's View

Ibn Arabi uses the term " by inherent right " (bi al-asalah) in another

context. Regarding " the Remnant of God " (Baqiyat Allah), he states:
il i3 5 ) llan S Tt o1 3 Ll gl VL <Y 22 ol L]
S il 5 bt b Gl O Lo am e i Jl B S LS LS sk
O esle Sams o ol €Y QU 1t Lleo L] 5 0 2 SIS U iy OF 5Ls Lo U3 e
) A g QU foo VN (S 08 pats fo Yl prgrans Loy il 6 o g

NF. o Fr Bs o

"He (God) only named it (the remnant) as such because originally

(bi al-asalah) He created for you all that is on Earth, so you had

absolute disposal over it, taking what you wished and leaving what

you wished. Then, in a second stage, He restricted some of what

was permitted for your disposal and left for you what He willed to

leave. That is Baqiyat Allah (the Remnant of God). He only made

it good for you because He knew that some of His servants' souls

would be blinded to this remnant by what the origin (the

unrestricted initial state) gave them, causing them to act by the rule

of the origin. So He said to them, 'The Remnant." (Ibn Arabi, n.d.,

Vol. 4, p. 114)

He considers the creation of the world for humankind to be "by
inherent right" (bi al-asalah). Therefore, humans are free to act in the
world as they wish. However, God established " the Remnant of God "
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(Baqiyat Allah) for humankind because He knew that some servants,
due to the "original" (unrestricted) state God granted them, would fail
to perceive this " the Remnant of God." Thus, they must manage
affairs according to the very principle that is " the Remnant of God."
Ultimately, he places this "remnant" alongside the creation of the
world for humans, considering both to be fundamental principles.

the Remnant of God (Baqgiyat Allah) is by God's decree, and
God has established him by inherent right (bi al-asalah).

For humans to manage affairs, they must act according to the
decree of the Remnant of God, and he holds sovereignty over the people.

Some humans lack the ability to perceive this divine blessing

and this fundamental principle, remaining blind to it.

The fact that the Remnant of God is chosen by God and that all
people must obey him indicates that " by inherent right " in Ibn
Arabi's discourse carries the same theological meaning as understood
by the Shi'a.

Ibn Arabi also uses the qualifier " by deputyship " (Bi al-
Niyabah) in two senses. Its general meaning is that sometimes God
and humans can become deputies for each other. Humans become
God's vicegerents on Earth, and God, in some instances, becomes the
deputy for humans (Ibn Arabi, n.d., Vol. 1, p. 671). The Perfect Human (Insan
al-Kamil) becomes God's vicegerent on Earth and acts as the deputy
of the Divine Truth in all actions. Their disposition over various
matters is due to this deputyship, whereas other beings do not become
God's deputies (Ibn Arabi, n.d., Vol. 3, pp. 280-286). This meaning, however,
cannot be considered the same as the established theological meaning.

|l

The other meaning of " by deputyship " is precisely what Sayyid
Morteza intended in his theological discourse, and we'll delve into that

in detail.
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Special Meaning of Deputyship (Niyabah)
Ibn Arabi explains the special meaning of "by deputyship" (Bi al-

Niyabah) in one of his statements. He says: An Imam and Caliph is
either manifest, meaning he takes control of affairs with the sword and
overwhelming power, or he is hidden and, for some expediency, does
not accept apparent power. In this case, he has a deputy who assumes
power. This caliph can rule with justice or with tyranny and
oppression (Ibn Arabi, n.d., Vol. 3, p. 137). An Imam "by deputyship" (Bi al-
Niyabah) is a caliph who rules on behalf of the Imam "by inherent
right". He believes that the selection of the Imam is God's
responsibility, and if an Imam does not assume governance, he
himself chooses a caliph for the people. The caliph and Imam are not
chosen by the people. However, he also states that the "Ahl al-Hall wa
al-'Aqd" (people of loosening and binding, i.e., those who appoint and
depose rulers) are among the factors that compel the Imam and Caliph
to accept apparent rule (Ibn Arabi, n.d., Vol. 3, p. 138). In reality, this council
does not determine the Imam; rather, it compels him to accept
apparent power and governance, having no true role in determining
the Imam.

In summary, this perspective suggests that an Imam "by
inherent right" (bi al-asalah) and divinely appointed sometimes
accepts apparent rule and sometimes does not. In the latter case, the
Imam remains inwardly (Batini) and selects a deputy for outward
governance. In essence, whether the Imam governs or not doesn't
contradict their "by inherent right" status; rather, it impacts whether
their leadership is manifest (outward) or hidden (inward).

B: Successors Chosen by God

Given that Ibn Arabi's view on the Perfect Human, Caliph, Qutb, and
Imam is not precisely identical to the Shi'a perspective—sharing
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common applications in some instances and differing in others—the
examples used should not be the terms themselves. Instead, it must be
demonstrated that Ibn Arabi, like the Shi'a, believes in God's
appointment after the Prophet Muhammad (peace be upon him and his
family). In reality, unlike other Sunni theologians who believe that the
selection of a successor after the Prophet Muhammad (peace be upon
him and his family) is the people's responsibility and that God has not
appointed anyone on Earth after him, Ibn Arabi believes in divine
selection and appointment. The Shi'a concept of Imamate can thus be
found in his expressions.

Upon examining Ibn Arabi's statements, instances explicitly
mentioning God's appointment after the Prophet Muhammad (peace
be upon him and his family) can be found. Among them is the
following:

Ibn Arabi believes that God chooses and places other
individuals on Earth besides prophets. He states, "The Pole
appointed by the Divine Truth has precedence in ruling over those
whose Imamate is known inwardly among people" (Ibn Arabi, n.d., Vol.
3,p. 138).

From this statement, two points can be inferred: First, there
exists an individual who is appointed by God. The phrase "appointed
by the Divine Truth" (3=l ag> s o sad) is essentially another
expression for Khajeh Nasir al-Din al-Tusi's term "by inherent right".

In Ibn Arabi's terminology, the Qutb (Pole) refers to the heirs
of divine messengers and prophets (Ibn Arabi, n.d., Vol. 4, p. 760). Therefore,
we can conclude that he believes in divine appointment after the Great
Prophet (peace be upon him and his family), though he expresses it
using a term other than "Imam."

Another point derived from his statement is the precedence in
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ruling. In Ibn Arabi's view, the individual divinely appointed has
superiority over others, and his decree is binding over all other
judgments of his time. Given that Ibn Arabi previously divided the
Qutb into those "by inherent right" and "by deputyship" (Bi al-
Niyabah) (ibn Arabi, n.d., Vol. 2, p. 6), we can infer that the divinely
appointed Qutb is another expression for the same concept of "by
inherent right." This Qutb holds precedence over the Qutb "by
deputyship" and any Qutb who is the inward Imam of the people;
these individuals will be subordinate to him.

2-Ibn Arabi distinguishes between a "Caliph from God"
(Khalifah 'an Allah) and a "Caliph from the Messenger" (Khalifah 'an
al-Rasul). In his view, the Caliphate has different ranks. After the
Prophet of God, some become his Caliphs, while others are Caliphs of
God. Outwardly, both issue the same rulings; however, the Caliph of
the Messenger rules based on ijtihad (independent reasoning) and
traditions received from the Prophet, whereas the Caliph of God
receives the same ruling directly from God (Ibn Arabi, 1370 AH, p.
163). Based on this, after the Prophet Muhammad (peace be upon him
and his family), there are individuals who receive rulings directly
from God, even if these rulings do not outwardly differ from the
established Islamic legal rulings. He concludes by stating, "He (God)
did not explicitly appoint anyone as His Caliph, nor did He designate
anyone" (Ibn Arabi, 1370 AH, p. 163). It should be noted that Ibn Arabi's true
intent here is that the Shi'a Imams and true Caliphs are not "Caliphs
from the Messenger." If the Imams were appointed by the Prophet and
were his Caliphs, then the qualifier "by inherent right" (bi al-asalah)
would not be valid, and they would instead be "by deputyship from
the Prophet" (niyabah 'an al-Nabi), thus falling outside the definition

of an Imam who possesses inherent authority.

If there is an explicit designation (nass) for the Imam, it points

http://jti.isca.ac.ir



80 Journal of Theosophia Islamica No. 6

to divine appointment and being divinely chosen, not to the Prophet of
Islam appointing a successor or caliph for himself. This is why Ibn
Arabi explicitly states that the Prophet did not choose a caliph for
himself, as he knew that God had already chosen a caliph after him,
and that person would be a caliph "by inherent right" (bi al-asalah). In
reality, the status of the Imams is that of God's vicegerents
(Khalifatullah); they don't attain the position of caliphate through
imitation or independent reasoning from the Prophet's texts. They are
directly chosen by God and receive rulings from Him.

Addressing the Misconception of Wujudiyya's Influence on
the Appointed Imam

A common misconception arises from Ibn Arabi's doctrine of Unity of
Existence (vahdat al-vujud), where no reality exists apart from God,
and all beings are merely manifestations and aspects of Him (Ibn Arabi,
nd., Vol. 1, p. 183). Given this perspective, and interpretations that
attribute Ash'ari determinism to him, it's sometimes concluded that his
terms and phrases indicating the appointment and selection of an
Imam are merely a consequence of this worldview. In essence,
according to Ibn Arabi, nothing exists but God. Therefore, if he uses
phrases like "He places them" (V_elx.?v.’r') or "the appointed one"
(—s—exll), one should not infer that this aligns with the Shi'a
viewpoint. Instead, it's argued that in Unity of Existence (Vahdat al-
Vujud), only God performs any action, and the reason he doesn't grant
people a role in choosing the caliph is due to the dominance of the
Unity of Existence (Vahdat al-vujud) theory in his perspective.

In response to this misconception, it's important to note two things.
First, Ibn Arabi does not accept determinism (jabr) in the sense of the
Ash'aris (Ibn Arabi, n.d., Vol. 1, p. 624); in some instances, he upholds free
will. Second, while phrases like "He places them" (r_.g_l:.?g_) might align
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with the concept of Unity of Existence (vahdat al-vujud), the term "the
appointed one" (— s.2wll) explicitly states divine appointment and the
exclusion of popular choice.

A third response to this misconception, based on Ibn Arabi's
own statements, is that he believed that during his time, the caliphs
were successors to the Prophet (peace be upon him and his family),
not successors to God (Ibn Arabi, 1370 AH, p. 162). Furthermore, he believed
that after the Prophet (peace be upon him and his family), there was an
individual who would accept the "Caliphate from God" (&l e 43dst)
directly from God (bn Arabi, 1370 AH, p. 163), and that Islamic governance
was not solely administered by the people's choice. Based on this, it
must be said that in Ibn Arabi's view, God did choose a Caliph after
the Prophet. However, the question of "Who is this divinely chosen
Caliph?" is a separate issue concerning the identification of the
specific individual, which is beyond the scope of this article, as it
focuses only on the concept of Imamate.

Given Ibn Arabi's classification, it's evident that while he
sometimes acknowledges popular choice, he also firmly believes in
divine selection. This suggests that the concept of unity of existence
(Vahdat al-vujud) plays a very minor role, if any, in this theological
view. Instead, Ibn Arabi's perspective seems rooted in the realities of
society and the tangible world. Therefore, considering the distinction
between a "Caliph from God" and a "Caliph from the Messenger,"
terms like "He places them" (r_g‘beg) can be interpreted as referring to
the Caliph of God and His divine selection and appointment.

Conclusion

Khajeh Nasir al-Din al-Tusi offers various definitions of Imamate,
some of which align with other existing definitions. However, there's a
particular definition that primarily highlights the distinction of
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Imamate in the Shi'a perspective compared to other Islamic sects. This
definition includes three characteristics based on the four causes. Two
of these characteristics are consistent with other definitions, and in
some cases, with Sunni definitions. The third characteristic, however,
is the qualifier " by inherent right " (bi al-asalah). As discussed with
the provided reasons, this refers to the efficient cause, which Sunni
Muslims do not accept or even use. The implication of this qualifier is
that the Imam must be divinely appointed. Given that this definition is
specific to the Shi'a and Sunni scholars have not articulated this
qualifier, it serves as the criterion for defining Imamate in this article.

Ibn Arabi's terminology on this topic is varied, using different
terms that sometimes align with Shi'a Imamate and at other times
diverge. Given that the qualifier " by inherent right " (bi al-asalah) or
divine appointment of the Imam is specific to the Shi'a perspective, we
explored its usage in Ibn Arabi's works. By examining its meaning, we
can see that in certain instances, he uses this qualifier with the same
specific theological meaning as the Shi'a. He also adheres to its
implication of divine appointment, believing that there is an individual
"appointed by God by inherent right." Since this article doesn't delve
into specific examples of the Imam but focuses solely on the concept
of Imamate, we can conclude that Ibn Arabi accepts the core
characteristic of the Shi'a concept of Imamate. In various contexts, he
differentiates it from an Imam who acts "by deputyship." While he
might not use the exact term "Imam" in the Shi'a-specific sense, he
nonetheless believes in its conceptual characteristics and accepts that
God continues to appoint individuals after the Prophet.
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Abstract

Ta'zieh is a national and religious performance that has, in a way,
transformed into a ritual in our culture. This performance is inherently
rich in elements that demand contemplation regarding their dramatic
weight and significance. Ta'zieh is a fully theatrical scene; that is, the
staging of a Ta'zieh possesses dramatic characteristics that can be
examined from the perspective of the philosophy of theatre, which
generally addresses the concepts of performance and staging. Therefore,
this article seeks to discuss Ta'zieh from a philosophical perspective,
analyzing its different facets and its similarities to and differences from
what we commonly call theatre or drama. We aim to analyze Ta'zieh
within a new framework, revealing its capacities in light of new
theoretical discussions on theatre. In other words, in this article, we are
looking for the intersection point of Ta'zieh and the philosophy of

theatre, discussions that have largely been neglected in our research
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literature, all without reducing either domain—Ta'zieh or modern

drama—to the other.
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Introduction

Generally, the philosophy of theatre and philosophical discussions
surrounding it are not very well-known in Iran. This becomes even
more apparent when we consider the vast number of studies conducted
on, for instance, the philosophy of art, the philosophy of cinema, and
literary criticism. The philosophy of theatre encompasses discussions
centered on the nature of drama, the characteristics of theatrical
performance, the presence of actors on stage, and theatre's capacity to
present concepts that have always been a concern for philosophers.
From this perspective, Ta'zieh can serve as an excellent case study in
this field. Consequently, philosophical and theoretical discussions on
this topic can offer a broader picture of the Ta'zieh phenomenon.

We primarily view Ta'zieh as a ritualistic and religious
ceremony, often overlooking its semantic, dramatic, and semiotic
aspects. Our intention is to examine and analyze Ta'zieh as an
independent and significant performing art from the perspective of
theatre studies. In this paper, we will first delve into the concept of
Ta'zieh, highlighting aspects that aren't immediately apparent or
captivating to a casual observer. Then, we will explore the
philosophical and theoretical dimensions of the art of theatre in
general, discussing the differences and similarities between Ta'zieh
and theatre. As we will see, by following this path, Ta'zieh will
encompass a broader scope, seemingly revealing its capacities and
potentials more than ever before. This will be made possible through a
comparison of Ta'zieh and drama (theatre).

Ta'zieh and Its Dimensions

Contrary to popular belief, the subject matter of a Ta'zieh performance
is not solely limited to the martyrdom of Imam Hussein (PBUH) and

the events of Ashura. In Ta'zieh, we witness a chain of themes and
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topics that seem to trace a specific historical and dramatic path for the
audience, ultimately culminating in the Day of Ashura. According to
researchers in this field, Ta'zieh encompasses several main themes,
each interconnected. These themes include: Gabriel descending to
inform the Prophet Muhammad (PBUH) of the martyrdom of his
grandsons, Imam Hassan (PBUH) and Imam Hussein (PBUH); the
secret invitation from the people of Kufa to Imam Hussein (PBUH) to
assume the caliphate, after which the Imam's household will encounter
Yazid's army at an intersection — this meeting point being the Plains of
Karbala. In this desert, everyone abandons the Imam (PBUH), leaving
only 72 of his companions, who are also martyred. Another theme is
the defense of the Imam (PBUH) by a character named Ilchi Farang
(the European Envoy), a non-Muslim, in Yazid's court, which leads to
his death. There is also Mukhtar Thaqafi's revenge, four years after the
Ashura event, against those who played a role in it. The final theme
concerns the Imamate of Imam Hussein's (PBUH) son and the story of

his life and hardships (Shahla, 2020, p. 11).

Besides these events, a noteworthy point is how deeply
semiotic components and elements are woven into the dramatic fabric
of Ta'zieh. For instance, some researchers believe that during a
Ta'zieh performance, the peak of Shabih-khani (the reenactment) isn't
the physical death of Imam Hussein (PBUH), but rather the moment
he's dressed in his shroud. Thus, Ta'zieh and Shabih-khani, more than
focusing on character transformation and development, are concerned
with symbolic visual signs (Tagian, 2002, pp. 53-54). All these elements
elevate Ta'zieh beyond a simple, unsophisticated performance merely
intended to connect with less-educated segments of society. Despite
its seemingly simple and obvious exterior, Ta'zieh possesses a rich set
of codes and signs, allowing for diverse interpretations. These

interpretations, in turn, deepen and make our understanding of Ta'zieh
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more Serious.

Some of the semiotic signs in Ta'zieh that possess expressive
qualities and drive the dramatic structure forward include:

A) Paralinguistic signs as opposed to referential language. An
example of this is the chest-beating of the spectators
mirroring that of the shabih-khans (performers). b) Symbolic
signs: The juxtaposition of green and red colors to re-create
good and evil, or an action like scattering straw on one's
head, which is a sign of profound grief. ¢) Formulaic and
clichéd signs: Such as Shimr (a character) putting his finger
to his lips as a sign of astonishment and bewilderment. d)
Indexical and clichéd signs: Like a handkerchief used for
weeping on stage, or a goblet or waterskin signifying thirst
and lack of water (Shahla, 2020, p. 10).

The presence of a sacred aura, devotional themes, and
religious teachings in the performances of Ta'zieh actors, and their
deep roots in daily life, generate responsive actions in the shabih-
khans (performers). This causes audiences to react to opposing or
supporting shabih-khans long after the performance. It's interesting to
note that actors must constantly detach themselves from their roles
and remind themselves of the role-playing aspect. This rootedness in
people's lives and beliefs, and their internal integration with external
issues and aspects—especially those related to the principles of
theatrical execution—transforms Ta'zieh into a distinct and unique
stage. In essence, in this type of performance, the spectators are actors
themselves, or at least they are an integral part of the performance

process and actively participate in the play (Shahla, 2020, p. 122).

Another characteristic of Ta'zieh is the complete harmony
between the text embedded in the dramatic compositions and the
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actors' actions. This means that the demeanor, method, and behavior
of the Ta'zieh-khan (performer) align with what is being expressed in
the text. For example, when a performer wants to convey a message to
the other person, they use hand gestures and facial expressions to
impart the concept more effectively (Shahla, 2020, p. 36). The primary
language of Ta'zieh is typically poetry and poetic expression, which is
adapted from eulogies. Poetry also has a greater impact on the
audience, engaging their emotions and feelings more profoundly than
ordinary speech (Shahla, 2020, p. 36). It's also plausible that the rhythmic
and fluid pace of a Ta'zieh performance is connected to its poetic
language. If we view Ta'zieh as a coherent and integrated whole,

affirming this point is not far-fetched.

Naturally, the text of Ta'zieh has become more professional
and dramatic over time. Writers in this field gradually composed
literary and professional texts for Ta'zieh drama, strengthening certain
parts of the drama by borrowing from classical poets. However, even
in its more dramatic and professional state, the language of these texts
remained the language of the people, devoid of excessive artistic
embellishments, such that ordinary people fully understood the play,
and the text often left a lasting impression on them. During
performances, characters acted very naturally, and spectators felt
every injury and death with their whole being, as if it were happening

to them at that very moment (Floor, 2017, p. 169).

Dialogue is inherently the dialectic of theatre itself—that is,
the continuous conflict and tension between good and evil.
Ghotboddin Sadeghi, a theatre instructor and researcher, describes one
of the functions of dialogue as follows:

"In drama, humans reveal their inner world and transform it into a
dramatic presence. And because psychology and characterization

are the ultimate goals in Ta'zieh, the necessity of a narrator's
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presence is evident in every respect—to explain different times,
describe various locations, and justify the status of individuals and
the issues between them. Therefore, the narrator exists in various
forms throughout the religious plays of the East. The narrator is
simultaneously inside and outside. They speak both as their
character type and occasionally address the audience as a narrator”

(Sadeghi, 1993, p. 24).

Moreover, it's crucial to remember that, from a technical
standpoint, performing Ta'zieh requires precise and accurate direction.
This means the actors' movements, their positioning, and the manner
of delivering dialogue must be determined with specific delicacy
according to the demands of each scene. Sometimes, to advance a
point and convey a concept, the shabih-khan (performer) must resort
to poetry and eulogizing, while at other times, they simply need to
transmit the intended meaning to the audience through behavior and
movements.

A General Look at Theatre from a Philosophical Perspective

When we consider a very broad concept of theatre, any space can
become a stage. Typically, when the term "theatrical" or "dramatic" is
used in a negative sense, it conjures notions of artificiality and
pretense. However, within theoretical studies, there's a concept called
theatricality (the theatrical aspect/theatric-ness/being-theatre). This
concept explores what transforms an event or phenomenon into
theatre, or what characteristics theatricality possesses (Sauter, 2017, p. 20).
The concept of theatricality isn't necessarily limited to theatre as a

specific performing art; it can carry a broader implication.

For theatricality to exist, the simultaneous presence of both
performer and spectator is essential. However, this is a necessary but
not sufficient condition. The actions of the performer, and reciprocally
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the reactions of the spectator, only emerge within the flow of a
theatrical event. It is this "eventness" of theatre as a whole—the
interaction between performer and spectator—that makes theatricality
possible (Sauter, 2017, p. 37). The principle of interaction plays a
significant and vital role in shaping the theatrical event, or
theatricality itself. As long as this action and reaction, this dynamism,
isn't established, we cannot speak of something as theatre or elevate it
to the state of "being-theatre." Therefore, it is entirely possible to have
a rich experience of a theatrical event without necessarily
understanding its referential system; in other words, one can grasp the
performative aspect of a play regardless of understanding all its details
and references.

One aspect of this broad concept is its metaphorical side,
according to which theatre is considered a metaphor for social
behavior. That is, theatre, as a phenomenon that is a form of display of
life and social interactions (Sauter, 2017, p. 21), serves as a stage or
platform that enables the reciprocal behaviors and actions of

individuals.

Indeed, appearing on stage is, in itself, an action and a deed,
even if the actor does nothing in particular. Although the actor
seemingly performs no specific act, the act of exhibiting themselves is
still ongoing (Sauter, 2017, p. 25). Some theorists refer to these as exhibitory
actions, meaning the fundamental part of an actor's manifestation on
stage. Such actions aren't solely related to the actor's physical
characteristics but also encompass their mental and emotional states,
both upon initial entrance and throughout the performance. An actor
present on stage might feel calm and confident, or they might experience
anxiety and stage fright. Even if the actor attempts to conceal these
distracting emotions from the audience, they will undoubtedly influence

their behaviors and movements (Sauter, 2017, p. 25).
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An emotional process normally begins with a stimulus and
ultimately transforms into an appropriate conscious feeling or action.
During a theatre performance, multiple chain reactions of this kind
can be observed. The most common emotions present in theatre
include pleasure, empathy, understanding, and identification (Sauter,
2017, p. 31). However, we must differentiate between everyday life and
acting. It's important to note that in performing arts, both the spectator
and the actor are aware of this distinction. The expressive elements on
stage are nothing but artistic means of expression and are understood
as such by the audience (Sauter, 2017, p. 34).

Theatre, by blending visual, auditory, olfactory, and even
tactile stimuli, cannot be understood solely from an external
perspective. Because in theatre we see, hear, smell, or feel ourselves
in relation to the events unfolding on stage, we participate in the
experience of perception rather than simply registering a form of
awareness of something objectively connected to our subjectivity.
Therefore, that experience or reception cannot be fully grasped unless
it is reciprocally understood in an objective relationship with our
subjectivity (Walker, 2018, p. 53). Given this fundamental interaction, it
can be said that theatre, with its ability to place us within a perhaps
imaginary story and beyond the confines of a stage, has a unique
capacity to push us back and forth between two perspectives: the
subjective and the objective (Walker, 2018, p. 53).

Some scholars assert that the concept of the theatre stage and
theatricality can be generalized to encompass the entire world and its
history. Consequently, grand philosophical teachings like Hegel's
dialectic or Platonic dialogues transform into platforms for thought.
For example, what Bert, a theatre researcher and theorist, inherited
from Hegel is an understanding of history as a drama-driven process.
Hegel's philosophy of history begins by emphasizing that world
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history seems to unfold in a theatre, and by contemplating the history
of the spirit in various forms, the theatrical performance concludes.
Thus, world history aligns with theatre, and the different stages and
scenes of world history are, in fact, changes in theatrical scenes and
characters (Puchner, 2018, p. 70).

Generally, theatre is not obligated to reproduce reality on
stage; rather, it should achieve a reality unique to itself. That is,
theatre is not necessarily an imitator of reality and can establish a
world with its own logic and structure. Of course, this can also be true
for the entire spectrum of art. In the world of performance and on
stage, movements, behaviors, and actions all progress in a direction
beyond their literal objective realization. In this situation—which
clearly includes Ta'zieh performances—it seems a truth is intended
that emerges from the synthesis of stage actions, without necessarily
being identical to these actions themselves.

The Relationship Between Ta'zieh and Theatre (Drama)

A. Distinctions

If we wish to view Ta'zieh as a "performance" and differentiate it from
"theatre" as an art form that developed in the West, one crucial point
to consider is that performance has a deeper and broader connection
with rituals, and given its inherent and essential ties, it is also linked to
myth. According to some theatre and performing arts critics, the most
significant difference between "performance" and "theatre" lies in
their ultimate goal. Performance is executed with the intention of the
human being dissolving into the totality of existence and reaching the
truth of being. In this process, there's practically no distinction or
separation between the performance and the spectator. Both engage in
the performance to achieve a singular goal: to lose oneself and
dissolve into the absolute essence of existence. This is similar to
Ta'zieh, where both the performers and the audience come to the
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performance arena with the aim of gaining spiritual reward and
perhaps with the intention of worship. In this type of performance,
instead of any form of individualism, the focus is on dissolving into
the collective unconscious and joining the spiritual essence of the
ritual (Amjad, 1999, p. 13).

In contrast, theatre is more worldly and human-centered. In
theatre, the performer, with a specific intention and goal, strives to
convey a meaning, atmosphere, mood, or message to the audience.
This audience, in turn, comes to the theatre as if in the position of a
critic or analyst, with the purpose of watching, enjoying, becoming

aware of a subject, or connecting with a human artistic work.

"Performance returns all subtle differences in individuals, the
temporal and spatial subjects of each story, and the tools and
apparatus of each staging towards a whole, an origin, a primal form of
the unity of all world components, and an archetypal image of the
poles of good and evil in the universe. Theatre, on the contrary, moves
towards defining, differentiating, and giving distinct identity to each
part of the seemingly undefinable and inexpressible totality of
existence" (Amjad, 1999, p. 14).

Generally, this philosophical distinction can be said to stem
from the ontology or metaphysics underlying each of these
phenomena. One, by divine grace and for the performance of a
spiritual ritual, seemingly invokes the celestial realm onto the stage,
placing humanity before the mystery of existence. The other, in
contrast, showcases human relationships that primarily have an earthly

and mundane foundation.

A long time passed from the modern era, a period that
emphasized detailed approaches and the principles of empirical
science over holism, until Western theatre shifted its focus from
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myths, gods, and demigods to human beings and their tangible,
concrete characteristics, reflecting these aspects in various works. In
contrast to ritualistic performance, which aims to connect humans
with God and the mystery of existence, Western theatre strives for
humans to secure a stable and reliable position for themselves within
the world (Shahla, 2020, p. 125).

The truth that a Western individual, especially in the modern
sense of the word, seeks usually has an objective, practical, and
attainable direction. This individual establishes principles through
observation and analysis, and organizes their life according to them.
The central focus of all these endeavors is human imagination and its
position within this very life, and these are what give identity and
meaning to the world (Shahla, 2020, p. 128). From Bahram Beyzaie's
perspective, the goal in both Western and Eastern forms of
performance is to manifest truth on stage. The difference lies in how
they do this: Western performance narrates the details of human life
and position, while Eastern performance embodies the universe, of
which humanity is a part (Beyzaie, 2009, p. 4).

In Eastern performances (especially Ta'zieh here), the
characters representing good and evil are clear from the very
beginning of the story. The audience either quickly grasps this or is
even aware of it beforehand. In these performances, the ultimate
triumph of good is also known. However, if a conflict between good
and evil, or truth and falsehood, occurs, it's due to the inherent
structure of the drama and performance itself, which requires a
beginning, conflict, climax, and resolution—not because of audience
surprise or ignorance of the story. The heroes of this type of
performance (Ta'zieh) achieve transcendence and salvation through
their battle with evil forces. For this reason, Ta'zieh, in its most
authentic form, signifies the dominance of good and truth, even if it
comes at the cost of the heroes' martyrdom (Beyzaie, 2009, pp. 5-6).
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In traditional and ancient ritualistic performances, like Ta'zieh,
people experienced a devotional and spiritual connection while
watching the work. One could even argue that their reactions to the
performance manifested this spiritual relationship. Consequently,
these types of performances rarely aimed for character development in
the modern sense. In modern drama, characters possess independence
and individuality. All of them, or at least the pivotal and central
characters, have depth and enjoy psychological and internal
coherence, and the flow of the drama progresses based on a deep and

meticulous analysis.

According to some researchers in theatre studies, the reason
for this is that the structure of traditional ritualistic performances (such
as Ta'zieh) isn't based on the internal motivations of human
individuals. Instead, its foundation relies on moral, spiritual, and
devotional teachings. Traditional and ritualistic theatre achieved this
through meticulous attention to all aspects of performance: language,
plot, characterization, stage props, costumes, and the overall staging
process. Creating a cohesive whole built on a moral and spiritual
foundation was part of the dominant culture of that era (Nelhaus, 2018, p.
100).

The inherent conflict in Ta'zieh, unlike modern Western drama
which is based on a relatively objective logic, is entirely subjective.
Dialogue and conversation in Ta'zieh do not function like those in
modern Western drama to establish connections between characters
and their inner worlds. In addition to the symbols, mysteries, and
conventions that delineate the two opposing factions in Ta'zieh, an
irreconcilable relationship exists between them. Here, no contact or
exchange suggesting the possibility of compromise or rapprochement
can be imagined (Sadeghi, 1993, p. 24). This means that while the
possibility of dialogue between the two sides of a conflict is one of the
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conventional prerequisites for creating drama, this seemingly obvious
possibility has no place in Ta'zieh.

B. Similarities and Points of Convergence

One of the defining characteristics of an aesthetic experience is
its immediacy—that is, its capacity for direct and unmediated
communication that transcends language (Dougan, 2017, p. 60). The phrase
"beyond language," which defines the aesthetic experience, is
particularly crucial for our discussion when it pertains to the
experience of art. If we pay close attention to the Ta'zieh performance
process, it becomes clearly evident that a significant part of its impact
occurs precisely outside the framework of language. That is, the
relationships and interactions that constitute a Ta'zieh performance are
not entirely realized through speech and language-based expression.
This crucial aspect is connected to the audience's cultural and belief
background, and there's no need to rely on language to establish a
connection or influence the audience. Instead, creating an atmosphere
where the spectator feels immediate and direct engagement is
sufficient. In short, it's as if this immediacy somehow also guarantees
the authenticity of the work.

Bahram Beyzaie, as one of Iran's most prominent artists in the
field of Ta'zieh and national and ritualistic performances, says the
following about this performing art:

"What is fascinating for me in Ta'zieh is the very ancient magic
present within it. A magic that, in the best Ta'ziehs, relates to the
primal fears and anxieties of humanity, and this, in my opinion, is
the essence that exists in all good performances worldwide,

whether ancient or contemporary" (Ghoukasian, 1992, p. 152).
porary

Given this definition, Ta'zieh is viewed not only as a national

and ritualistic performance enacted within a specific cultural sphere
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but also as a drama possessing a character similar to the world's best
plays. From a philosophical and psychological standpoint, it connects
us to existential concerns. During a Ta'zieh performance and the
actions arising from it, individuals confront their deep existential fears
and anxieties. This is a universal characteristic that can be extended to
the entirety of human culture and thought. From this perspective, we
can also refer to the approach of some 20th-century philosophers
towards performance. Philosophers like Jean-Paul Sartre and Albert
Camus considered the medium of theatre, and art in general, a suitable
framework for expressing their ideas. The emphasis on existential
concerns is also evident in the work of these philosophers, whether
they were theists and believers, like Gabriel Marcel, or considered
atheists, like Camus, Sartre, and Simone de Beauvoir. This description
further highlights the universal characteristic mentioned earlier. It
means that addressing humanity's existential concerns through theatre,
Ta'zieh, or performance in general, doesn't necessarily have a strong
dependency on the specific cultural and belief system of each of these
thinkers. Each can approach these common existential issues in

accordance with their own philosophies.

As expected, narration in Ta'zieh also possesses dramatic
elements, sometimes even resembling structures found in modern
drama. For instance, in some Ta'zieh performances, the shahadat-khan
(martyrdom reciter), while lamenting and chest-beating, invites the
audience to join in the chest-beating. Gradually, the performance
transcends its scripted stage directions, and all present begin to
participate in the chest-beating as one unified group (Shahla, 2020, p. 35).
This aspect brings Ta'zieh closer to Brechtian theatre, specifically
when the spectator is directly involved in the performance and
becomes aware of its theatricality. In these situations, a form of

distanciation occurs; the audience suddenly realizes that the scene
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before them is merely a performance, and this creates a conscious

distance between them and the act.

Brechtian distanciation is a theatrical school that directors
worldwide often utilize depending on their work. Distanciation means
the separation of the actor from the role they are playing. An actor or
Ta'zieh shabih-khan (performer)—for example, the actor playing
Shimr—at the end of the performance, detaches from the role and
personally, as a believing and faithful audience member, weeps and
mourns for the martyrdom of Imam Hussein (PBUH). This is a clear
example of distanciation. Brecht, by emphasizing the audience's
intellect, gradually developed his idea on the theatrical stage in an
objective manner: the actor's non-emotional action and interpretation
through memory, which is the quotational actor, without pretending
that the actor and director are unaware of what is happening on stage.
Brecht later termed all of these as distanciation, or alienation (Shahla,
2020, p. 138). In Brechtian theatre, the actor, by deliberately creating
alienation from the role, moves the audience away from conventional
and ordinary emotions and calls them to awareness, judgment, and
cognition. From this perspective, both Ta'ziech and Brechtian
distanciation share similarities within the framework of theatre (Shahla,
2020, p. 139).

Brechtian theatre, also known as epic theatre, aims to strip the
stage performance of emotion and sentiment. For this reason, an old
and familiar story is often preferred over a new one in epic theatre.
Brecht considered the question of whether the events shown in epic
theatre should not be familiar in advance. If theatre is a place for
showcasing pre-known events, then historical events are likely the
most suitable. The narrative expansion of this type of theatre, which
occurs through acting styles, announcements, and intertitles, has no
other goal than to ward off emotionalism and excitement (Benjamin, 2016,
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p. 54). This is why familiar narratives are considered more enticing for
Brechtian theatre. For example, one of Brecht's most significant plays
concerns the life of Galileo, a story whose historical renown leaves no
room for debate or doubt.

Brecht's narrative theater incorporates a narrator within the
play, uses descriptive texts outside of dialogue, and provides a
summary of each scene's events at the beginning of an act. This is all
done with the aim of stimulating the audience's critical thinking and
inviting them to confront and react to what is presented on stage
(Shahla, 2020, p. 137). In evaluating narrative theater, one could suggest
that Brecht, by presenting it, sought to achieve a form of Eastern
ritualistic or religious performance, or even a type of Ta'zieh
narration. Therefore, narrative theater is something akin to Ta'zich-

khani, or at least indirectly influenced by it (Shahla, 2020, p. 138).

In some theatrical analyses, the theorists' primary unit of
analysis is action. In this context, the fundamental unit of action is the
human body, which proceeds with intentional or purposeful
movement. These analyses are essentially based on the human agent,
human means, human action, and human intention. This is precisely
what we expect from a methodology derived from theatre and
performance; theatre is an art form dependent on live human
performers (Puchner, 2018, p. 73). In such analyses, the footprint of Ta'zieh
can also be observed. The actions in Ta'zieh rely entirely on human
performers, each moving on stage with a specific intention and
purpose. That is, the form of body movement, especially in a coherent
and unified manner with a predetermined destination, is in Ta'zieh
performances itself expressive of an impactful and important concept.
This ranges from concepts indicating the cruelty and ruthlessness of
negative characters to those drawing the audience's attention towards
spiritual, sublime, and sacrificial moments. Here, by way of
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comparison, we can point to a thought-provoking idea regarding the
concept of the body in modern art. According to Linda Nochlin's
interpretation, in modern artworks, the body is often depicted as
fragmented or dismembered. This signifies a rather mournful
emphasis on the loss of wholeness and unity in the ancient world. This
feeling of absence and lack of totality, resulting from a departure from
the unified framework of old, manifests itself in the imagery of bodies
whose reflection and embodiment in modern art are no longer
integrated, seamless, or connected. This point becomes so significant
that fragmented pieces or bodies are considered a metaphor for the
modern world (Nochlin, 2020, p. 34).

Another point regarding the various aspects of the convergence
between theatre and Ta'zieh is that theatrical performance occurs as a
particular collective activity and formation within an overarching
dynamic framework. This means theatre acts as a social agent with its
own unique, multi-layered ontology, and indeed, its ontology parallels
the ontology of society itself. The theatrical level of this specific
ontology encompasses the spatial relationships and arrangements that
govern the interactions between performers and audience members. Its
dramatic level is the story that performers represent and narrate—that
is, the embodied actions and interactions of characters by the
performers. At the textual level, a form of performance instruction is
established, meaning a framework that can be a written play or an idea
that is developed. This symmetry between theatrical performance and
society transforms theatre into a social ontological image, a kind of
institution for social communication and introspection (Nelhaus, 2018, p.
95). This implies that theatre, while leaning towards and emphasizing
individuality, depicts a form of togetherness or community that fosters
numerous and diverse interactions. In essence, by performing social

introspection, theatre also functions as a model for social agency. The
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art of Ta'zieh is no exception to this; in fact, this concept applies even
more strongly to Ta'zieh. From ancient times, Ta'zieh has been a
performance deeply embedded in people's lives and cultural norms.
Every year, with the arrival of specific days—namely, the month of
Muharram—Ta'zieh gathers individuals around a central point: the
Ta'zieh stage. This communal gathering has created a kind of
institution for forming social relationships and has served as a
prominent catalyst for collective actions among people. All of these
points validate the social agency of Ta'zieh throughout Iranian culture.

Conclusion

In this article, our aim was to discuss Ta'zieh as a performance that
lends itself to serious analysis within the framework of theatre
philosophy, drama studies, and performing arts discussions. This
meant identifying the characteristics of Ta'zieh as a credible dramatic
structure to reveal and, to some extent, examine its points of
intersection with theoretical and philosophical discussions about
drama. Our initial endeavor was to present aspects of Ta'zieh that
might seem novel or original—points that, when we ordinarily view
the phenomenon of Ta'zieh, might remain hidden from us. Next, we
briefly explored the philosophy of theatre and discussions related to
drama and theatrical performance. This allowed us to delve into
philosophical concepts while moving closer to our objective:
establishing a theoretical framework for discussing Ta'zieh. Finally,
we examined the differences and similarities between theatre (as an
originally Western performing art) and Ta'zieh (as an Eastern national
and religious performance). By outlining these themes, we aimed to
demonstrate that Ta'zieh should be regarded as a serious performing
art, not merely a repetitive and superficial ritual. It contains a rich set
of fundamental concepts and components. Naturally, viewing Ta'zieh

from this perspective can also pave the way for future
research.
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Abstract

The issue of determinism (jabr) and free will (ikhtiyar), and humanity's
role in creating its actions, is one of the oldest theological questions.
When confronting it, three distinct theological approaches have emerged:
determinism (jabr), delegation (Tafwiz), and an affair between two affairs
(amr bayn al-amrayn). Following their religious leaders, Imamiyyah
theologians have adopted the third approach. To prove and explain it,
they've used numerous rational and transmitted proofs, while also
critically analyzing the other two viewpoints. Although various books and
articles have been written on the critical examination of the concepts of
determinism (jabr) and delegation (Tafwiz), what distinguishes this
research is its critical analysis of these ideas through an analytical study
of the Sahifah Sajjadiyyah's supplications. This approach, in itself, offers
innovation in the field of theological discussions. Ultimately, this
research concludes that free will (ikhtiyar) and choice are crucial human
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characteristics that exist within the scope of God's will and power. By
utilizing these, humans are considered the direct agents of their actions.
This study employs a descriptive-analytical method, with data collected
and examined through library and documentary resources.

Keywords

Divine Decree and Destiny, Determinism, Delegation, Free Will, Sahifah
Sajjadiyyah
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1- Introduction

The question of determinism (jabr) and free will (ikhtiyar) is a
venerable theological issue that has been a subject of discussion since
the first century Hijri. This debate originated from analyzing God's
active attributes, such as justice and power, and their relationship to
human actions. The core of this dispute lies specifically in actions that
originate from a human being as a thinking and choosing agent.
Therefore, actions arising from the human body as a natural or
vegetative entity are not part of this discussion (Javadi Amoli, 2001, p. 68).
In other words, is the realization of all matters in the universe uniform,
with the Essence of God being their sole cause? Or is there a
difference in how universal beings and cosmic affairs come into
existence compared to how human actions are realized? To put it
another way, is the Lord the only influential cause in the cosmic order,
or do human will and free choice also play a role in this chain of
causes? Are we facing a fixed and unchanging system, or is there also
a variable system that can be altered, allowing for human free will in

their actions?

In this regard, three main theories have been put forth in
Islamic theological tradition. The Ash'arites believe that humans have
no power over their own actions; rather, power belongs solely to
Almighty God, who creates everything, including human deeds.
Conversely, a group of the Mu'tazila considers humans to possess
complete free will and choice in their actions, denying divine power in
this specific regard (Al-Muhassal, 1411 AH, p. 455). This group is known as
the Qadariyyah because they deny divine power. The Imamiyyah
(Imami Shia) and a segment of the Mu'tazila divide human actions
into two categories: Voluntary actions: These are actions where
human choice is one of the contributing factors, alongside God's will
and power. Involuntary actions: These are actions where human
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choice plays no role in their realization (Helli, 1418 AH, p. 34). This dispute
led Imami theologians to establish and clarify their moderate stance
through both rational and transmitted proofs, while also refuting the
opposing viewpoints'.

In the traditional (naqli) approach, the predominant method for
addressing the issue of divine decree and destiny has been to draw
upon the Quran and related narrations. Less frequently have scholars
utilized devotional sources. The Sahifah Sajjadiyyah, considered the
most authoritative devotional-hadithic source after the Quran and Nahj
al-Balaghah, comprises the supplications of Imam Sajjad (AS). Given
the political and social conditions of his time, this collection served as
an optimal means for disseminating Islamic teachings. The language
of supplication and prayer is not one of argumentation, reasoning, or
debate. Rather, it is a dialogue between a servant and their Creator, in
which the servant, while requesting needs, presents their beliefs to the
divine presence. For this reason, the discourse of supplication differs
from that of the Quran or books of narrations. In the latter, religious
truths or rulings are often presented directly and explicitly to the
audience. However, the language of supplication is a realm of intimate
communion and expressing needs to God, where religious teachings
are sometimes conveyed indirectly, either before the main request or
implicitly within the prayer itself. Consequently, extracting the truths
embedded in supplications necessarily requires greater precision and
attention. Among the teachings of the Sahifah Sajjadiyyah,
discussions of divine decree and destiny and the topic of human action
in relation to God's will are present. However, these have been less
frequently examined as independent research topics. Therefore, this
article aims to critique the ideas of determinism (jabr) and delegation

1. For further study, refer to: Hilli, 1413 AH, p. 87 and Labhiji, 1383, p. 326.
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(Tafwiz) by taking the Sahifah Sajjadiyyah's supplications as a
foundational source—a rich wellspring of religious knowledge—to
investigate a sub-issue of divine decree and destiny: the manner in
which human actions are created. This article, in turn, offers a new
style of research for scholars in the field of theology. It highlights the
potential of devotional texts, especially the Sahifah Sajjadiyyah, to
serve as a primary source for investigation. Since this issue is typically
discussed in theological texts under the broader topic of divine decree
and destiny, it is necessary to clarify the meaning of divine decree and
destiny and its categories for a more precise explanation of the
problem at hand.

2- Meaning and Categories of Divine decree and destiny

The terms " Divine decree " (La3) and " destiny " (,.3) have been used
with various meanings in Arabic lexicography.

"

" Divine decree " refers to concepts such as: Creating,
Announcing, Judging or ruling, Making a matter definitive (Azahari, 1421
AH, Vol. 9, p. 170; Ibn Faris, 1404 AH, Vol. 5, p. 99). " destiny " is used to denote
the ultimate limit or boundary of a thing, encompassing its measure,

quantity, and other specific characteristics (Ibn Faris, 1404 AH, Vol. 5, p. 62).

In Islamic theology (ilm al-kalam), the terms " Divine decree "

and " destiny " are used in three distinct senses.1- In terms of Divine

n '

Knowledge: Here, " Divine decree " and " destiny " refer to the
manifestation and disclosure of all things in God's eternal knowledge
(Tusi, 1407 AH, p. 200). In this context: Divine decree signifies God's
general and simple knowledge of the realities of existence, which is
identical with the very essence of the Necessary Being (God). destiny
denotes God's detailed knowledge of the specifics of those realities
(Tusi, 1407 AH, p. 200; Lahiji, 1383 SH, p. 320). The verses: (51,2 5 JI 255 5

oS3 i("And We decreed for the Children of Israel in the Scripture")
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(Al-Isra: 4) and « g 5L G Lal3 33 L\,»\‘)H 447 5 5l ("So We saved
him and his family, except his wife; We destined her to be among
those who remained behind") (An-Naml: 57) refer to this meaning [of
Divine decree and destiny as divine knowledge and decree]. 2-In
terms of Obligatory Rulings: This usage of " Divine decree " is limited
to obligatory acts (wajibat) and forbidden acts (muharramat) (Tusi, 1407
AH, p. 200). The verses:«sl| ‘)I\ |y YT G5 <5 » ("And your Lord has
decreed that you shall not worship except Him") (Al-Isra: 23) and gl»
«b il 48 1SS Lod daldll 235 240y aks 8155 (“Indeed, your Lord will
judge between them on the Day of Resurrection concerning that over
which they used to differ") (Yunus: 93) are among the verses that
signify this meaning (Tabatabai, 1417 AH, Vol. 13, p. 73). 3- In terms of the
Creation of Things and God's Active Agency in Relation to Them:
This refers to God's act of creating and His direct involvement as the
agent (Tusi, 1407 AH, p. 200; Lahiji, 1383 SH, p. 320). The noble verse: ¢« 5; »
«C}_i;s )u ‘Y\ AL K A ‘Yl s> ("And there is not a thing but
that with Us are its treasuries, and We do not send it down except by a
known measure.") (Al-Hijr: 21) is, in essence, an articulation of this type
of Divine decree and destiny (Lahiji, 1383 SH, p. 320).!

From early on, the point of contention among Muslim
theologians has been the explanation of Divine decree and destiny in
the latter sense, specifically concerning how human actions are
created. The core question is: Does a human being possess will and
power to perform an action, or not? In response to this question, three
perspectives have emerged: Determinism (Jabr), Delegation (Tafwiz),

and An affair between two affairs (Amr bayn al-Amrayn).

1. Supplications 6 (verses 5-7), 16 (verses 6 and 10), 47 (verses 12 and 17), and 7
(verse 2) are among the passages that signify this meaning [of Qada and Qadar as

the creation of things and God's active agency].
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3- Examining the Issue by Analyzing the Supplications of
Sahifa Sajjadiyya

To gain a deeper understanding of the issue of Divine Decree and its
relationship with human will, one can look to supplications as a rich
source of doctrinal teachings. Among these, the Sahifa Sajjadiyya,
with its profound themes and precise analyses of the relationship
between the servant and God, offers a unique capacity for intellectual

contemplation on this matter.

3-1- Humanity and the Crossroads of Truth and Falsehood

The necessity of believing in religious obligations and ultimate
felicity or wretchedness in the afterlife dictates that humans should
pursue the path of happiness solely by following God's will and
avoiding His wrath. Every individual in this earthly life finds
themselves facing decisions, some of which align with God's will and
some that contradict it. In essence, they find themselves in a
battleground of truth and falsehood, where ultimately they must
choose one side. In supplication 9, paragraphs 3 and 4, while
addressing this point, there's a plea to God to guide the human soul in
decision-making and not abandon it to its own devices, so that it may
safely navigate the crossroads of truth and falsehood. This is because,
"if God were to leave the soul to its own devices, it would choose
falsehood and command evil." Therefore, when appealing to the Lord,
we ask Him: "When we decide between two things, one of which
pleases You and the other angers You, then incline us towards that
which pleases You and weaken our strength concerning that which
angers You, and at that moment, do not leave our souls to their own
control." (Fayz al-Islam, 1376, p. 143). This passage indicates that in the

decision-making phase for performing an action, a human is neither
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passive nor coerced, nor solely determined by the will of the Lord.
Instead, they possess willpower, yet their will is not independent of
God's will. On the contrary, they ask God not to abandon them to their
own soul, as they would then choose nothing but falsechood. They
request God to guide them in their decisions towards what pleases the
Lord. This is also evident from the analysis of the word "hamm" (),
which originates from "humam" (a=2), meaning "decision" (Fayyumi,
1414 AH, p. 641). This point clarifies that if determinism (jabr) were
accepted, and human will were considered ineffective, then the phrase
(Uisgs Baan) would either be metaphorical or redundant. This is because
decision-making only has meaning where there is a right to choose
and free will. Therefore, in summary, three key points can be inferred
from the analysis of these two passages: 1-The human soul possesses
free will and the right to choose. 2- If the soul is left free and
unrestrained in its choices, it will incline towards falsehood and evil.
3-The servant's free will is not independent of the Lord's will. Rather,
to achieve felicity, if one aligns their will with the Lord's will, God,
out of His general mercy, will incline them towards the path of truth.
Therefore, it is not the case that human affairs are entirely delegated to
them and that God plays no role in choices and the process of their
realization. Hence, human free will and Divine providence are two

causes for choosing the path of the Lord's pleasure.

In supplication 16, paragraphs 23 and 24, a similar point is
expressed: "When I stand between Your call and the call of Satan, I
follow his call... and in this situation, I am certain that the ultimate
outcome of Your call is towards Paradise, and the consequence of
Satan's call is towards Hell" (Ansarian, 1388, p. 65). The concept of an
invitation to Paradise or Hell only makes sense if the servant has the

right to choose and accept the invitation. According to the idea of

http://jti.isca.ac.ir



114 Journal of Theosophia Islamica No. 6

determinism, if a human follows Satan's call, they are compelled to do
so and must go to Hell. However, accepting this notion is, firstly,
contrary to conscience and, secondly, contrary to Divine justice. From
this passage, it is understood that the right to choose rests with the
human being. It is they who, knowing the ultimate outcome of God's
invitation and Satan's invitation, choose to follow one of the two. Of

course, they ask God to assist them in accepting His invitation.

3-2- The Existence of Factors for Obedience or Disobedience
to God

As discussed, one type of Divine Decree is the legislative
Divine Decree. This means that, based on His wisdom and knowledge
of true benefits and harms, God Almighty has established rulings for
humanity. He has made obedience or disobedience to these rulings the
cause of human felicity or wretchedness. However, alongside these
religious rulings and commands, God has also set forth the causes of
felicity and wretchedness. In supplication 47, paragraph 67, some of
the factors leading to felicity and guidance are mentioned as follows:
"O God, I am Your servant, whom You blessed before creation and
after coming into existence; so You placed him among those You
guided to Your religion, and You granted him success in fulfilling
Your right, and You preserved him with the rope of Your mercy and
kindness, and You admitted him into Your party, and You guided him
to befriend Your friends and to be hostile towards Your enemies." In
this passage, "blessing", "guidance towards religion", "Divine grace",
"continuation of God's mercy and kindness", "guidance towards
friends", and "recognition of enemies" are enumerated among the
blessings and factors leading to felicity. Similarly, in the same
supplication, paragraph 68 refers to some of the factors leading to
wretchedness: "His disobedience was not out of enmity towards You
or rebellion against You, but rather his desires invited him to
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something You forbade and warned against, and Your enemy and his
enemy assisted him in this matter, so he embarked on sin despite
knowing Your warning..." (Ansarian, 1388, p. 202). In this passage, "desires
and whims of the self" and the "common enemy of humanity and
God" (Satan) are introduced as factors of disobedience. Additionally,
in supplication 16, paragraph 141, "ignorance" is identified as a cause
of rebellion and disobedience. However, it's important to understand
that the "ignorance" referred to in this passage is not "lack of
knowledge." If it were, the repentance of those who commit a sin
knowingly and then repent would not be accepted, based on the
verse:«ilgs £ 21 & dass 5l 1 Je 381 &) » "Indeed, the acceptance
of repentan(;e by Allah is only for those who do evil in ignorance"
(Quran 4:17). This is while most exegetes have understood "ignorance"
(J+>) in the noble verse to mean "lack of reflection on the outcome of
an action," or in other words, "heedlessness of the outcome of an
action." In this passage, too, the intention behind "ignorance" is
"heedlessness of the outcome of an action," which afflicts the sinner
and leads to the commission of sin (Madani Shirazi, 1435 AH, Vol. 3, p. 122).
Furthermore, in paragraph 27 of supplication 16, we read: "I am more
reckless in committing falsehood, and heedless when obeying You,
and my awareness and vigilance are less in the face of Your warnings.
With this, how can [ count my faults and recall my sins?" (Ayati, 1375, p.
107). In this passage, qualities such as "recklessness," "heedlessness,"
and "lack of attention to the Lord's warnings" are counted among the
causes of disobedience to God's commands.

What pertains to our main issue is that the mention of factors
for obedience in contrast to factors for disobedience to Divine
commands indicates that the arena of action for humans is such that,

on one hand, factors of obedience invite them towards submission and

1 "I am the one who disobeyed You through his ignorance."
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compliance, and on the other hand, factors of wretchedness drive them
towards disobedience. If Divine Decree were absolute and beyond
human power and will, how should the purpose of these factors be
justified? If humans were without will and free choice in this arena,
firstly, truth and falsehood would be meaningless concerning them.
Secondly, the establishment of these factors would be futile and
without purpose. This is while the opposite of futility is wisdom. A
wise act is one that is not devoid of a reasonable end and purpose, and
moreover, it is accompanied by the choice of what is best and most
preferable (Motahari, 1381, Vol. 1, p. 46). If only factors of wretchedness
existed, humans would have no escape from disobeying God in their
actions, and this would support the idea of determinism. However, in
contrast to these factors of disobedience, factors of felicity have also
been mentioned as part of creation and Divine will. When both are
considered together, it points to the reality that humans are constantly
exposed to the choice and option of determining their path to felicity
or wretchedness. This point is also alluded to in narrations, stating that
Divine Decree in the actions of servants consists of "commanding
obedience, forbidding disobedience, enabling the performance of good
deeds, abandoning sin, assisting in drawing closer to the Lord,
warning, promising, creating desire for performing deeds, and

nl

instilling fear to abandon disobedience"' (Ibn Shu'ba Harrani, 1363, p. 467).

The existence of commands and prohibitions, promises and warnings,

BUeY 55 5 Ul 5 41 elE B I8 LB 5o s A P 5 slas
"Commanding obedience, forbidding disobedience, enabling the performance of
good deeds and abandoning evil, assisting in drawing closer to Him, abandoning
one who disobeys Him, promising and warning, encouraging and deterring; all of

that is God's decree in our actions and His destiny for our deeds."
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and encouragement and deterrence, all depend on humans having free

will and the ability to choose between obedience and disobedience.

This is why if a person disregards the factors of obedience,
they will go astray and succumb to disobeying God. In the first
paragraph of supplication 49, we read: "O my God, You guided me,
but I turned to frivolity and heedlessness; You advised me, but I
hardened my heart; You bestowed good blessings upon me, but I
disobeyed; then You made known to me what You had forbidden, and
I recognized it and sought forgiveness, and You forgave my sin; then I
returned to sin once more, and You overlooked it" (Ayati, 1375, p. 352).
Guidance, admonition, and good blessings are among the factors of
felicity. The existence of these factors contradicts wisdom if a servant
is compelled towards deviation and sin. On one hand, God Almighty
guides His servant and calls them to the path of truth, yet on the other
hand, the servant is compelled by the very same God to move on the
path of falsehood. These two are incompatible. Therefore, guidance is
from Him, while deviation and the commission of sin are due to the

servant's poor choice.

3-3- Acknowledging Actions and Attributing Them to
Oneself

Supplication Twelve in Sahifa Sajjadiyya is titled "Confession
of Sins and Request for Repentance." The word "I'tiraf" (ol ,=el),
meaning "confession" or "acknowledgment," has various meanings,
one of which is "acknowledging against oneself" (Madani Shirazi, 1435, Vol.
7, p. 382). "Confession of sin" only makes sense when the doer has, with
independent will and choice, performed an action that should not have
been done. If they regret their action, they make this confession a

prelude to attracting God's mercy, asking Him to grant them the grace
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of repentance and return from sin, and to include them in His

forgiveness.

In several passages of Supplication Twelve, there's an
acknowledgment of sin and regret. In paragraph 6, we read: "O my
God, does my confession of the evil of what I have done benefit me
with You? And does acknowledging before Your presence the
ugliness of what [ have committed free me from Your punishment?"
(Fayz al-Islam, 1376, p. 96). Acknowledging the badness of deeds and the
ugliness of actions, and attributing them to oneself, indicates the
human's role and their agency in performing the act. If actions were to
emanate directly from God without any intermediary, firstly,
attributing sin to oneself would be an error. Secondly, there would be
no need for the servant to confess for something in which they were
compelled, to then make that confession a means of deliverance from

punishment.

"If You punish me, it is my desert; [ am an oppressor, a
corruptor, a sinner, a defaulter, negligent, and oblivious of my own
well-being." (Ayati, 1996, p. 365) Oppression, excess, sin, shortcoming,
negligence, and heedlessness are blameworthy attributes that the
Imam (peace be upon him) attributes to himself, and for this reason,
he considers God's punishment to be a result of his own actions.
Similarly, in Supplication 47, verses 76 to 78, the use of the first-
person pronoun points to the main cause of the undesirable actions:
dameis Alas o6 b s ale p 38T 01 0T W1 L b O 5l 2 21 G
"I am the evildoer, the confessor (to evildoing), the sinner, the one
who stumbles; I am the one who dared to act (in sin) against You; I
am the one who intentionally disobeyed and defied You." (Feyz al-Islam,
1997, p. 344) Similarly, in Supplication 52, verse 7, destruction is
attributed to the agent's own actions, stating: "My own deeds
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destroyed me."! These passages, in addition to negating the idea of
determinism and proving the involvement of human will, also indicate
that humans are not independent in their actions and that the execution
of deeds is not entirely delegated to them. In other words, their agency
is not absolute; rather, God's will is also involved. This is because they
seek help and guidance from God, asking Him to assist them both in

the stage of choosing and deciding and in the stage of actingz.

3-4The Position of the Will of God

In the framework of determinism, the relationship between the
creation of human actions and God's will is direct and unmediated.
Just as the cosmic order and the natural world are directly subject to
God's will—«, &3 58 40 U o beislf 13] 55l L. »"His command,
when He intends a thing, is only that He says to it, 'Be,' and it is" (Ya-
sin: 82)—this will is also direct, unmediated, and by God's decree in the
system of human actions. Fakhr al-Razi explains this point by stating:
"If the creation of the servants' actions were not by God's decree and
preference, He would not be the owner of those actions. This
contradicts the consensus of Muslims, who believe that God is the
owner of both His servants and their actions; therefore, He is also the
Creator of their actions" (Razi, 1420 AH, Vol. 1, p. 208).

In critique of this idea, it must be stated that accepting human
will in the creation of actions does not contradict God's being the

St e 1
"My deeds have destroyed me." ) )
e 53 il 5 ole sy L I S b e 55¥) Gy 5 ol bl | Glsy i ian 3] 5.2
/ /) L.La Slse o
"And when we intend to do two things, one of which pleases You and the other
displeases You, incline us towards that which pleases You and weaken our
strength from that which displeases You." (9/3)
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ultimate Willer in all matters of existence. According to Imami
theologians, the universe operates under a system of vertical wills,
where God's will is on one side and human will is on the other. All
wills operate in alignment with God's overarching will. (Sobhani, 2000,
Vol. 1, p. 261).

Based on this vertical system, just as accepting determinism is
incorrect, so too is succumbing to the idea of delegation (Tafwiz).
Considering humans to be independent would mean excluding God
from the realm of sovereignty and divine decree over the world (Helli,
1413 AH, p. 584) and disregarding God's will in the domain of human
actions. Some narrations describe the idea of delegation as follows:
"The Qadariyya are the Magians of this nation; they are those who
wished to describe God with the attribute of justice while

simultaneously removing Him from the attributes of sovereignty and

power. The verse: e.b I 1. jas 2614855 vgn s 3 6,01 3 O mii 239>
« A8 susld (he Day they are dragged into the Fire on their faces: 'Taste
the touch of Sagar (Hell)." Indeed, We created all things with a divine
decree)' (Qamar: 48-49) was revealed concerning them" (Sadiiq, 1398 AH,
p. 382). This designation stems from the fact that this group considered
humans the creators of voluntary actions, while God was seen as the
creator of other things. In this sense, they were akin to the
Magians(Qawm-e Majus), who believed in a god of good and a god of
evil. (Qomi, 1415 AH, Vol. 2, p. 181) In support of this claim, numerous
passages in the Sahifa Sajjadiyya's supplications refer to the place of
God's will and also to other causes for the realization of an action,

reminding us that humans are not the sole cause of their own affairs.

In Supplication 37, verse 13, we read: " o LEE) e doss o »
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" means to make somethin a 1«&.1.;;.5?1; <l Qlaral 28 u_Jl oW
means to achieve a goal. The term "alat" (<¥T) refer; to all tile
outward and inward faculties of the human soul through which one
undertakes actions. (Madani Shirazi, 1435 AH, Vol. 5, p. 257). This supplication
suggests that, contrary to the deterministic view which denies the
system of cause and effect and considers the divine essence to be the
sole cause in the affairs of the world, there are other causes and means
that, subordinate to God's will, play a role in the realization of actions.
Humans, through their own will and the utilization of these means,

bring an action to completion.

Although some passages might initially appear to support a
deterministic view—for instance, Supplication 47, verse 15, states:
"You are the one who willed, so whatever You willed became certain
and definite..."—other passages, such as Supplication 16, verse 14,
steer the reader away from this incorrect perception. There, it states: "I
am the one whose back has been burdened by transgressions, whose
life has been destroyed by sins, and who has disobeyed You due to
ignorance." Attributing actions like error, sin, and disobedience to
oneself indicates that the agent's own will drives these actions. This is
because attributing an action without the agent's will would be an
unrealistic correlation. Furthermore, in Supplication 47, verses 78 and
79, the role of the agent's will in the realization of an action is
explicitly stated: "I intentionally disobeyed You; I hid myself from
Your servants during sin, but I openly rose in opposition to You." This
attribution, however, doesn't mean that the creation of actions rests
solely on human will. As stated earlier, human will operates in
alignment with God's will, and humans are the direct agents of their

1. "You did not make him strict concerning the tools and instruments (outward and
inward faculties and what belongs to the human body) whose use You made a
means to reach Your forgiveness." (Feyz al-Islam, 1997, p. 248)

http://jti.isca.ac.ir



122 Journal of Theosophia Islamica No. 6

actions. Therefore, in various supplications, requests are made to God
to incline the human heart towards obedience and submission—to the
very path He has set for the devout. In other words, the action is
attributed to its direct agent, but God Almighty is the originator of the
action (Helli, 1413 AH, p. 586).

In Supplication 9, verse 6, after expressing the inherent human
weakness present since creation, assistance is sought from God for
guidance and success in fulfilling obligations and abandoning
forbidden acts: "Help us by Your grace, and guide us to Your straight
path, and blind the eyes of our hearts from whatever is contrary to
Your love, and let no part of our bodies fall into disobedience and
defiance of You; grant us success that we may not even conceive of
what You have forbidden, nor approach sins, and that we may achieve
Your pleasure." (Feyz al-Islam, 1997, p. 87). Continuing, Imam Sajjad
(peace be upon him), with profound insight, even considers the
smallest actions of individuals, expressing God's causality in the most
minute details and choices of His servants: "Place the secrets of our
hearts, the movements of our limbs, the hidden glances of our eyes,
and the words of our tongues in what earns Your reward, so that no
good deed by which we deserve Your recompense escapes us, and no
evil deed by which we incur Your punishment remains for us." (Feyz al-

Islam, 1997, p. 87).

Performing good deeds is due to God's divine grace, and
committing evil is due to His abandonment. Both good and evil were
known to God in eternity, without His knowledge being the cause of
the servant's actions. God Almighty issued commands, prohibitions,
promises, and warnings, establishing them as motivations for His
servants so that they would will good deeds and refrain from evil. This
is divine grace, for grace is the preparation of the means for willing
and choosing good actions (Lahiji, 1383, p. 328). Therefore, Divine Will is
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directed towards preparing the means for human inclination towards
love and away from disobedience. It is then the individual's free will
and choice to utilize this divine grace and obey God's command.
Consequently, God's foreknowledge (Divine decree and destiny),
while certain, is not the sole and complete cause for the realization of
human actions. Rather, other factors such as warnings, rewards and
punishments, Heaven and Hell, and other divine promises play a
causal role in enabling human beings to choose the correct path.

3-5 The Impossibility of Taklif (Divine Obligation) and its
Implications

Humans are inherently imperfect beings, yet they possess an
innate capacity for perfection. For this reason, religious obligations
(takalif shari'ah) have been instituted to compensate for this
imperfection and to facilitate their spiritual development. Divine
obligations aim to achieve spiritual perfections, the effects of which
include the moderation of carnal desires, liberation from sensual
passions, and freedom from the shackles of both internal and external
adversaries. Therefore, to impose an obligation (faklif) on someone
who, firstly, lacks the capacity for perfection and, secondly, has no
power or choice to perform or abstain from an action—being merely
an executor of God's will—would be imposing an impossible task
(taklif bi ma la yutaq). This type of obligation is inherently repugnant
and would not be issued by rational beings, let alone by God, who is
absolutely wise (Helli, 1418 AH, p. 42). The Holy Quran also states that the
measure of divine obligation (taklif) is commensurate with human
capacity and ability: "V Ca.&:' NS ‘)I\ L3 "("Allah does not burden
a soul beyond its capacity.") (Al-Bagarah: 286). This verse indicates
that the capacity of individuals is considered when divine obligations
are set, and no command or prohibition beyond the normal human
capacity is demanded. Moreover, the wisdom behind imposing
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obligations is to test individuals. God, who enjoins these obligations
upon humanity, also provides the means and context for such trials
(Javadi Amoli, 1388 AH, Vol. 7, p. 646). This allows individuals to attain
degrees of perfection if they fulfill these obligations correctly, or to be
deprived of such perfections if they disobey. This can only happen if
the individual is granted the right to choose and exercise their will.
Supplication 1, verse 21, explicitly refers to these two points: "Then
He commanded us to test our obedience, and He forbade us to test our
gratitude."

Concepts such as reward and punishment, Heaven and Hell,
and promises and warnings, which are articulated to give glad tidings
and to admonish individuals, truly find their meaning alongside the
concept of divine obligation (taklif). These are also among the
necessities of Divine decree and destiny. If the origin of actions were
solely attributed to God's will, these concepts would be rendered futile
and meaningless. Yet, many verses in the Holy Quran explicitly
mention these concepts. Similarly, numerous passages in the Sahifa
Sajjadiyya refer to them. Some examples include:"O You who has
promised good recompense through His benevolence..." (12/10),
"Make Your forgiveness easy for us out of Your grace, and grant us
refuge from Your torment through Your overlooking of our faults.
Indeed, we have no strength against Your justice." (10/2), "We seek
refuge in You from... deprivation of reward and entering into
punishment." (8/9), "You named supplication and calling upon You an
act of worship and abandoning it arrogance, and You threatened entry
into Hell with disgrace and humiliation for abandoning supplication"
(45/15). This passage refers to the verse: " u.,v\_‘ﬂ o\ 4;,_}{7 W\ (S3E3M
s {'“‘" Haltica Sl He o;j,S.m " (Ghafir/60), which translates
to: "Call upon Me; I will respond to you. Indeed, those who disdain
My worship will enter Hell in humiliation." If God's agency in relation
to human actions were direct and unmediated, then concepts like
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reward, punishment, and promises related to them would have no
influence on an individual's actions, rendering God Almighty's words
meaningless. However, since the inclusion of promises and warnings
by the Wise Lord within His legislative decree is necessary to
motivate individuals to perform good deeds and abandon sin, these
factors serve as intermediate causes for the realization of actions. The
direct cause, therefore, remains the individual's free will (Lahiji, 1383, p.
329).

3-6 Responsibility

Another consequence of the deterministic viewpoint
1s the abandonment of responsibilities that fall upon humanity in
life. If individuals consider themselves to have no influence over their
actions, they would feel absolved of various moral, social, political,
and familial responsibilities, and would therefore make no effort or
strive for them. This stands in contrast to the inherent human feeling
of responsibility, which is why people strive to meet their own and
their family's needs. In reality, there's a fundamental conflict between
determinism and responsibility, as responsibility is directly linked to
freedom and choice. A free and autonomous being can be held
accountable, meaning one can ask them, "Why did you do that?"
(Motahari, 1381 AH, Vol. 15, p. 193). For this reason, in Supplication
20, verse 3, Imam Sajjad (peace be upon him) asks God to "employ
the hours of his life in matters about which he will be questioned on
the Day of Judgment." The fact that a servant is responsible for these
matters implies the necessity of freedom.

Conclusion

The discussion of Divine decree and destiny and the manner in which
human actions are created is one of the oldest theological issues.
Facing this question, three main perspectives have emerged:
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determinism (Jabr), delegation (Tafwiz), and the an affair between
two affairs (Amr Bayn Amrayn). Imami theologians, employing both
rational and textual approaches, have chosen the third perspective and
critiqued the other two. Based on some narrations, Divine decree and
destiny is divided into two types: definite (hatmi) and indefinite
(ghayr hatmi). In definite decree, no will other than God's has any
influence. However, in indefinite decree, which pertains to human
actions, alongside God's will, human will and choice are also effective
and serve as one of the determining factors of an action. An analytical
examination of passages from the Sahifa Sajjadiyya's supplications
indicates that humans possess free will in creating their own actions.
Not only do they have the ability to choose the type of action, but they
can also seek God's help to align His will with theirs, guiding them
toward the best choices and decisions. Furthermore, they can ask for
divine assistance in the realm of action and execution, enabling their
faculties and strengths to realize what God has commanded and
forbidden. Therefore, the relationship of human will to God's will is
not metaphorical but a real relationship, operating "in alignment with"
God's will. For this reason, the ideologies of determinism (Jabr) and
delegation (Tafwiz) have fallen into the pitfalls of extremism and
negligence in this matter.
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Abstract

Moral virtue is a concept that has its roots in ancient Greek philosophy
and refers to characteristics or habits considered good and ethical
behaviors. Greek philosophers like Socrates, Plato, and Aristotle
extensively discussed moral virtue. Aristotle defines virtue as a "golden
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Both Plato and Mulla Sadra consider the principal virtues of the soul to
be the four cardinal virtues: wisdom, courage, temperance (self-control),
and justice. This article employs a descriptive-comparative method to
examine and contrast the viewpoints of Plato and Mulla Sadra regarding
virtue and moral dispositions, and their role in human happiness. It
demonstrates that both philosophers, firstly, view the soul as having
parts or faculties and enumerate wisdom, courage, temperance, and
justice as the soul's main virtues. Secondly, it shows that Mulla Sadra's
ideas concerning the soul and ethics are influenced by Plato's views.
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Introduction

Moral virtue is a concept rooted in ancient Greek philosophy,
referring to characteristics or habits considered good and ethical
behaviors. Greek philosophers like Socrates, Plato, and Aristotle
extensively discussed moral virtue. Aristotle defines virtue as a
"golden mean" between two vices—for example, courage is the
middle ground between recklessness and cowardice. This concept
spread through ancient Rome and then during the Middle Ages and
Renaissance, being adopted by Christian thinkers such as Thomas
Aquinas. Moral virtues primarily include qualities like justice,
courage, temperance, generosity, honesty, and kindness. Moral virtues
are regarded as a guide for right conduct and for achieving a good life
(eudaimonia).

A comparative study of the works of Plato and Mulla Sadra
reveals that Mulla Sadra, throughout his writings, defended many of
Plato's philosophical stances, referring to him as a divine sage and the
leader of philosophers. He considered himself a reviver of Platonic
thought. Based on this, it's worth examining whether, despite these
similarities in their views, Mulla Sadra's theories on ethics, including
the definition and types of virtues and moral dispositions, are truly
innovative or many of them are rooted in Plato's ideas. The present
research aims to find an appropriate answer by analyzing and
comparing the ethical theories of Mulla Sadra and Plato.

1. Virtue-Oriented Ethics

Virtue ethics is a normative theory that, unlike utilitarianism and
deontology, emphasizes virtues and moral character rather than the
outcomes of actions or moral duties and rules (Khazace, 2010, p. 11). Ethics
based on virtue primarily deals with individuals, and this focus isn't
limited to judging people but also extends to guiding their conduct.
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While the guiding principle in action-based ethics is to "do what is
right," the defining principle in virtue-based ethics is simply to "be a
good person." Since virtue-based ethics, unlike a general theory of
virtue, seeks to provide a form of moral guidance, it addresses virtues
that are acquired and whose designation as "moral" is justified (Holmes,
2006, pp. 78-79).

Virtue ethics possesses distinct characteristics that set it apart
from other theories. Each of these features will be explained in the
following sections.

1.1. Characteristics of Virtue Ethics

1.1.1. Teleological Nature

Virtue ethics is a type of teleological normative theory.
According to this theory, all beings, including humans, have an
ultimate goal or end toward which they are moving. They organize all
their actions to achieve this end, which Aristotle refers to as "the
good" (Khazaee, 2001, p. 50). In this theory, happiness (or flourishing) is
the ultimate goal of human behavior, and virtues are the only way to
achieve it.

1.1.2. The Importance of the Moral Exemplar

In virtue ethics, the primary focus is on cultivating exalted
individuals who possess the ability to discern and act according to
moral precepts. However, because not all individuals can reach this
level of transcendence, virtue ethics identifies and recommends moral
exemplars to guide them. It suggests that ordinary people should
follow these moral role models before achieving the pinnacle of
wisdom. These moral exemplars and role models have thoroughly
cultivated their inner dispositions, and their actions stem from their
intrinsic virtues (Khazaee, 2010, pp. 44-46). In essence, the presence of
moral exemplars in society helps us achieve a moral life.
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1.1.3. Emphasis on Being Over Action

Virtue ethics is a theory about moral values that emphasizes
being rather than Action. Instead of asking "what action should I
take?", it asks "how should I be?" and "how should I live?". This
theory sees the primary goal of ethics as human flourishing.
Specifically, through the definition of disposition (khulg) as an innate
psychic quality, it becomes agent-centered and virtue-focused. It
determines the rightness or wrongness, and goodness or badness, of
actions based on the agent's good or bad character.

1.1.4. The Role of Intention and Motivation

In virtue ethics, the motivation for a moral act to originate
from a human being is neither the concept of duty nor the pursuit of
greater benefit. Instead, it is the achievement of the ultimate good,

which is happiness (or flourishing).

1.1.5. Intrinsic Value of Virtue

Although the presence of virtue is essential and necessary
for achieving happiness in virtue-oriented ethics, this doesn't mean
that actions and virtues lack intrinsic value, or that only the
ultimate goal of happiness matters, with virtue merely serving as a
tool to reach it. On the contrary, in this theory, virtues possess
intrinsic value and are praiseworthy in themselves. This contrasts
with utilitarian and deontological perspectives, where virtues are
often viewed and defined as means to gain greater benefit or
achieve happiness—understood as pleasure and the avoidance of
pain (Khazaee, 2010, p. 44).
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2. Virtue from the Perspective of Plato and Mulla Sadra

Ethical propositions consistently describe the goodness or badness of
actions and deeds. Ethics, aiming for a sublime goal, states that what
must be observed in human actions are precisely good qualities and
virtues. The question that arises here is: What is virtue?

2.1. Defining Virtue

Plato doesn't offer a single, precise definition of virtue in his
works. However, by studying his writings, we can generally conclude
that, considering its functional role and ultimate purpose, he views
virtue as a psychic disposition that enables a person to be good and
live well (Khazaee, 2010, p. 71). More broadly, Plato states that the virtue
of any object is what enables that object to perform its specific
function well. For instance, according to Plato, the virtue of the eye is
sight. If the cornea, lens, and retina of the eye don't function properly,
a person's vision weakens or they can't see anything at all. These parts
must work in harmony to adjust light; if they fail to perform their

function well, a person can't see (Holmes, 2006, p. 81).

From Plato's perspective, to live a good (virtuous) life or to be
good, we need to gain knowledge of the Form of the Good.
Emphasizing the role of knowledge in acquiring virtues, Plato
considers knowledge a ray of light that emerges through light itself
(Pinkaof, 2003, p. 26). In fact, the knowledge that leads to acquiring virtues
comes into existence through the Form of the Good. Therefore, Plato
believes that the closer we get to the Form of the Good and the more
knowledge we gain of it, the more virtuously we can act. In The
Republic (Plato, 2001, Vol. 2, pp. 1047-1054, section 507 onwards), he argues that
it's genuinely impossible to gain knowledge of any particular and
limited good unless we have knowledge of Goodness itself—that is, of
the Forms, which are the source of the goodness of all limited and
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particular goods. In essence, knowledge of the Form of the Good
empowers us to judge the goodness of anything without error.
Therefore, if someone has truly recognized the nature of the Good, it's
impossible for them to fail to recognize and distinguish good and
virtuous actions. In fact, anyone who chooses and undertakes a good
action definitely possesses knowledge and understanding of what the
true Good is.

Like his teacher Socrates, Plato believed that knowledge is
virtue, but he didn't consider knowledge the sole condition for
becoming virtuous. Socrates held that no one knowingly and willingly
commits evil. If someone chooses evil or wrongdoing, they do so
under the assumption that it is good (Copleston, 1996, Vol. 1, p. 253). This
means that if a person performs a good act, it's because they have
knowledge and understanding of its goodness and rightness. If they
commit a bad act, it's because they don't know that the act is bad or
evil; at the moment of performing it, they perceive it as good.
Otherwise, they would not do it at all. There's no doubt that all
humans desire goodness and well-being for themselves, as it's the
ultimate goal of existence and universally sought after. It's also certain
that every action an individual performs is for their own happiness,
joy, and success. Therefore, if they act badly, it's because they haven't
recognized the bad as bad, but have mistaken it for good. In fact, it's
impossible for a person to know and recognize a good act but fail to
perform it. The reason for not performing good acts, as well as for
performing bad and evil acts, is ignorance and lack of knowledge.
Consequently, Socrates considered virtue to be only knowledge—
specifically, knowledge of the Form of the Good, not just any
knowledge. So, from Socrates' perspective, to perform a virtuous act,

we must act according to the dictates of reason.

Based on this, Socrates believed the origin of action lies solely
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in rational deliberations. That is, he thought a rational person, if their
reason dictates an action is good, will certainly perform it.
Conversely, if they deem an action bad, they will never do it. Plato
also held this belief. However, because he posited the existence of
three faculties or parts of the soul, he included emotions, desires, and
appetites—which are causes of voluntary human actions—as factors
in performing deeds, in addition to rational deliberations. This means
that reason might dictate an action is good, but appetite might desire
the opposite, and the person might then follow the command of their
appetites. Therefore, it's possible for someone whose reason has
identified an action as good to act contrary to it because their appetites
prevented them from performing that good action.

In reality, for Plato, virtue isn't merely a state of mind where a
person constantly contemplates the truth of what they should do.
Beyond that, acquiring virtue requires that emotions and appetites also
be properly controlled under the command of reason (Khazaee, 2010, p. 73).

Given this, it's clear that a virtuous person isn't just a rational
one; this individual must also control their other faculties under the
guidance of reason.

In Mulla Sadra's philosophical system, concepts such as virtue,
good, and goodness are all explained in a metaphysical way. Mulla
Sadra believes that nothing exists apart from existence itself, and he
links the reality of all concepts and things to either existence or non-
existence. He posits that every existential attribute, simply by being an
existential attribute, is considered a perfection, regardless of whether it's
labeled a virtue or a vice in common understanding or religious law.
However, in his view, some of these existential attributes lead to the
decay of certain specific perfections in pure and noble souls, while
others enhance their nobility and value. Essentially, the attributes that
elevate the perfection and nobility of the soul when it possesses them
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are the psychic virtues, and vices are their opposite attributes (Shirazi, 1410
AH, Vol. 4, p. 116). According to Mulla Sadra, every virtue is a disposition
(khulg). This means it's a type of quality that has become deeply
ingrained and stable within the soul, " a settled disposition " (malakeh).
Consequently, a person performs actions consistent with that virtue
easily, without conscious thought or deliberation. He defines khulq as a
disposition (malakeh) by which the soul performs actions easily and
without deliberation. a disposition(khulg) is not merely the power to
act, because power is equally related to opposites (e.g., the power to
write or not write). Nor is a disposition(khulg) the action itself, as a
disposition(khulg) is a state of the soul. Possessing this state allows a
person to perform actions without deliberation, much like someone who
writes but doesn't consciously focus on each individual letter as they
Write (Shirazi, 1410 AH, Vol. 4, p. 114).

Given that every virtue is a good disposition (khulg) and,
according to Mulla Sadra, every khulg is a settled disposition
(malakeh) for the soul, the genus of virtue is identified as " a settled
disposition." Now that the genus of virtue is clear, its differentia must
be stated to complete the definition. According to Mulla Sadra, the
virtue that results from each of a person's existential faculties is the
moderation of the psychic faculties or the observance of the middle
ground and mean in their actions. In this regard, he states: "And it is to
be in the middle between conflicting dispositions; justice is achieved
through moderation between opposing dispositions" (Shirazi, 1410 AH, Vol.
9, p. 127). Indeed, he considers good disposition to be a middle ground
between excess and deficiency in qualities (Shirazi, 1981, p. 192).
Therefore, for every virtue, there is a definite limit; exceeding this
limit, whether through excess or deficiency, leads to vice. So, virtues
act as the mean, and vices as the extremes. The opposition between
excess and deficiency is a form of essential contradiction (taddad bi'l-
dhat). A contradictory opposition also exists between the mean and
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each of the extremes (excess and deficiency). The reason for this
accidental contradiction is that essential contradiction exists between
virtue and vice itself, because virtue is associated with the mean, and
vice with excess and deficiency. Through them, an accidental
contradiction arises between the mean and the two extremes. Based on
this, it can be said that an accidental contradiction exists between
courage and cowardice (Shirazi, 1410 AH, Vol. 3, p. 203; Akbari et al., 2007, pp.
191-192).

The question that now arises is: What is the criterion for
determining virtue as the mean? From Mulla Sadra's perspective,
human perfection lies in their incorporeal (transcendent) aspect, and
their happiness (sa'adah) is achieved by strengthening this aspect.
Therefore, the freer a person can operate from their bodily faculties
and not be bound by them, the closer they will be to happiness and
perfection. This freedom from bodily faculties is achieved by attaining
the mean. Since these faculties impede complete transcendence, and a
person cannot achieve full liberation from them as long as they are in
this world, striving to maintain these faculties at the mean is
considered a form of liberation from them. In this state, they serve the
human being and cannot dominate them or hinder their progress
towards perfection and happiness (Mesbah, 2007, p. 123). Therefore,
acquiring virtues allows a person to draw closer to their perfection,
and any indulgence in excess or deficiency prevents them from

achieving their full potential.

2.2. Types of Virtue

Many philosophers, including Plato and Mulla Sadra, name
four virtues as the principal and foundational virtues, from which
other virtues derive. These virtues are wisdom, courage, temperance

(self-control), and justice.
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2.2.1. The Virtue of Wisdom

According to Plato, wisdom is the virtue of the rational part of
the soul. When reason effectively carries out its specific function as
the master of the other parts, it demonstrates its proper virtue, which is
wisdom.

In The Republic (Plato, 2001, Vol. 2, p. 956, section 442), he states that
an individual's wisdom comes from that small part of the soul which
holds the reins of governance, and only this part of the soul knows
what is beneficial or harmful for each of the other parts, as well as for
the entire soul. Therefore, Plato believes that if reason governs and
masters the other parts of the soul, effectively performing its duty, the
virtue of wisdom is attained.

Mulla Sadra also believes that the virtue of wisdom arises
when the rational faculty is in a state of moderation. For him, this
faculty is in moderation when the soul can discern the truth and
falsehood of statements, their benefit or harm, and the beauty or
ugliness of actions, as well as the correctness or incorrectness of
beliefs (Shirazi, 2004, Vol. 1, p. 421).

The excess of the rational faculty, which is blameworthy, is
called cunning (jarbazah). This occurs when a person strives to
acquire any kind of knowledge, even if it's knowledge of dance,
music, magic, or, in general, misleading sciences. In short, a person
must bring this faculty to a state of moderation to attain the virtue of
wisdom and understand that they cannot learn every single branch of
knowledge. The deficiency of this faculty is foolishness (balaahat),
meaning a person doesn't pursue knowledge at all, believing only
action is necessary. Such individuals fail to grasp that action without
knowledge has no true value (Ardabili, 2002, Vol. 3, pp. 357-358).

According to Mulla Sadra, when the soul transcends excess
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and deficiency and achieves moderation, the virtue of wisdom is
attained. This wisdom is considered the source of all good and the
pinnacle of the soul's virtues (Shirazi, 1410 AH, Vol. 9, p. 89). It is at this
point that a person can discern which knowledge is beneficial for them
to acquire. Of course, once this faculty within a person reaches
equilibrium and they desire a particular branch of knowledge,
understanding that they must learn it, then the more they learn, the
better. Excess in theoretical wisdom is desirable; in this state, the
truths of things are discussed as they exist in reality, to the extent of
human power and ability. Thus, the subject of theoretical wisdom is
objects existing outside the mind, and its benefit and ultimate goal are
to attain perfections in this world, and salvation and felicity in the
afterlife. In the Quran, God says: "And whoever is given wisdom has
certainly been given much good" (Al-Bagarah, 2:269). A narration from
Imam Ali (peace be upon him) states: "The pinnacle of virtues is
knowledge" (Rey Shahri, 2000, Vol. 3, p. 1258). Therefore, we can say that
theoretical wisdom is the result and fruit of practical wisdom, which is
one of the four cardinal virtues of the soul. This is because once an
individual gains the ability to discern which knowledge is superior and
nobler, and which knowledge they should acquire, the more they learn
and study, the better and more excellent they become. Indeed,
theoretical wisdom has no limit of moderation. Practical wisdom is
not the same as moral wisdom (hikmah khuluqi), which is a type of
virtue. The wisdom that is considered a virtue is a psychic disposition,
in which excess and deficiency are vices. However, practical wisdom,
which is one of the two branches of philosophy (the other being
theoretical philosophy), refers to a person's knowledge of moral
dispositions, their number and definitions, and an understanding of
how to acquire good character traits and eliminate blameworthy ones.

It also includes knowledge of household management and civic
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governance (Shirazi, 1410 AH, Vol. 4, p. 116). Therefore, based on these
explanations, moral wisdom itself is the disposition, where excess and
deficiency lead to vice. But practical wisdom, which is the counterpart

to theoretical wisdom, is the knowledge about dispositions.

From Mulla Sadra's perspective, with the acquisition of
wisdom and the moderation of the rational faculty, other types of
virtues also emerge, falling under the genus of wisdom. These include
good judgment, quick understanding, mental clarity, and ease of
learning (Shirazi, 1410 AH, Vol. 9, p. 78).

2.2.2. Courage

According to Plato, courage is the virtue of the spirited part of
the soul. Courage is the opposite of cowardice. It's important to note
that cowardice is different from fear. Fear is a temporary state of the
soul that comes and goes; it's not a permanent condition. Cowardice,
however, is a settled disposition in the soul that doesn't disappear.
Furthermore, cowardice may have an unknown cause, meaning the
person might not even know what they are afraid of, whereas fear is
not like this; it never has an unknown cause. If such a person is asked
what they are afraid of, they can answer and identify the object of
their fear.

Plato believes that when the spirited or volitional part of the
soul carries out its duties within the boundaries set by reason, the
virtue of courage is achieved. In his view, the function of the spirited
part is to be a friend and assistant to the rational part (Plato, 2001, Vol. 2, p.
964, section 441). He holds that a person is called courageous if, whether
in joy or in suffering, they steadfastly uphold the concept that reason
has given them about what is dangerous and what is not. This means
they fear what reason considers dangerous and do not fear what reason
considers harmless. Essentially, through the sovereignty of reason,
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they maintain equilibrium in pleasure and pain (Plato, 2001, Vol. 2, p. 964,
section 442). In his dialogue Laches (Plato, 2003, p. 37), Plato notes that some
people are fearless out of ignorance, like children and foolish
individuals. In his opinion, these individuals cannot be called
courageous, because he believes a distinction must be made between
courage and recklessness. True courage, he asserts, must be
accompanied by wisdom. Thus, for Plato, courage that is not coupled
with wisdom is called recklessness and is not a virtue.

Based on these explanations, it becomes clear that someone is
called courageous when their spirited part is under the command and
support of their rational part. Such a person avoids what the rational
part deems harmful and dangerous for the soul and body, and
performs what the rational part considers beneficial for them.

According to Mulla Sadra, the virtue of courage arises from
the moderation of the spirited (or irascible) faculty. This faculty is in
moderation when its preservation and execution are in accordance
with the dictates of wisdom and religious law (Shirazi, 1410 AH, Vol. 99, p.
90). This means the spirited faculty must be under the command of
reason, performing what reason orders and avoiding what it forbids. If
a person's spirited faculty is in moderation, they will express anger
appropriately and at the right time, and this anger will be in line with
wisdom and religious law. Imam Ali (peace be upon him) states:
6,8l Azd 53 —5l> § i delidh "Courage is an immediate victory
and a manifest virtue" (Rey Shahri, 2000, Vol. 6, p. 2676).

The excess of this faculty is called recklessness, and its
deficiency is called cowardice (Shirazi, 1410 AH, Vol. 9, p. 90; Shirazi, 2000, Vol.
6, p. 284). According to Mulla Sadra, from the virtue of courage, which
is the mean of the spirited faculty, qualities such as a warm
temperament, manliness, bravery, patience, steadfastness, suppressing
anger, forgiving the sins of the deprived, dignity, grandeur, and
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composure emerge. From the excess of courage, which is the vice of
recklessness and audacity, qualities like heedlessness, boasting,
ambition, cunning, arrogance, and vanity result. From its deficiency,
qualities such as laziness, humiliation, baseness, lack of zeal, and
failure to protect one's honor are derived (Shirazi, 2004, Vol. 1, p. 422).

A truly courageous person is someone whose actions and
deeds are in accordance with the dictates of reason and are not
motivated by worldly factors such as status, position, or wealth.
Sometimes, reason dictates caution; in such cases, retreat does not
contradict courage (Naraqi, 1998, p. 57). Therefore, someone who engages
in dangerous acts, like a person who single-handedly attacks an army,
unafraid of striking, being struck, or being killed, and does so for the

sake of prestige, wealth, or fear, is not considered courageous.

2.2.3. Temperance (Self-Control)

According to Plato, temperance is the virtue of the appetitive
part of the soul. When appetite performs its functions and duties
appropriately and is under the governance of reason, the virtue of
temperance is attained by the soul (Lavin, 2005, p. 84).

Temperance, or chastity, means that we neither suppress our
instincts nor give them such free rein and excessive attention that it
leads to unbridled indulgence. The goal is to prevent the appetitive
part from commanding the other two parts (rational and spirited) and
ruling the soul, instead allowing the rational part to govern. We should
satisfy our desires according to the dictates of reason. In other words,
if a person wills and decides to attend to bodily needs only to the
extent necessary, they then acquire the quality of moderation and

temperance.

In The Republic (Plato, 2001, Vol. 2, p. 965, section 442), Plato states
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that a temperate person is one whose ruling part of the soul (reason)
and subordinate parts agree that reason should hold the reins of
governance. This means the other parts are not in conflict with the
rational part. In essence, the two lower parts (appetitive and spirited)
surrender their authority to reason to determine what should be done,
submitting to its command. When the rational part gives these two
parts an order, they carry it out. Therefore, when a person gains
mastery over their desires and satisfies them under the command of
reason, they never become enslaved by pleasure; instead, they move
towards a well-ordered life.

According to Mulla Sadra, if the appetitive faculty reaches a
state of moderation, the virtue of chastity or temperance is attained.
This occurs when the actions of this faculty are guided by the dictates
of reason and religious law (Shirazi, 2004, Vol. 1, p. 421). In other words, the
appetitive faculty, in its pursuit of bodily pleasures, must obey reason
in terms of quantity and quality, and refrain from what reason forbids,
thereby freeing itself from the bondage of carnal desires (Mojtabavi, 2000,
Vol. 1, p. 21). If a person's appetitive faculty is balanced, they can discern
what to desire, when, in what quantity, and how.

The excess of this faculty is called gluttony or greed (Shirazi,
1410 AH, Vol. 4, p. 116; Shirazi, 2000, Vol. 6, p. 284). This means becoming
engrossed in bodily pleasures without considering what is best
according to religious law and the dictates of reason. Its deficiency is
referred to as inertia or dullness (Shirazi, 1410 AH, Vol. 4, p. 116), meaning
suppressing the appetitive faculty to such an extent that one abandons
or fails to perform what is essential for bodily preservation or the
continuation of the species. Chastity is the source of many good things
for humanity. A narration from Imam Ali (peace be upon him) states:
"Chastity is the head of all good" (Rey Shahri, 2000, Vol. 8, p. 3822).

According to Mulla Sadra, the virtue of chastity gives rise to
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qualities such as modesty, patience, courage, piety, moderation of
greed, and helpfulness. Its excess leads to avarice, impudence,
shamelessness, hypocrisy, immodesty, flattery, injustice, and
gloating. Its deficiency, conversely, results in impatience, weakness,
envy, despair, lack of generosity, and belittling the needy (Shirazi, 2004,
Vol. 1, p. 422).

Mulla Sadra believes that the purpose of appetite is neither
merely the survival of the individual through eating, nor solely the
continuation of the species through pleasure-seeking. Therefore, it is
necessary to utilize it only to the required extent and according to the
dictates of reason and religious law (Shirazi, 2004, Vol. 1, p. 428). Thus, a
chaste person is one who, despite having healthy faculties, knowing
the qualities of pleasures, and having the means and tools available for
enjoyment without external hindrance, acts in accordance with reason
and religious law in pursuing worldly pleasures.

2.2.4. Justice

When Plato discusses justice, he first addresses social justice
and then, by comparison and based on it, introduces individual justice.
He explains that if our eyesight isn't sufficient to read small letters
shown to us from a distance, and by chance, the same letters are
written in larger, bolder script on a bigger tablet, we would
undoubtedly read the larger letters first and then compare them to the
smaller ones. Therefore, we can better understand the nature of justice
within an individual when we first examine it where we can find it on
a larger scale. For this reason, it's better to try to understand the
emergence of justice and injustice in the soul by understanding their
emergence in society (Gomperz, 1996, Vol. 2, p. 1006).

To explain this further, Plato believes that just as the soul has

three parts—the rational, spirited, and appetitive—society also has
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three classes: the rulers, the guardians, and the workers. In his view,
justice is established in society when each of these three classes
effectively performs its specific function. Indeed, for Plato, justice
necessitates proportion and balance. If everyone attends to their own
tasks and refrains from interfering in the affairs of others, justice is
achieved (Kern Feibleman, 1996, p. 74). Therefore, based on Plato's definition
of individual justice in terms of social justice, it can be said that, in his
view, justice is established within a person and among the three parts
of the soul when each part effectively and excellently carries out its

assigned duty and role.

Now, the question that arises here is: What does Plato consider
to be the function of each part of the soul? In his view, the function of
the rational and wise part of the soul is to undertake the governance
and leadership over the other desires and parts of the soul, which is its
rightful position (Rahmani, 2010, p. 528). This is because this part of the
soul, through contemplation, constantly strives to ensure the happiness
of the entire soul. Indeed, if the governance of the soul is entrusted to
the rational part, that soul becomes happy. Thus, it can be said that the
rational part is worthy of ruling the soul. The function of the spirited
part of the soul, or the irascible part, is to be a friend and assistant to
the rational part (Plato, 2001, Vol. 2, p. 964, section 441). It should help and
assist the rational part in gaining control over the appetitive part of the
soul, which is the largest and most insatiable part. It should prevent
the appetitive part from indulging in sensual pleasures to such an
extent that it daily increases its power, forgetting its specific
function—which is to satisfy desires under the supervision of
reason—and instead attempts to bring the other two parts under its
command and rule over them. Therefore, if these two parts of the
soul—the rational part and the spirited part—harmonize with each

other, they can overcome the appetitive part of the soul. This is
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because commanding is not suitable for the appetitive part, and if the
reins of the soul fall into its hands, it will lead the soul to ruin. So, if
the spirited part of the soul executes every command given to it by the
rational part and remains obedient to the rational part, the human soul

and body will remain safe from harm.

Based on these points, Plato concludes that a just individual is
someone who doesn't allow one part of their soul to interfere with the
function of another. Instead, they always strive to ensure that each of
the soul's three parts performs its specific work and duty well (Plato,
2001, Vol. 2, p. 967, section 443). Indeed, such an individual must be self-
controlled, establish inner order, and harmonize the three parts of their
soul. In performing any action entrusted to them, they must not allow
this internal order to be disrupted or compromised. In all
circumstances, they consider an action just only if it doesn't disturb
their inner order. Thus, such a person possesses the disposition of
justice. Therefore, according to Plato, justice emerges when a natural
relationship of governance prevails between the ruling and
subordinate parts of the soul (Plato, 2001, Vol. 2, p. 968, scction 444).
Conversely, if someone cannot create harmony among the parts of
their soul, injustice will prevail within them. This is because, in
addition to failing to perform their specific duties, the parts of their
soul interfere with the functions and affairs of other parts, which leads

to injustice within the individual.

According to Mulla Sadra, from the combination of the three
faculties and the integration of their moderate states, another faculty
emerges whose mean is called justice. The excess of this faculty is
tyranny, and its deficiency is being subjected to tyranny (Shirazi, 2000,
Vol. 6, p. 284). This faculty keeps the three primary faculties under the

command of reason and religious law. He believes that just as
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moderation in the body's temperament, meaning health and well-
being, is achieved when all diseases are eliminated, moderation in the
soul and heart is realized when spiritual ailments, meaning ugly and
blameworthy moral traits, are removed (Shirazi, 2004, Vol. 1, p. 419).
Therefore, Mulla Sadra holds that justice is established in the soul
when the other faculties of the soul are in balance. It can be said that
justice results from the summation of the virtues of wisdom, courage,

and temperance.

Conclusion

1. Both Plato and Mulla Sadra propose that the soul is
comprised of distinct faculties, and the harmonious
functioning of each leads to the development of specific
virtues. For Plato, the soul has three parts: rational, spirited,
and appetitive. When the rational part functions well, it
yields the virtue of wisdom. The proper functioning of the
spirited part results in courage. And when the appetitive part
performs its role correctly, the virtue of temperance (self-
control) is achieved. When all three parts work in harmony,
the virtue of justice emerges. Similarly, Mulla Sadra posits
that the soul has three faculties: intellective, irascible, and
appetitive. When the intellective faculty is in balance, it
produces the virtue of wisdom. The balance of the irascible
faculty leads to courage. And the moderation of the
appetitive faculty results in temperance (self-control). When
all three faculties are in balance, the virtue of justice is

attained.

2. In the discussion of the types of virtues, despite some
differences, notable similarities emerge, suggesting Mulla
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Sadra's influence from Plato in this area. Regarding the
virtue of courage, both philosophers agree that this virtue
arises from the soul when the irascible (spirited) faculty is
under the command of reason. This means the soul avoids
whatever reason prohibits and acts upon whatever reason
commands. Furthermore, in the context of temperance (self-
control), both Plato and Mulla Sadra hold that this virtue is
attained by the soul when the appetitive faculty controls its
desires under the guidance of reason.

3. Regarding virtue ethics, it can be definitively stated that Mulla
Sadra was influenced by Plato, with the distinction that Mulla
Sadra also incorporated the influence of Islamic law (Shari'ah)
into his theories. We can say that the general principle
concerning Mulla Sadra's and Plato's theories on the soul
(nafs) is that in some areas, Mulla Sadra was clearly
influenced by and benefited from Plato's theories, such as in
ethical discussions. In other instances, while similarities exist
between Mulla Sadra's discussions and Plato's theories, it
cannot be definitively said that he was influenced by Plato's
viewpoint; rather, these similarities might stem from the
inherent implications of Mulla Sadra's own theories and
discourse, such as the simplicity of the soul, the immateriality
of the soul (tajarrud), and the substantiality of the soul.
However, in some discussions, there is no affinity between the
two viewpoints at all, such as in the discussion of the faculties
of the soul. Furthermore, Mulla Sadra, based on his religious
tradition, sometimes approached his inquiries from a religious
perspective, and thus the role of Shari'ah in the formulation of

his theories cannot be overlooked.
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