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o 

,This thesis aims to understand Ib'n ~ufayl's Hayy IlJn Yaqzan as a 1Illit and to explore 

the literary and phllosophkal aspects of the book Earller studles llave gellerally 

tended to support one parllcular aspect al tlle expense of the other ~nlO study also 

proposes to ascertaln the exlent tQ whieh both the IIterary and pllliosophlcéli modes 

need to be seen as essentlal to the understanding of the nsalah Ti) this end, we 

examine the statements of major cnties -as weil as the mam Issues and themes of the 

risalah. We ~Iso try to show hOw Ibn ~ufayl taekles the warrlng elements ln the Muslim 

weltanschauung and presents through hls nsâlah, a mild éonfrontatlon belween religion 

and society. 

Another questJOn that the risalah ralses IS the extent to which il mlght be 

eonsldered myslieal and philosoph,eal We have eompa~ed the risalah' to some ~the 
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works of Ibn Sina. al-SuhrawardT and al-'Alim w'al-Ghulam attn~ted to Ibn Hawshab 

Mansur al-Yaman ln 'Order to trace the mystlcal/symbollc elements as weil as to 

confront the Issue whether the rrsalah should bé consldered a récit d'lnIt/atlon, ln which 

the components of the allegory, the myth, the phllosophical romance and the" treatise 

hav~ been combined . . 
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• 
Cette thèse" a pour but de comprendre ':'ayy Ibn Yaq~[m d'Ibn Tufayl comme uno LJ~lté ot 

d'explorer les aspects littéraires et philosophiques de ce livre. Les études antérlouros 

ont généralement eu tendance à soutenir un aspect particulier au dépens do l'autro 

Notre étude se propose aussi d'établir jusqu'à quel point les deux modes, littcrairo el 

philosophique, sont essentiels pour comprendre la nsalah A cette fin, nous examinons 

les proposition des principaux critiques ainsI qùe les points Irr portants et les thèmes do 

la risalah. Nous essayons aussi de montrer comment Ibr T ufayl adresse les élements 

. antagonistes dans le weltanschauung musulman et comment il présente à travers sa 

risalah, ulle confro)tation légère entre la religion et la société. 

o 

Une autre question que la risalah soul.ève est jusqu'à quel point on peut la 

considérér comme une o~vre mystique et philosophi~ue. Nous avons comparé la 

o 

- iv -



( 

( 
\ 

J 

risalÇlh avec tluelques oeuvres d'Ibn Sina, al-Suhrawardi et al-'Allm w(al-Ghulâm, 
, . 

attnbué à Ibn ~awshab Man~ür al-Yaman, atm de trouver les eléments mystiques et 

symboliques ainsI que pour savoir dans quel mesure la risalah doit être considérée 

- commo un récit d'initiation dans lequel les composants de l'allégorie, du mythe, du 
( 

roman philQsophique et du traité sont com~inés. 
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TECHNICALITIES , 

~ , 

_ The system of transliteration that has been utillzed ~n thls thesls gènerally adheres to 

the one that is emplof"ed by the Institute of Islamlc Studles, McGl1i University. wè have 

used the Spanlsh/Angllclzed term 'Almohad' instead of the Arabîc a/-Muw.atyt:lldiin (the 

Unltarians). We have also preferled to use Absal ln the text of the thesis ,rather than 

..r' -

Asal, whlch IS found ln #fme variant manuscrlr?ts, except ln the case of a direct quote, 

1 
whos'e, author utilises Asa\- The word 'nsalah' has been treated as a part of the Engllsh 

context ln whlch It is used and has no! been italiclzed although it has been 

transllterated. 

We ha~Séd the following abbrevlatlons 'in the thesis to mdlcate the partlcular , 

edltlon of the rlsalah to which we have referred. 
1 

GM -- Goodman's English translation, flrst pubilshed ln New York, 1972. 

1 L.GAR -- L. Gauthler's second revised Arabie editlon publlshed ln Belrut, 1936. 

A~IC and other foreign words as 'weil as 't11ose words on which extra stress has 

been placed have been Italicized. Words, such as 'orthodox' which holds an 

amblguous meaning and 'encounter' whlch has a specl~lIzed or technical meaning, are 

enclosed within quotatlOn marks when su ch an emphasis is reqUired. Frequently used 

foreign loan-words such as 'the Almohads' or angilclzed Arablc nàuns such as 

'Mâliklte' are not it~liclzed, Titles of books have also been Itallcized. After the first 

reference to a work ln a footnote, we have 'generally used a shorter tille. We have also 

abbreviated hequently cited periodlcals etc, as given below: 
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• AS Arablan Studies . -- • 
- - ASa Arab ,Studies auarterly. 

.,. 
" 

~ : if 
EB Eneyelopcdia Br Ittanica. 

El • Eneyelopedw of Islam, 1st editlon. ~ 

EI2 , ~fleyelopedia of Islam, 2nd edltlon 
') 

EP Encyclopedia. of Philosophy. 

ER Encyelopedla of Religion'. 

ERE Eneyelopedia of Religion and Ethlcs. 1) 

Eranos Eranoo Jarhbuch. 

" 
Q.8L Gesehlchte der Arablschen Llteratur. 

~ 

.", Isl. Der Islam. 

IBLA - Institut des Belles Lettres Arabes. 

le Islamle Culture. 
() 

. --,; . la Islamlc Qu'arterly. 
~~ !! .... -

JAL Journal of Arablc-llterature. 

JAOS LJ Journal of the Amenean Orientai Society. 

JNES Journal of Near Eastern Studies. 

JRAS Journal of Royal ASlatlc Society 

RIEEI Revlsta dei Instituto Egipcio de Estudlos IslarnlCOs. 

RSO Rivista degli Studl Orientali. 
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Figure 1: 
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t 

PHILOSOPUU,S AUTODIDACTUS 

S J V E 

EPISTOLA', 

A B 1 J A A-P A R'2 . "" 
EBN TOPH/.\IL~ 

D E 

Il,11 E'B'~~ 'rOl(VHd:J(. 
Jn qui 

Ollendicur quomodo ex Inferi6ruril con .. 
'cc:mpl.1tlonc: ad Superiorum notÎoam 

R~cio bumm3 2tccudtre pofIir. ' 

Ex 1...II,.bJ,;I" LI",..,., L41i"n.'l/t'f~. 
Ab E D v " R. 00 Poe 0 C Jt JO A. M. 

~tJiI ellnflJ "t..... ' . 

\ . 

... 

( 

F 

(J Z o' NIl. - .,;.. . ~ 

- Excudcbat H. H ~4 Aad~z Trpo&rlpbos. 1 6 7 hi.; 

rJ 

\ 

Titlepage and frontispiece of E. Pococke's edition (1671). ''The 
self-taught philosopher. .. , in which it is shown how the human 
reason can ascend from contemplation of the Lower world to 
knowledge of the Higher world." 
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Ah Accoutlt of the 

ORIENTAL PHILOSOPHY. 
Shewing ~ 0 

The Wifdom of loine Renown .. 
ccl Men of the Eafi; 

r' And p:1rricut:arly, 

The profoundWifdom of Hlli Ebn rokdltf/; 
both ln Nat11ral and Divine chings; 

vV hi ch he 41ttained withoüc al1 Converfe 
·r;WHhM~n~. (whileheJivedina!d(bndl foli,,;, 

ury IIfe, rem~rc fC9m aH 'Mec from bis In~ , 
fJocy, [Ill he :urived 3t f~cb pe,rfeétio,,) 

\Vrit Onginllly 'in ~ra6ick., br A5i 'f~4pb~r 
. Ebn Top~at' r.. . 

And out of che Artfhicl~_ Tralldated into LAtilJl~J 
- by IiJw.:rd (Poc~~ :1 Scudenc in 0::[4r4; 

. , 

And no\,! f:sithfully out of his L(i :ne, Tranf]atecJ 
i,nco engli/h ; 

--~--,-----_ ... _---...,'~ 

/ 

• 

rlin~eJ in the Yelr, 1 674. 

Figure 2:. Tltlepage of the fjrst English translatlOo (1674) by G. Keith. 
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Figure 3: Frontispiçce to the Dutch translation (1701) entitled Hel Leven_ 
van Hai Ebn Yokdhan. . 
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The lm p~Obcmfnt of 

I-IU 1\1 AN REASON , 
Exhibltt:d ln the J. 1 FE of 

l-Iûi ,Ebn Yoktlhall: 
Writren in Arablc~ above 5 co y tars 

ago, by Abu l.laflr Eh" Topba t!. 
In whtcb Îs dem'mCtr;lrcd, 

By whac Merhods one ma}', by the meel 
"LfClbt of Saturc"atcalfl the Knowiedg 
ofthiDgs~atur'aland~upernatural; 
mort partièularly che Know!t:dg ofGon, 
and the Affairs of anoth<:r LIft. 

Illuftrated \Vith proper FIG URE S. 

Newly TranOated From rhe Original Arllbul:. 
by SIMON OCKLET, 'A M. Vicar p( 
SW,3vc[r, in Cllmbmigf1J/rc. 

Wlth an A P PEN DIX, 
In which the PofTibdity of 1~1an\ attain

ing the True Knowkdg uf GO D, and 
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Titlepage of a German translation (1783) bye]. G. Eichhorn. 
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"" Figure 6: Frontispiece to A.S. Fulton's (1929) reviscd English translation. 
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FiBUI't 7: Tille page of the Arabie edition by F. Sa'd (1978). 
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1.1 The Problem posed in the thesis 

Ibn "!"ufayl'~ Haw Ibn Yaqzan 1 IS onê of those werks whlch form an arch betweon 

Eastern and Western Medlevallslam Il was written in a perlod when Islamlè pl1l1osoplly 

was in full bloom, under the Almohads (524-667, 1130-1269). Yet, the questions Il,,,t Il 

raises and the issues that ituevokes are to a great extent, left unaddressed tlll loduy 
1 

The reasons for such obscurHies lare many and we shall bl'iefly deal wlth them t1Ort). '. \ 
<: 

Firstly, the information regarding Ibn Tufayl, as wlth rnany other modlovnl 

philosophers and mystics, is minimal. We have sorne indications of Ihe Influflntlnl r 010 
Q 

that he played in the politlcal milieu of hls time Il IS Impor tanl (or us 10 dlscsrr\- IIlls 

role, sinee the brief sojourn of the Almohads has been a host 10 severijl contmdlcloly 

notions. 

The Atmohad Movement began under Ibn Tûmart (d ca 524/1130) who clalrno(j 10 

be the Mahdï and utillzed the role of the Mèsslah to. engender the faittl of Iho Hor hOI 
\ 

population Wlth the rulers, 'Abd al-Mu/min (525-559, 1130-1163) élnd Abu Yn'qub 

Yüsuf (558-580, 1163-1184), the emphasls shlfted to Ihe lileral acceplance of !III) 

Our/an and the Sunnah Speculation was certalnly not Ihe manller III Wllicll !Ile 11Ia',',f;'; 

spent therr tlme and was reserved for an eille Thus, there Wéi~ Cl smail clrclf: alOllllrJ 

the ruler who Ignored the offrclal doctrrne of HIe Almohads and eflJoyecJ (1 re/dl/vI: 

freedom to speculate. These Clrcumstances must have Influenced tllü Wlltlliq of !III; 

rrsalah, whlch on the one hand emulates the mystlcal expenence, ouls/dû UV: day II) 

day routine, whlle on the other hand. It appears- ~o adv0cate a passive acceptélllf: f ; ()f 

.the sharI'ah The restnctlons rn expressIOn and the necesslty of dlplornacy IS al<,{J ',(;(;11 

1 The full tltle of the work IS R/sa/ah Hayy Ibn Yaqzan fi asrar al-hlkmat al mfJ',1/(f{I/Ydl/ 
henceforth referred to ln short as Hayy Ibn Yaqzan or the rrsalah III tllé tf;Y! {Jf !tll; 

thesls 
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r:hrOUgh varlous Inc1dents, such as the burning of the I~ya' 'U!üm al-Oïn under the 

Almoravlds and the exile of Ibn Rushd (d. 545/1198) by AoÛYüsuf al-Man~ür (580-595, 

1184-1199).2 

The second problem Is related to the forrn and conte~t of the risâlah under study. , 

:\ Here is a -risâlah, one mlght say, which uses the form of a story_ and f.acetiously dea~ 
. with various sUbjects such as science, religion, society, asceticism and philosophy. 

How senously can one study it as philosophy or as literétture? Is it viable or even . 
- , 

permlsslble to perceive ItS relevance to Western thought of the 17th-19th century 

wlthout endangering ItS onginal impulse? To what extent can one see It from a 

particular viewpoint? How does one know what the crux of th~ author's argument. is 

and how does such a consideration effect the appreclatlon and understandmg of the 

'rlsâlah? 

Thirdty, How far does the nsalah 'irror the image and the events of Ibn Tufayl's 
~ . 

Urnes and to what extent was he influenced by hls predecessor~? 

- These are sorne of the Issues that we hope to clÇlnfy ln the course of our study We 

have noticed a tendency ln many of the earller worKS to lay emphasls on a partlcular 

aspect of the risâlah, at the expense of others. In a work Ilke ':'ayy ,Ibn Yaq~an, whlch IS 

structured on the different phases in the protagonlst's IIfe, there is enough material to 

deal with Just one aspect The advantage of such an approach may Ile ln ItS speciflclty; 

yet the value of such specificlty is lost, when It contradlcts wlth the rest of the text, and 

2 aH~arrakllshi, AI-Mu'Jlb fi talkhïs akhbâr al-Maghnb, ed. Muhammad Sa'id and 
Muhammad al-'Arabi al-'Alami (Calro Matba'at al-Istlqamah, '1949), pp. 306-307. 
Cf. M, Arkolln, "Ibn Tufayl ou le philosophe dans la cité almohade," Les Aff/cams, VI 
(1977), 266-68; reprinted as 'Présentailon d'Ibn Tufayl," ln Pour une crttlque de la 
raison islamique (Pans: Edition Maisonneuve et Làrose, 1984), pp 327-348. Cf. L. 
Gauthier, Ibn Roshd (Paris' Presses Universitaires de France, 1948), p. 18 
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the -preference of such an aspect can lead ta a mlsinterpretation of Ibn Tufayl's 

philosophy. Hence, we have geared ourselves. to a study of the text as a IIfUt 

. comprising of a number of smalier units 01 motifs and their lelatlon ta tlle main rnahix. 

The thesis is dlvided into 5 chapters: ln this Introductory chapter, wo briefly 

explicate the problem posed in the thesis and Indicate the sources a~d the-

methodoiogy undertaken Further, we have put together ail the biographieai detalls 

available regarding Ibn Tufayi, his IIfe and works. 

Chapter Il, IS a study ot the entieal corpus avallable on l'he IIsalall and tllO lllethoeJs 
, 

whlch have been undertaken by the major cntlcs of the lisalah 

Chapter III is a descriptive analysis of the nsalah It is Intended rlS a plomlse for lIle 

analyses of the major themes of_the nsalah ln Chapter IV 

ln Chapter IV, we examine III sorne detall the genre to whlCtl 1110 IIsnlall belollgs Wü 

compare the use of the genre by tbn Tufayl wlth some 01 1110 laloq by Ibn Sinn 

(d.428/1037), al-Suhrawardî (d 587/1 f91) and al-"A/lfl1 w'a/-GIllJ/am éltllll>utod Iq Ihn 

Hawshab MansOr al-Yaman, lJ1 order ta see the extent ta whlctl IIH3 r Isalah miyht ho 

consldered an tnltlatory narratIve Further, we bnefly examine Ille Justification 01 tho 

definltlons of the nsalah as 'ailegory', 'myth', 'phltoSOptllCéll roÎnanco' élnd 

'phJtosophlcai treatlse' The major Issues that are ralsed ln Ille lI~al(lJl élIe aiso soen 

frpm the Iiterary and phiiosophlcal modes in arder la ascertéltrl Ille extont 10 wtlich Ihn 

TufayJ contrlbutes to each of these modes. 

ln the Concludlllg Chapter, we summanze the problems réilsed (lnd 1I1lercncos dréiwn 

trom our study We also glve a brief survey of the afterille 01 Iho IIsaléitl, ami Its roJo as 

. a mlrror whlch reflects a critique of hls phllosophlcal predec.essors 

". 

r 
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1.2 The sources utllized 

We have based our study on the text of the nsalah, primanly on the English translation 

by Lenn Evan Goodman.3 The Arabie text that we have used is the revised 1936 edition 

by Léon Gauthier, which was prepared on the basls of various earry manuscripts of the 

rlsalah.
4 

We have also used G. N Atiyeh's partial translation of the risalah whenever 

necessary 5 

o 

We have compared the risalah to Ibn Sina's ':'ayy Ibn Yaq~[m and Sa/aman and 

Absal, ·the mystical treatlses of al-Suhrawardi and al-'Allm w'al-Ghu/am attri~uted to 

Man~ûr al Yaman6 in order to examine the pOints of conJunctlon and the differences 

and also the manner in whlch_ each of these authors ullllzed the genre . 

. 
Our other malor hlstoncal source 9f Information on Ibn Tufayl and his risâlah have 

',been historical works, bibliographies and catalogues such as the Orles by 

al-Marrâkushi, Ibn Abi Zar', Ibn GI-Khatib, al-Maqqari, Ibn Khal/ikan, Ibn Khaldün, HaJjt 

Khalifah, Casiri, Derenbourg and Dozy 7 

3 L. E. Goodman, trans , Ibn Tufayl's 'Hayy Ibn Yaqzan' (New York' Twayne Publlshers, 
1972). 

4 L. Gauthier, ed and trans, Hayy Ben Yaqdhân, roman phIlosophIque d'Ibn Thofall 
o -(2nd ed.; Belrut Impr-imene Catholique, 1936), pp. XXII-XXIX, Idem. Ibn Thofa", sa VIe, 

ses oeuvres (Pans: Er nest Leroux, 1909), pp. 43-45 

5 George N, Atlyeh, trans , "Hayy, the Son of Yaqzan," ln MedIeval Polit/cal Phllosophy, 
,ed Ralph Lerner and Muhslll Mahdi (Toronto' The Free Press of Gleneo, 1963), pp. 

134-162. 

6 See H. Corbln~ "b'lnltlatlon Ismaélienne ou l'Esoterisme et Le Verbe," Eranos, XXXIX 
(1970),41-142 Heneeforth referred to as "L'Initiation Ismaélienne". W. Ivanow, "The 
Book of the Teachel and the Pupil,'j ln hls Studles ln Early Perslan Ismalllsm, The 
Ismaill Society, Selles A, no 3 (Lelden' E J Brill, 1948), pp. 85-113. 

7 
See below under Ibn :ufayl's blography for the d~talls of these works 

1 
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We have arsp glven a eritieal hlstory of the rlsâlah and have organlzed It aeeordfng 
<> , 

to the approaehes that appear to have been utillzed by the erltles oi the rlsâluh. In our 

examination of the risâlah, we have also Illustrated through footnotes and ln the text of 

the thesis, any pOints made by erities whlch are ln concu'rrenee or ln opposition la OUI 

analysis. 

Th6> risalah has an extrerrlely Interesting ~nd wldespread hlstory of translatlons.-8 Il 

was translated in the 14th eentury into Hebrew and eommented upon by Moses ben 
, 

Josué Narbonl.9 The Hebrew version was translated Into Latin ln Ihe 15th cenhlly by 

Pico della Mirandola. 10 The Arablc text ~as also edited and translated In10 Latin ln 
1 

1671 by Edward Pococke 11 who made It famous III ttle West and stJbsequentl~, tho 

8 See < Appendix B for a IIst of translations Badawi remarks ln H/stOtrB do la 
Philosophie en Islam (Paris J Vrin, 1972), Il, 721. ~ l'exceptron, peut-être, de MIlio et 
une NUits, aucun ouvrage arabe ne fut tradUit en autant de langues et autant de fols \ 
que f!ayy Ibn Yaqzan." 

9 Solomon Munk, Mélanges de philosophie JUIve et arabe (1859, rpl. Paris librairie 
philosophique J Vrin, 19'55), p. 417 Cf G Vajda, "Comment le philosophe juif, 
Moise de Narbonne, comprenait-II les paroles extatiques (!>atahat) des soufls?" ln 
Actas deI Primer Congreso de estudlOs 'Arabe e Islam/cos, Cordoba, 1962 (Madrid 
Commlte Permanente de Estudios Arabe e Islamicos, 1964), 129-135. Whethèr 
Moses was, ln fact, the translator of the early Hebrew version of the rlsalah Is /' 
conjecturai but we do know hlm to be the author of the commenlary ln Hebrew, 
wrltten ln 1349 The Bibliothèque NatIOnale, Pans has two complete manuscrlpts (no 
913 and 916) of Narbonl'S commentary wlth the- Hebrew tltle. Yehl'el bm Ouno/. Cf 
G»uthier, Ibn Tho fa Il, p 48, no .3 . 

10 Giovanni PICO, Count of Mlrandola (1463-1494) was a wellknowll advocato of 
,Renaissance humanlsm He IS best known for hls OratlOn on the dlgmty of man 
which was publlshed posthumously. PICO was deeply II1terested ln Hebrew and 
Arabic phllosophy. One can see that Ibn Tufayl's nsalah would have attracted tlls 
mterest, slnce it dealf' wlth the Issue of hurnan dlgnlty whlch IS Il1dèpende1ft of 
external power, which was a part of PICO'S ptlJlàsophy PIÇO'S versIOn of the rlsalatl 
remams unedited Cf C. A Nallmo, "Fllosofla "orientale" od "illummatlva" 
d'Avlcenna?" RSO, X (1923-25), P 434 

11 Phlfosophus autodldactus slve Epistola Ab/ Jaafàr el)n Toph8l1 de Hal ebn Yokdhan, 
ln qua ostend/tur, quomodo ex mfenorum cantemplatlOne ad supenorum notlflam 
ratio humana ascendere pOSSIf (Oxford Excudebat H Hall Acadimae typographus, 
1671) - The edltor and translator, E Pococke Jr (1648-1727) was the son of the 
welL .. known British On.entalist of Ille sarne nanle (160.4-1691) Smce we WIll not be 
makmg any reference to the father, wë have slrnply referred 10 thls translator of the 
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Latin translation was the source of many of the translations into other western 

languages ln the 18th century, there were two German translations and a translation 

into Dutch 12 More recently, in the 20th century there also have been new translations 

mlo Engllsh, French, Spanlsh, Russlan, Duteh, Persian and Urdu The Spanlsh 

" translation by Pons BOlgues IS a study of the nsalah as a psych%glca/ nove/13 and 

Inçludes a detalled Introduction b~ the Spanlsh literary historian of the 19th CrtUry, 

Menendez y Pelayo We have obtalned and examined as many of the early t~lations 

as we posslbly could, although we have not used these as a basis of our study. 

A ples~ntatlon of the c m~agré; blographleal detalls on Ibn ~ufayl that have e~me down 

to us woulcl tlelp ln the summarizatlOn of hls Iife and works Abü Bakr Muhammad ibn 

'Abd ai-Malik Ibn Muhammad Ibn Muhammed ibn Tufayl al-Qaysf was born ln the flrst 

decade of Ille 6th century hlJrah (Ca.504f1110) ln a small town called Wadi Ash 

o r 

IIsalah as E. Poeoeke and have not appended Jr. to his name See also M. Nahas, 
"A :rranslatlon of Hayy b Yaqzan by the eider Edward Pococke (1604-1691)," JAL, 
XVI (1985), 88-90 Nahas.lndlëates in thls article that the eider Pococke had begun 
an Englrsh translation -ot the nsala,h some years getore the Latin translation and 
Ar ablc edltlon was published by hls son. 0 

12 Het leeven van Hal ebn Yokdhan, m het arablsch beschreeven daor Abu Jaaphar ebn 
Tophatl, en Uft de latynsche overzettfnge van Eduard Pocock ln het nederdUttsch 
vertaa/d, Ir II1to Dutch from Pococke's Latin- translation (Amslerdam' J Rieuwertsz, 
1672), The second edltlon was publrshed in 1701 S'ee alSo Der von SI ch selbst 
gelehrte Weltwelse, tr. Inlo German trom Poeocke's Latin editlon by George Pntius 
(FI ankfUll, 1726) Der f1aturmensch, oder, Geschlchte des Hal ebn Joktan; em 
morganlandlscher Roman des Aby Dschafar ebn Totall, qtr. trom the Arablc by 
Johann Gottfrred Elchhorn (Berlin: F. Nicolai, 1783) 

, ,13 Pons BOlgues, trans , E/ FI/osofo Autodldacto (Zaragoza. Tlp de Comas He manos, 
1900): see also Ihe other Spanlsh translation with the same lit le, from ococke's 
Latll1 version by A G. PalenCia (2nd ed.; Ma'drrd: Imprenta E IC S Jura San 
Lorenzo, 1948) ~ 

14 Seè Ibn Abï Zar', Rawd al-Qlrtas (Annales regum Maufltamae), ed and trans mto 
.Latlll by C J Tornberg'(Upsala: Litteris academlcls, 1843-1846), Vol 1 (Ara bic text)~ 

.. ' 

~, 

) 
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(Guadlx) in the province of Granada 14 He was. also called Abu Ja'fal,15 al-Alldtllusl. 

al-Qurtubi. 16 al-lshbflf,17 and was known in Latin Scholastlcs as Abubacoi 18 , 

p. 130. This work was translated mto French by A Beaull1ler, Roudh el-Kartfls 
HistOIre des souverams du Maghreb et annales de la ville de Fès (Paris Imprlmerio 
Impériale, 1860), p 292 R. P A Dozy, ed, Scnptorum Arabum lOCI de Abbacildus 
(Leiden: E. J. Bnll, 1852), Il, p. 171. This exlract on Ibn lufayl trom Ibn ai-Kllatit)'s 
Ihatah fi akhbar (var. tarikh) Gharnatah rnforrns us Ihal Ile was !rom Guadix blll 
doës not glve hls year of birth Simllarly the records by Ibn Ab" la,' ilnd 

<:) al-Marrakushî do not menllon the year in wllich Ibn Tufayl was b011l ,II is asslllll~~ 
that he must have been barn wllhln the flrsl decade of the 12ttl conluly slnco w.o 

, knoW hlm to be junior la Ibn Bajjah and at least about twenty yems oldOl tllan Ill~ 
Rushd (b. 1126), since he excuses himself as belllg tao old ta <lItHlllpt tlltl~ 
commentanes on Ar/stotle, whlch he passes over 10 Ibn nushd and also sillet) 110 \~ 
needed la retire from hls post of personal physlclan in 1182 due ta Ilis old ,1(10 lInd ) 
whlch he hence commISSions- ta hls younger conternpo, city, Ibn Huslld 1 

15 AccQrding to Ihe Oxford manuscnpt used by Pococke l Ile nélllHl appo(\'s on 1110 
tltle page of Pqcocke's bllrngual edltlon clled above 

16 Casln, Blbllotheca Arablco-Hlspana ESClIflalensls (Ma,dlld OSlllltJruck Illbllo, 
1760-1767i/rpt 1969), l, p. 203 Cf H 1:)erenbourg, les manuscfI/s élm/lI's d/ ' 
l'Escunal (rprt, Hrldeshelm, New York George Olllls Vcllaq, 191(i), Vol l, pp 
492-493 -

17 Ibn al-Khatîb, lhatah 1 akhbar al-Gharna/ah, cd Mull,trnrnad 'I\t)(ltfllélll '(J'lall 
(Cafro Dar al-Ma'arlf ~ Mlsr, n d). l, P 193 Halll Kh' Ifélll, Kasllf ni //lfJ/IIf 'illI 

Asami al-Kutub wa-It/-Funun (LexlctJttf blbllOgraphlcum et el yclopaodlc/I/n), ed tllH 1 
trans mto Latin by G Flugel, 6 vols (LeIpZIg 011 lIai 1 rélllsiailoll II/lHI, 
1835-1872~, III, 393, no 6115 

18 It appears tha the rrsalah was not known al flr stlland ta ChllS11 n SCllOlélSllc~; lli" 
Tufayl was nown ta Latrn SCholastlcs through the cornrnents rnado tJy IIHI Hlf';Il<1 
ln hls commentalles on Anstotle Ibn Rushd refers to Iwn ln I11S Middle cOIIHlH!lIla,y 
on Anstotle's 'Meteorologlca (Bk Il) Ibn Rushd, whlle sreakrng of tho Ilat)llat)l!! illHI 
Inhabitable zonjlS of the eart h, noIes Hla t tliS f rrend Ibn lufayl h aej WII ttü fi jJll 1111'. 
subject One wonders whether Ibn Tufayl aclually wrote Cl book 011 ltaJ sut)jf!(.1 01 

whether thls fS a reference to the flrst part of the nsalah -- as Gauttllor éllld MllIlk 
also suggest -- where Ibn Tufayl bnefly speaks of the tla'bllable and Intl(l~JllidJlf: ~ 
zones on the earth before he embarks on an acèount of Hayy's c;ponta'H!(JIJ', 
generatlon Ibn Rushd also alludes 10 Qlbn Tufayl III hls commenlary 011 AII<;lolh:", 
De Amma III and the Me/aphyslcs, whlch we WIll dlscuss further ln é1lly Ul~,(! IIlI:II! 

a're no extant commentarres by Ibn Tufayl on these subjeCls Seo also MIIIlk, 
Mélanges, p 412 GauthIer, Ibn Thofal!, p 2, 26, 57 [: Renan, AVnr(()(f', el 
/'Averrolsme (3rd ed , Pans Calmann-Levy, 1886), p 227 H L Ulkon, 1 fi I}un',l'f' 
de L'Islam, tr G DUQOIS, M Bllen and the éluthor (Istanbul, f-aklJltelf~r, Uj/):l), Il 
530. He IS referred to as Abu/Jakerus Cby CasJrI, BlblJOtheca, Il, p 76 Mat'"HJIJ(j 
Kassem says thal Thomas Aqulnas attrrbulfd Ibn Tufayl's. mystlcal Itworr/:', t!J ltJl 1 

Rushd, suggestlllg thal the Chnstlans were aware of Ibn lufayl's work', ~JIJt 
attrrbuted them 10 Ibn Rushd See M Kassem, Théorte de la connal~~fJn(.(J (J'd/Jro', 
Averroes et son mterpreta/lon chez Thomas D'AcqUin (Alger Eludes (Jf: (j()UHrIl;Jlt'" 
1978),.pp 206-207 
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He studied Medicine and Philosophy am"ong other subjects ând his early edùcation 

probably occurred at Sevllie and Cordova. 'Regarding his administrative career, we 

know that he tlrst rr..v,ed as Secretary to the Governor of Gran~da 19 ln 549 (1154) he 

, was appoinled as Secretary by the founder of the Almohad Dynasty, 'Abd al-Mu'min 

and served under one of his sons, Abu Sa 'id, who then was the governor of Ceuta and 

Tangiers 20 ln 558 (1163), 'Abd al-Mu'mm was succeeded by Abu Ya'qub Yüsuf who 

appomted Ibn Tufayl hls p.ersonal physiclan. He probably also was the Pnme Mimster 

to the Almohad monarch, Abu Ya'qüb Yüsuf21 but scholars dlffer on tflls pomt and we 

are unable to ascertam It due to the paucity of hlstoncal detalls We do however know 

that Ibn''':rufayl played an Importarj~ raie in the Almohad court, especlally under Abü 
• l' 

, 1 

Ya'qüb Yusuf's rule. The Sultan #ould sometlmes spend days and mghts wlth Ibn 
1: ,f" 

Tu!.çyl probably discusslng rellgl~rS and polltlcal Issues 22 Abü I~haq al-BI!rüJi 

(~I'~traglus), ~hO was a disciple ~f Ibn TU~faYI, refers to himl as Qadi. 23 We do not 

know whether thlS IS rendered m~relY :\' of respect or whether Ibn Tufayl was a 

tralned, If not practicismg JUrist)l) 6 
l' 

!I 
il 

19 See al-Maqqa~i, The Hlstory of ~ohammedan Dynasties ln Spain, trans. Pascual de 
Gayangos, 2 vols. (London: Orl~ntal Translation Fund, 1840-1843), I~ .p. 335. nO.35; 
Gauthier, Ibn Thofall, p. 5; Mun~, Melanges, p 410, no 3. 

Il 

20 Ibn Abi Zar', Rawdal-Qmas, voti 1, pp 126-127 

21 The early hlstoncal text that m~kes a mention of Ibn Tufayl as the Wazir is Ibn Abi 
Zar"s, Roudh el-Kartas. p. 292:! See also al-Maqqar( The Hlstory of Mohammedan 
DynastIes, Vol 1, P 335. ii <

:1 

22 al-Marrakushi, al-Muflb, p. ~#o It was translated into French uncier the tille 
l , 

HistOire des Almohades d'Abd e!.-Wah'ld Merrakechl (Alger Adolphe Jourdan, 1893), 
p.208. , 

1 
,1 

23 Alpetragli Arabi, Planetarum Tr,eona fol 4, recto This treatlse by al-Bitruji was 
translated Irom Arablc Into H~prew ln 1259 The Hebrew versIOn was translated 
mto Latin in 1528 and was pu~hshed m Venice III 1531. CL Caslfl, 1,396 Cited by 
Pièrre Duhe'm, Le Système dl!l' Monde (Paris. A Hermann et fils, 1914), Il, pp 
146-147 . • f il 

1

1

/
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ln 578 (1182), due to his old age, Ibn "!"ufayl ret1red from the post of PersonAI 

Physician ~.nd was succeeded by his protégé, Ibn Rushd. However. he retalned I1ls post 

as WB?;r.
24 

Abù Ya 'qüb ,Yusuf died rn 580 (1184). Ibn ~ufayl contll1ued as El ·collr 1 

dignitary under'hls successor, Abü Yüsuf al-Mansur. 25 

Ibn ~ufayl died at 'Marrakush ln 581' (1185) and was burled with due honolH, His 

burial was presided by the relgning Almoha<;1 monarch, A911 Yusuf al-ManslIr.26 

oThe closest hlstorlcal records on the blography 01 Ibn lulayl (lIn élvailablo ln 1110 

~ ~ 

account of a contemporary Almohad hlstorran, 'Abd al-Wahld Ibn 'Ail al-Mat/akuslll (Il 

" , 0 

581/1185) who knew Ibn Tufayl's son, Yahya and had persollally S{)(jll lIléllly 01 1110; 1-

works ln manuscript form. These are Ihe earhesl COll( mte rocords nVélll(lIlI() 

AI-Marrakushi II1clude'S Ibn Tufayl wllhrn the Inlelleclual Cil clu IIldt ~1I1 rOlllld()(j 11\(: Illh!I, 

Abu Ya'qùb Yusul and classifies hlm as "a Musllm phllosorJlwr, exporl lit <J" tHilI\( IH':. 

of philosophy, who had sludled the works 01 many 01 the trues! ptlllosoptH~fS" ItullIUI. 

al-Marrakushi mentions havrng "~een works of Ibn l ulayl's [JOli 1 011 lIélllllal éllicl 

metaphyslcal phllosophy to name only two areas of his phllosoptllcat COIllP{~tOIlCO .. ? 1 

24 Ibn Abi Zar', Roudh el Kartas, p. 292 G. Quadrr, 1.8 fJtlllosof)h/ù Am/Je d'af1~ 
l'Europe MedIevale, Irans from Italian by R Hurel (Pa fiS PHyot. 1 B41), P 1 b~) 1 
Gauthier, Ibn Thofa/I, p 19, no. 1 <> 

25 Wlth Abû YOsul al-Mansur, there IS return to the 'orttlodoxy' III accordélllU! wlIIl lia: 

26 

Malikite madhab The Malikite domrnance IS percelve(J ln (1111(;((;111 ~,ptler(;(., il', III 

Abû Yüsuf al-Mansür's decision to eXile Ibn Rustld Cf ArkotJlI, "Ibn Illlélyl." ri 
268 

Ibn al.Khatib, lhâtah This passage IS clled by R P A UeJly III ~Ulf)t(JrlJ{lI Ara IJ/Jm , 
Il, p 171 See also Ibn Abi Zar', Roudh el Kartas,' p 2<12 CélSllI, J~II)ltoth(!Cfl, vol Il, 
p. 76 

27 al-Marrakushi, Hlstolfe, p 207 
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Abû Ishaq al-BitrûJi, an astronomer of 13th century and a student of Ibn Tufayl 

. r 
dedlcates a work to his master and credits him with having promulgated original 

astronomlcal theories which refute Ptolemy's theories on cycles and eplcycles.28 Ibn 

Rushd, ln hls Middle Commentary of the MetaphYSlcs of Aristotle (Book XII) also says 
, 

that Ibn ~utayl proposed excellent theories on the hypothesis drawn by Ptolemy on the 

structure of the celestlal spheres and the movement ot stars trom whlch one cou Id 

prollt greatly.29 However, we have no eVldence of the eXistence of any works by Ibn 

Tufayl ln the field ot astronomy except for the passing detours that he occassionally 

takes ln the course of the nsalah. 

Ibn ~utayl was weil versed in the sCiences of hls ~imes. He was reportedly. a poet, 
<t 

a physlclan, an astronomer, a junst, and a pohtician. Ibn al-Khatib reports ln the 
} . 

I~a!ah, that Ibn Tufayl 't'as a promment scholar who was deeply mterested in onental 

phllosopy (al-~/kmat al-mashnqïyah).30 He was also an expert Physicl~n, whose poem 

on medicine (Urjuzah al-tlbbiyah) along wlth the earlier works of Ibn Sina presented the 

perfected study on medlcal cures.31 It IS also reported by Ibn al-Khatib that Ibn Tufayl 

had written two volumes on medlcln~ 32 Ibn Rushd also mentions a dialogue between 

hlmself and Ibn Tufayl on the former wnter's Kullïyat which is recorded by Ibn Abi 

U~aybi'a ln hls sectIOn on Ibn Rushd 33 

28 Gauthier, Ibn Thofa", p 21, no. 5, pp 28-29. no. 3 Duhem, Le Système du Monde, ' 
Il, p. 146. Munk, Mélanges, p. 412. 

29 Cf. C. Ge~leQuand, Ibn Rushd's 'Metaphys/cs' (Leiden' E.J.Bnll, 1984), pp 54, '. 
176-179 l. Gauthier, Ibn Roshd (Averroès), pp. 123-124. Badawl, HIstoIre, p 719 

30 See Dozy, ed. Scnptorum Arabum, p. 171 

31 IbId, P 16"7 Aiso clted by Caslfl, BlbllOtheca, Il, 76. 

32 Cf. Casin, Blbllotheca. Il, 76 

33 Ibn Abi Usaybl'a. 'Uyün al-anba' fi tabaqat al-at~ba', ed. A. Muller (Calro: 
Matba'ah aJ-Wahabiyah, 1882), Il, P 78' Cf E. Renan" Averroès et /'Averroïsme, p 

,455 

o 



Figure 8:" The first page of the manuscript of a Medical poem by Ibn 
Tufayl. The poem has been sludied by Dr Mahmûd al-Hal 
àâsim M,uhammad, "Qirâ'h fT UrjOzah Ibn Tufayl ff a~-tlbb," 
Ma 'had al-Makh!u!at al- 'Arabïyah (Kuwalt, 1986) 

Some of Ibn !ufayl's poetry have survived the ngours of time. These Include the 

medical poem and sorne other historlcal, myslical and polillcal pleces. The manuscnpt 

of the medical poem was dlscovered in the Rabâ~ library The poem, accordlng to 
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Sarnelll, bears the tltle Ragaz ta'wU fi 'llm a/-t/bb, and Is sald to conta in "more than 
, . . 

seven thou~and verses"j34 Casiri35 also mentions two poems in the Escunal 

collection, one of whlch he refers to as De S/mpl/c/bus,.fv1ed/cament/s and the other 
./ 

baing a polltlcal plece entitled De expugnatâ urbe (Cabezon). The latter poem has been 

cltad by Ibrt al-Khatib as Qafsah 36 AI-Marrakushi also quotes excerpts from three 

poem~ 'by Ibn Tufayl ln al-Mu 'j/b. 37 \ 

Ibn Rushd ln hls commentanes on Anstotle's De Amma is critlcal of the opinion of 

Abû Bakr wlth regard to the criticism on Alexander's theory of Imagination If the Abü 

Bakr ln question IS Ibn Tufayl, thls mlght suggest the eXistence of another work whlch 

l' 
quite probably is lost and of which we have no other reference. Ibn Rushd's allUSion 

could also be to the section m the Prologue where Ibn BâJ)ah IS critlclzed for belng 

unable to' understand the mystlc's method and for dendlng the expenences of the 
v ~/ 

8 '\ mystlc as a product of thelr Imagm'atlon 3 However, Ibn Tufayl maokes no direct 

reference ln the nsalah Itself ta the Imagination belng able to replace the passive 

) 
34 T. Sarnelll, "Primaute de Cordue dans la médlclne arabe d'Occident," in Actas deI 

Pnmer Congreso de Estud/os Arabes y Islam/cos; Cordoba, 1962 (Madnd Commlté 
Permanente de Congreso de Estudlos Arabe e Islamicos, 1964), p 451. It has 
recently been examilled by Dr MahmOd al-Hal Qaslm Muhummad, "Qira'ah fi 
Urjüzah Ibn Tufayl fi al-tlbb," Ma'had al-Makhtütat al-'Arabtyah, XXX (Jan-June, 
1986),47-81 , 

35 B/bllotheca, Il, p. 76 

36 See Dozy, Scnptorum Arabum, p. 171. This poem has been studled by Garcia 
Gomez See also Garcia Gomez, "Una qasida politlca inedlta de Ibn Tufayl," 
RIEEI, 10( 1953), 21-28 " 

37 al-Malrakushi, H/stolre, pp. 208-209 These have been translated mto Engilsh by 
Pastor, The Idea of Robmson Crusoe (Watford. The Gangora Press, 1932), pp. 81, 
85-86 

38 Ibn Rushd, Commentanum Magnum m Anstotells De Antma L/bras, ed. F Stuart 
Clawford (Camblldge, Mass: The Medieval Academy of Amenca, 1953), p. 398. 
ThiS reference IS to Ibn Rushd's commentary to Book III of Anstotle's De Amma, 
SUnlma l, cap l, comm 5. Cf P. Duhem, Le Système du Monde, Il, pp. 531-532 
GM 9~. LGAR 9-10 

u 
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Intellect in Its role of recelvlng intelligibles. Further, it is also q\Jestionable whethar the .. 

reference Is to Ibn Bàjjah or Ibn Tufayl, both of whosa Kunyah was Abu Bakr .~9 

AI-Marrakushi also mentions havlng sean the aulographed copy of a troatise Kltab 

al-Nafs (The Book on thfj SOul)40 amongst other metaphysical works by Ibn Tufayl. 

Gauthier conslders the Escurlal Manuscnpt of our nsa/ah, recorded by Casiri under the , 

title Kitab Asrar a/-hlkmat a/-mashnqiyah, as possibly being identical with the Tr8lté de 

l'Ame (I.e. Kltab a/-Nafs) mentloned by al-Marrakushl 41 However, this contradicts Ille 

slatement by al-Marrakushi that he had seen the autographed copy of another work 'by 

Ibn Tufayl, which he calls K/tab a/-Nafs,42 besldes the risalah Hayy Ibn Yaqzan . Hence, 
l' . . 

there rs no doubl that ai-Marrakushi, who was a contemporary Ilistorian and had 

access 10 the autographed versrons of Ibn Tufayl's works which belonged to his son, 
n 0 

Yahya, was speaking of two different books 
. , ~ L 

We would like to examine here Gauthier's own basls of argument with regard to 

thls Issue Ca'Siri comments -- after the entry pnor to the risalah-whlctl is a work by Ibn 

Miskawayh -- tha! here IS "another book followlllg the same argument" and proceeds to 

give the Arabre tltie as Asrar al-Hlkmat a/-Mashnqiyah Il IS true that Caslrl Irnpli~d IIHlt 

the Asrâr IS of a mystlcal nature and IS concerned wlttl the soul, but he do es Ilot relür 10 

il as·a "Treatlse on the Sou/', nor does he Indlcate Il through a t atm Iranslatlon 01 1I1P, 

title. The Issue of Ibn Tufayl's Kltab a/-Nafs does nol anse ln Casrrr's cataloÇJuu 1 le 
, 

merely eonflrms the eXistence of a manuscnpt by Ibn Tufayl whose AratJlc tilln rflads 

39 Gauthier, Hayy Ben Yaqdhan, Appendlx ill, pp 121-128 Gauthier Ihlnks ttla! IIln 
/1 Abü Bakr" referred ta by Ibn Rushd IS Ibn Ballah and not Ibn Tufayl. 

40 al-Marrakushi, HistOire, p 207 

41 Casrri, Blb/lotheca, l, p 203. 
~ 

42 al-Marrakushi, Hlstotre, p 207 
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F/lus: 4- j- , 1 L.>,.,.......n 

An extract trom Caslrl's "Bibliotheca,H Vol l, p. 203. 

Asràr. Gauthier suggests it to be a specific idea put forth by Casirl: 

Caslrl dans son catalogue des manuscrits de l'Escurial, publié sous le 
~itre de BlbIJotheca Arablco-Hlspana, mentionne (U, p. 203, no.DCXCIII) le 
manUSCrtt mutilé d'un Traité de l'Ame et qui a .pour titre Asrar al-hrkmat 
al-Mashnqiyah (Secret de la Sagesse OfJenta/e)43 . 

43 Gauthier. Ibn Thofaï/, p,32. 
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By Italieizing TraIté de l'Ame, Gauthier suggests that It Is a tltle and not merely the 

description of a ~ork. Further, Gauthier always refers to the work written by Ibn "!"ufflyl 

(Le Kitâb al-Nafs) as the Traité de l'Ame. He eritlcizes both al-Marrakush 1 and Caslrl for 

being hast y in their statements. It IS ironieal that Gauthier on the one hand bullds up 

his argument that fjayy Ibn Yaq~ân and the Kltâb al-Nafs are the same basing hls 

argument on the tact that the work Asrâr a/-~/km8h al-mashrtqïyah and Hayy Ibn Yaq~tln 

are the same44 while, at the same time he considers that Casiri was hast y ln. 

eatalogumg th' version al?ng with other works on the soul. 45 Gauthier uses the 

discovery by Codera as an affirmation that the work reterred, to by Casiri (i.e ,the Asrar ) 

is identieal to the risalah and this, he feels is "la preuve directe qui nous mallquall";46 

he says turther "Cette Identification, désormais certaine, ôte aux historiens de la 

() 

phTlosophie musulmane le dernier espoir de trouver dans une bibliothèque publlquo un 

manuscnt du Traité de l'Ame d'ibn Thotail.'.4 7 Codera's investigation Illorely proves 

that the risalah and the Asrar (1 e the Escurial Mansucript) are 1110 saille, SilIce Caslri 

hllnself does not reter to the Asrar as the Kltab al-Nafs there 13 no lusllficatlOl'1I for 

Gauthier to consider tha't Caslr! was reterring 10 It as a Traite de l'Ame "Ill hls second 

edition ôf the risalah, Gauthier reaffirms::his slatements.48 

44 An observation made by M. Francisco Codera wh en he compared the rlsa~ah and 
the Escunal Manuscript of the Asrar and lound them to be Identica/. M F Cod9ta, 
"El 1116soto autodldacto," Bc/etm de la Real Academla de la Hlsfona, XXVIII (1901) 
4-8, clted by Gauthier, Ibn Thofall, p. 35 "Ibn Tufall," ln A /-IlstOry of Musllm 
Ph,losophyed M M Shanf, 2 vols (Wiesbaden Otto Harrassowltz, 1963), l, 527 

45 Gauthier, Ibn Thofa/I, p 34. 

46 We are unable to understand how thls dlscovery IS IInked Wlttl Gauttller's "proof" 
that the K/tab al-Nafs IS the same work as Hayy Ibn Yaqzan or al-Asrar. 

47 Gauthier, Ibn Thofa/I, pp 34-35 . 
., 

48 Gauthier, Hayy Ben Yaqdhân, pp. iv-v. 
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ln the same manner, Gauthier accepts and bases many of hls arguments on 

al-MarrakushT's testlmony since he (and we) really do not have much choice, in order to 

create a pensketch of our philosopher but disregards hls testimony whenever there 

exists another possibllity which may or may not be any more reliable than the Almohad , 

hlstorlan. al-Marrâkushi's a~count, still remains the closest historical record and is 

also based on the authority of Ibn Tufayl's son. 

AI-MarrakushT's authonty is also undermined by Gauthier on the grounds that he 

ratars to the risàlah "Hayy ben Yaqdhân parmi les traités physiques" which exposes 

''l'origlne de l'espèce humalnè .. " and the historian IS ridlculed as not hâving read 

"beyond the Hrst few pages of the treatlse which deal wlth tDe notion of spontaneous 

generatlon.,,49 ft is possible that Gauthier mlsunderstood what al-Marrâkushi meant 

. slnce Ibn Tufayl's usage of the notion of spontaneous generatlon IS not merely ta . ., 
\ 

establlsh 'sclenl/fic' pnnciples, but also has a spiritual and metaphyslcal aspect 50 

The point that we wish ta clanfy here IS that one cannat very easily assert that the 

rlsâlah and the KI/ab ql-N?fs are the very same. If the posslbility eXlsts, It would be 

based on surmlse rather than eVldence. There IS no other indication that the two works 

are Identlcal except for the fa ct that Kltâb al-Nafs IS not extant ft IS qUlte possible that 

the work is lost and may not be available: il IS even possible that It IS the same work as 

the rlsalah under study but untll we flnd an early manuscnpt of the risalah with the tltle 

or subtitle, Kltab al-Nafs, one cannot complacently state that the two works are 

49 Gauthier, Ibn Thofa", pp. 39-40,63-64. CI 

50 Ibn Sinâ, ln his Hayy Ibn Yaqzan, also pOints out that the science of physionomy is 
the focal point flom "'Yhere' the mystical experience beglns 2i hence It IS also 
possible that our present day perceptions of these sciences differ from the earl/er 
understanding ln whlCEtl e they were imbued with a sense of the sacred. See H. 
Corbin, Av/cenna and t V/s/onary Rec/tal, trans W. R. Trask. Bolbngen Series LXVI 
(New York Pantheon ooks. 1960), p.138 / 



-

identicai, as is generaily the case in the present state of scholE!rship Insplte of the faet 

that over seventy five years have passed slnee Gauthier conducted hls researçll 

We do 'ève further detalls regarding Ibn !,ufayl's phllosophy as reflected ln hls 

risalah, through the account of the 14th century hlstorlan, Llsan al-din Ibn al-Khatib 

who also belonged to the same region, ln the Rawdat. This work will be dlsc~lssed 

further in chapter two of the thesis. 51 

We have briefly summed up file historieal details about Ibn Tufayl's IIfe and works 

which basleaily cover the perlod from whence he began hls professlonal career bllt we 

do not know anything at ail regardmg his chlldhood or hls early education. The only 

person who is referred to as his teacher is Ibn BaJiah 52 However, whottler Ibn BallHtI 

actually taught Ibn Tufayl or whether. he was Ibn Tufayl's leacher ln HIe sense thal lun 

Tufayl was greatly mfluenced by Ibn Bajjah's notion of Ihe "solitary" rernaills 

conjectural. 53 

51 Ibn al-Khatib, Rawcfat al- Ta/rit bl'I-Hubb al-Shafi', 2 vols, ediled by Muhammad 
al-Kattan; '(Beirut: Dar al-thaqafah, '1970) Or. Landolt drew our attention to this 
work, whose relevanee wtth reference 10 Ibn Tufayl's rlsalah has hllherto not been 
studled. We would also like to thank Dr Landolt for klndly gomg through the 
Arabie text of the Rawdat wlth us, especlally the excerpls relevant 10 our study. 

52 al-MarrâkuShi, HistOire, p 207. 

53 See below, no. 122, li 
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The diverse layer-s of the rI.sâlah have had an effect on the manner ln whleh It has beoll 

perceived in recent scholarship. It has become the norm to address the b~ok from a 

partlcular aspect and the tact that the work touches so Illally fields of knowlodgo 1011<1s 

\ 
Itselt to such approaches. This also allows the entlc to expound and appalently provo 

his part/cular thesis. This may be done ,by laying emphasls on any 0110 pt~qse of Ilayy's 

life, as-being the most important to the understandrng of the risalall, éven thv'qh SUdl 

an approach allows an Indepth stlldy of a particular aspect of Ille rlsalah, tho abliity of 

seeing the work as a whole IS often lost 

Since Ibn Tllfayl moves from one mode of experience ta the othor, ttw rolatloll 

<1 

between the movements IS tenuous If the- cntlC IS unable to perceive 'the rlsalal! a'; a 
• J' 

single unit belongrng!o different modes, the result IS an appreclatlOn of a particulclr , 
aspect, quite' otten at the expense of ;lA.other As we have IlOteel oarlinr. lllO WI<lo 

speetrum of Ibn Tufayl's awareness of diverse fields ranglllg trom 1ll0d1C1I10, pllllosopllY, 

to geography has resulted III varled responses 10 the IIsalatl by Ils (1ItlL'. 

Unfortunately, we will not be able to analyse ail of the cntlcal corpus thal I~ av,lIlalllo 

on the risalah 
Q • It IS our arrn ta examine those works whlch Olay bo cOllsJ(Jüro(j a:, 

> 
" 

milestones rn the study of nSâlah, elther because these studiOS tlave tlad !'.onwtllllHI 

ne"w ta say or wh en the author presents a partlcularly strong and scholarly refutatloll of 

o 

an earller vlew 

ln examinlng the varrous approaches, we hope to facilrtate the proces~ tJy 

classitymg these approaches by sub-headlllgs and then by tht( partlcular ,wtllOr, 

wherever such a study has been undertaken This claSSification does not (H11('l11 Oll(! 10 

. 
conslder that the cntlc III questIon sees the nsalah, one mlght !'.ay, (~s a plJl(~ly 

soclologlcal or a sûn Iract elc The Idea of such a classification 15 to IIl(Jj(;é!\(: /Ij(!r(~ly 
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that the main ,thesls of .a particular cntic's approach orblts around one of these 
c 

classifications. This method, we hope, Will be made more expliclt in the course of .the , 

am!lysls. The relevance of the first approoch tha1 we will study, i.e. of Ibn al-KhatTb's, is 

'In' many ways ln contrast to the more recent studles ln the cnti~al history of the rlsalah. 

• 2.1 Ibn al.--Kl!atLb an~_the approach trom within .Andalusian Islam 

Ibn al-Khatib may be éonsldered as the flrst Iiterary critlc of Ibn _~ufayl's ':'ayy Ibn 

Yaqzan. His account of the story ln the Rawdat has not been glven any attention by the 
'l:I ' '" 

cnlics who have studled the risalah.54 

. 
Ibn al-Khatfb does not refer to the nsâlàh by name but he gives a summary of it 

and intlmates that the discussion bell1g undertaken IS a study of thè theones discussed 

by Ibn Tufayl and Ibn Rushd Further, the concrete points referred to make It quite 
. 

eVldent that Ibn al-Ktlatib utllized Ibn Tufayl's nsâlatl as the base of thls discussion 

Wtlen leferrll1g to speclflc theones, Ibn al-Khalib speaks III the thlrd person plural and 
" 

heP allnbutes these theones 'to Ibn Tufayl and Ibn Rush? 55 

54 Llsan al-Din Ibn al-Khatib (d. 776/1374) IS a bnlliant example of versatillty. The 
Rawdat reveals the mystlcal and süfl facet of thls wnter who was also a hlstonan, 
man' of lellers, slateman and jurlst HIS monumenlal'hlstoncal work, the lhatah, 
whlch IS also one of the Importal.lt hlsloncal sources on Ibn Tufayl, IS a' long 
rnonograph which IS dlvlded Into two parts, contall1l1lg the deSCription of Granada 
and biographies of famous. persOlls There IS no complete editlon of thls work 
Much of the information on Ibn al-Khatib IS available through the works of 
al-Maqqari, ln his Nafh al-Tib mm ghusn al-Andalus al-ratïb The flrst part of thls 

, book IS an account on thé hlstory, polltlcs and literature of the Spal1lsh Arabs 
whlch lias been edlted by R D.ozy et al, Analectes sur /'Hlstolfe et la Littérature des 
Arabes d'Espagnes par al-Makkan, ed. R Dozy et al, 2 ~ols. (Amste.rdam· Oriental 
Press, 1967). Il has also been partlally translated II1to English by Pascual de 
Gayangos, The History or Mohammedan DynastIes, op Clt See also Dozy, ed., 

. Scnptorum, pp. 170-172. 

55 Ibn al-KhatTb, Rawdat, l, p 281. This IS of special slgnlflcance wlth reference to 
Ibn Rushd since it reveals that hls phllosophy was consld§Ted ln the same light as 
that of Ibn Tl,lfayl's, as a killd of mystlcal phllosophy. Wlth regard to Ibn Rushd's 
rallonal mystlclsm, see also P Merlan, ft{1onopsychlsm mysticism and 
metaf0nsclOusness (The Hague: Martillus NIJhoff, 19

0
63), pp 17-25. Cf. Mahmoud 
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We summarize herein some of the points which render the Rawdat valuable to Ihe 
1'\ . < 

study of Ibn Tufay!,s nsâlah. Ibn al-KhatTb makes reler ences in tlls lexl to 
• • 0 

1. The island ln a harmonious.cllme 

2. The notion of spontaneous gene/atlon IS descnbed ln almost Iho same words 

as ln the nsâlah although Ibn al-Kl1atib relules Ihis notion himself by de'clarlng 

that it 18 qUlte implauslble 

3. The manner 111 whrch the dIvine spint was attached to mail and malter was 

4 .. 

5. 

6. 

7 

8. 

9 " 

10 

-1'1 

enclosed ln the human form 

< The gazelle as loster' molher 

~IS Imitation of anImais 

The vIVisection 01 the gazelle wlth analogous delalls 

The hearl as the seat of the spIrit 

The Search for the owner of the splnt 1 e Its0gent (al-Mu'atM'"r) 

The confrontation of reason and revelâllon. 

The soul as the mlrror of ail forms 

The tale as an esoterre explication of the story of Adam 56 

a 

The study suffers due to Ihe lack of hlstoneal details on Ibn Tufayl's lile, bul il 

provides an II1lerestrng clue to the manner III whleh Ibn Tufayl ancJ Ibn Hushd weI<: 

pereelved ln the Spanlsh tradition of Islam and sl,.J-bsequent Islanlle Ihought, as 

belonglng to the same elass whleh we may reter 10 as "mystlc.al ptlliosoptly" WtJl~ll is 

very dlfferent from the way ln whleh Ibn Rush.d -- and Ibn Tufayl JIl rec8nl sctlOlarship --

have been pereelved III the West 57 
o 

Kassem, TMorre de la Connarssance d'après Averroes, pp. 206-209 

56 ibn al-Khatib, Rawdat, l, pp 281-283. 

o 
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The study clearly perceived the oblem that Ibn "!"ufayl himself addresses, which IS 

1 

evldenced from the title of the chapt : "Concernlng the soundness of the fl!rah and the 

posslbllity of independent learnlng 0 the arts and the sciences and to know God with 
1 ~ 

~that.,,58 Hence It explores the issuJ as to how reason, alded by natural disposition, ~, 

can gain knowledge of God outslde human Inference and how a person, ln whom the 

elements are balanced can be guide to the knowledge of God, due to this primordial 

disposItion (fl!ra whlch eXlsts ln his soul, in which knowledge of ail things are hidden. 
1 

It dlscusses tha the pOSSlblilty of th soul bemg open by gUidance to the knowledge of ~ 

the Truth IS due ta ItS mnate natur .59 The study also dlrectly examines the notIOn 

suggested m the risalah, whether pr phecy is a necessity ln order to know the Truth 60 

Q 

Hence It confronts the age old ISSU of the dual' modes of knowledge through reason 

and revelatlon 

Ibn al-Khatib's II1terpretatlon of. Ibn Tufayl's Hayy Ibn Yaqzan as "the esotenc 

meaning of the story of Adam" lenqs greater clanty to the esoteric message of the 

nsalah It is an II1terpretatlon whlch has been underplayed by cntlCS and still retams a 

fresh approach 'In UliS sense, the risalah may be seen as a myth which deals wlth 

"origins". The story of Hayy IS !Ike the cycllcal occurrence of the Adamic myth Hence, 

~ayy represents both the prototype and archetype of Man . 

.. 
~ 

57 See Arkoul1, "Ibn Tufayl," p. 274 Arkoun 1>riefly examines the various cases of 
crlliCS See further III thls chapter under 'Socio-polllieai Approach.' 
" I!r 

58 Rawdat, " p 280 

~ 59 Ibid. P 281. 

60 ~Ibld., P 280. 
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Through, Ibn al-Khatib's account, we may assume that he had no dOllbt regardlng . ' 

the authorship of the risâlah since h~ does not mention Ibn STnA at ail ln thls context. 61 

This work presents the flrst clear and concise study of the rrsalah. Moreover, the Sllldy, 

alon~ with' the presence of the manuscrlpt ~ld earller hlstorical accounts by 

al-Marra~ushi could have avolded the mixup regardrng the authorship of the rlsAlah.62 

2.2 The Cla,ssical Orientalist approach 

Although the immediate reactlon to the rrsalah wlthl11 the polltlcal milieu ln wh/ch Il was 

wntten remains an enlgmatic and neverending source of speculation, we do know that 
.J 

It was tranSI'8ted about two centunes later mto Hebrew éH1d R cornrnentRly WélS wrllten 

on it by Moses Narbonl.6~ The risalah holds a Irackrecord ln 1110 tllslory -01 Ils 

translation It was edlted and translaled mto Latm by E Pococke. wtlOse Arab,lc odilion 

and Latin trànslatlon became the source of mRny of 1118 subsequonl trnl~sléltlol1s 1 tlO 

Latin tltle, Phllosophus Autodldactus [The Self Taugtll P~lIlüSopIHlr) t)Gcalllo' tl10 koy 

phrase by whlch the nsaJah was more popularly kllOWIl 111 Ille I-uropo of IIl(~ l/ttl-18tll 

century. Il evoked Ihe exclling Idea Iha! a mail, dlvorced Irom lrél(jltlOIl and socloty. 

cou Id reach Ihe prnnacle of knowledge of ail Itw! eXlsls and of God IllIs Idel! 01 mail 

as the ultlmate vlclor agalnst ail odds was 111 agreement wllh Ihe prevéllÎlllg alrnospl19re 

61 It is the more surprrsrng that Ibn Khaldl"l11 wtlO' was Illsplm(j by Hm éll-Ktlatlb. was 
to confuse the two risalah's whlch bore Ihe sRme tille Ibn KhaldlJl1, 7 tw 
Muqadlmmah' An IntroductIOn ta HIs tory, tr F Hosenltlal (Iolldon Roulfedge, 
Kegan & Paul, 1958), Il, pp. 371-372 Ibn Khaidull Ilotes thal ItJI1-Slna's theory of 
spontaneous generatlon had been alluded 10 111 IIIS Hayy Iim Yaqzan Perhaps ItHl 
Khaldün plcked up this erroneous statement /rom the account by Ibn Khallikan who 
thought that the risalah was the Arablc.translatlon of Ibn S,na'" PerSlall version 

62 The other posslblltty is that the rrsalah dld nol apP(!élr to have rnade much of an 
impact on contemporary society because It rnay have büen,exposneJ only to a small 
group. The Prologue to the rrsalah IS addressed 10 a frrend who IS II1tereste(J 111 
knowlng more about the mystlcal experrence (GM 98, 1 GAH 10-11) 

63 See also G. VaJda, "Comment le 
Interesting study whlch shows how 
Iight of Old Testament thought 

phllosoptw JUif." pp 129-13b lhlS IS an 
Moses sees the rrsalah as a su" tra," in the .. 

o 
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ot 18th century England and France. The tocus on "self-taught" gained admirers 

amongst 'the nascent Quaker movement and G. Keith's English translatlon64 trom the 
Î 

Latin version provoked yet another English translation trom the Arabic m which t:/he 

translator, S. OCkley, included an appendix to clarify and refute "several things 

co-Incident w~th the Errors of some Enthuslasts ot these present Times ,,65 

Thus, we tind, throughout the critical history of the risâlah, a fascination over the 

cunous notions that the book addresses, as weil as a eulogy on its clarity and poetic 

beauty.66 The universal and enduring appeal of the nsâlah can be surmised through 

the various translations that have been made of it in diverse languages; through the 

.numerous Arablc editions and through the recent influx of translations and studles in 

Engllsh. 
• 0 

Among the classicistr-we.hvOuld include Solomon Munk and Leon Gauthier as 

plOneers of a critlcal approach to the study of the risâlah. Prior to these studles, the 

earller translations were usually appended an introduction, su ch as IS the case wlth P. 

Bronnle's. partial translation of the risâlah, which 18 followed by a IIterary appreclation. 

We have also noted -that OCkley added an appendlx to hls translation However, thls 

, appendlx may be considered to be a refutatlOn. of the current 'Quaker' vlew on 

Christianity, rather than a genume cntical expression Further, such a study does add 

64 An Account of the Of/entaI Phllosophy shewmg the Wisdom of Sorne Renowned Men 
of the East and part/cu/arly, the Profound W/sdom of Hal Ebn Yokdhan Except for 
the Itallclzatlon of relevant words whlch emphaslzed the mystlcal aspect of the 
risalah, 1I11S book appears to adhere closely to ItS Latin source 

65 S Ockley, trans , The Improvement of Human Reason Exhlblted ln the Llfe of Hal 
Ebn Yokdhan, trans mto Engllsh trom the Arablc by S Ockley (London, 1708; rprt 
1731, 1 prt. ZUllch George Olms Verlag, 1983), p. 167 

66 "The great charm of the book Iles 111 ltS slmpllclty and Ingenuousness; ln ItS entlre 
freedom from affectation of style; in the transparent Iucidlty of ItS eXposition, ." P 
Bronnle, The Awakenmg of the Soul (3rd ed. London· J Murray, 1909), p 12 



.... Q 

26 

to our understanding of the role that the risalah mlht have played ln the 171h eentury 

and later. Undoubtedly, it was familiar, not only to the Quakers but it may have had a 

key role in the creation of the HRobinson CrusoeH type presenled by Daniel Oetoe.,67 

2.2.1 Solomon Munk 

To Munk belongs the credit of presenting the first detailed study on Ibn Tutayl and his 

works.68 Munk summarizes the themes of the riSâlah, like the problem of ullity Rnd 

multiplieity, the conjunction of the human Intellect with the Active Intellect, the Issue 

regarding the eternity or the createdness-in-time of the unlverse and so on 

The chief value of the work is that It marks the beginnlng of serlous scholarshlp 011 

.Ibn '!'ufayl and makes a definlte allempt to garner hlstoncal facts Most Encyclopedie 

articles undoubtedly used Munk and Gauthier as their source of information and quoto 

them almost verbatlm. Munk's studles on Ibn Tufayl may not be consldere<!; proliflc, 

s.ince he inclüdes hlm ln hls larger study 01 vanous Islamlc 8nd Jewlsh pllllosopllOr') 

Yet, thts Is the first study whlch go~s to the orrgll1al sources and performs Ille nrdUOllS 

task of loeating and eollectrng together the lew and widespread historieal detalls frolll 

the various _sources. 

Interestlngly, Munk sees Ibn' Tufayl as belongrng to the class of thlnkers enlled tt]{) 

Ishrâqïyun. We Will study further the eOlneidental occurrence of thls class 01 ttlOIH1111, 
, 

both in Éastern and Western Islam as refleeted III the works of Ibn rulayl ,IIlCJ 

al-Suhrawardi. Munk also 
~ 

dlscerns qUite accurately, the movement Iowa rd!, 
o 

~ 

'Speculative Mystlclsm' wlth Ibn Tulayl as somethlng whlch dellnltely verves away Irort1 

67 The soeailed repercusSlons 01 the rrsalah rn Western "terature are dlscussed lurttlel 
m Chapter 4 under LI!erary !hemes The rrsalah is l'fllso bnefly alluded by LeltHlltl 
The copious translations Hlto Western languages are another indication of Il!, 
populanty and possible Influence. 

68 S. Munk, Mélanges, pp 410-418 
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the dlre~tlon whlch had ten taken earlie~ ln the exaltatIon mystIque ~y al-Ghaziili.~9 

2.2.2 Léon Gauthier .....;:..--

Beginnlng wlth the base laid- by S. Munk,Ç. Gauthier enters .tnto the flrst detailed study 

on Ibn :ufayl, ln his book, Ibn Thofaïl, sa vie ses oeuvres, whieh was origlnally presented 

as a doctoral thesls to the Faculté des Lettres, University of Pans This book was 

published ln 1909. The work is a weil researched and erudlte study which examines the 

lite, works and s~ Jrces of Ibn Tufayl. From the hlstorical point of Vlew, it is an excellent 

source book. However, Gauthier does not support his own statements and judqements 

at Urnes. This has been earller examined with referenee ta the issue regardmg the Kltâb , 

al-Nafs. 

Anotheç. issue whlch has given ri se ta sorne de~ by scholars such as G.F. 

'Hourani and S S. Hawi70 is the question regardlng le but of the rlsalah: Gauthier was 

the tlrst entlC who drew our attention ta the final episode of the encounter between 
• 

~ayy and Absal and society, whlch he consldered to be the most Important section of 

the risalah. However, he does not adequately Justlty ,why thls IS sa He slmply states 

" that quite often in a literary plece, it IS the final sectIon that contains the main thrust of 

the argument ln bath the cases mentloned above, Gauthier mlght weIl be ln the right 
• 

but hls argument IS certalnly weak and the work loses much due ta this. --
The other Issue that has been subject to debate IS the "onginallty" of Ibn :ufayl. In 

the above mentloned work, Gauthier declares that the onglnality of Ibn Tufayl Iles in his 

use of the laie. whereas hls strength ln the Ileid 01 phllosophy Iles in the assimilation of 

the thought of hls predecessors. When thls Issue was later examlned by Garcia Gomez 

69 Ibid., P 413 

70 G. F HouranltThe Pnncipal SubJect 01 Ibn Tulayl's "Hayy ibn Yaqzan", JNES, xv 
(1956),40-46. Hawl's views are dlscussed below under the 'PhIlosophIe Approach' 
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who presents a tale whlch could have been the source of Ibn Tlifayl's story.71 Gauthier 

is forced to sorne extent _ to jllstify hls earlier statements. This lesults III rather 

varlegated statements regarding Ibn ~ufayl's "originallty". whlch has been slIbject to 

critlcism by modern scholars such as S.S. Hawl 72 

Gauthier literaily scales the field and threshes out ail hlstorleal Information 

regarding Ibn Tufayl. beside locatlng and examlnlng a nllmber of malluscrlpts of the 

risâlah. The book is the fundamental historleal aceount whleh has boen utillzod by 

most of the other writers on the rlsâlat1. Gaulhler added a brlef Œvlew 10 hls second 

edition of the risâlah in w~ieh he responds to sorne of the crilleism levelled flgfllnsl hlm. 

\ 

2.3 The Sociopolitical Approach 

The sociopolltlcal Issue is dominant ln the risalah whether Il Is percelvod as él 

phllosophleal ideal I.e. a Utopia. or in conformlty with FarAt>lélll notlolls or a 

cornmentary on and a reactlon agèllnst the current polltical state of the Almol1ads Tlle 

three aulhors whose approaehes we analyse here have, 10 a greéll extent. taken up 

these three angles ln thelr analyses: 

2..3.1 
\ 

W. Montgomery Watt 

71 For the discussion of thls myth jind its relation 10 Ihe nsalah, seo below ln Chapter 
4. 

72 This IS basically a battle of words. Hawi con veys the sarne ttwTg as Gauthlûr but 
indlrectly ,See Islam/c Naturallsm and Mysticism (Lelden ~ E. J Brlll, 19/4), pp 
12-13 

73 W. M Watt, "Phllosophy and Theology under the Almotlads," III Ac/as dei Pnmer 
Congreso de Estudlos Arabe e Islam/cos; Cordoba 1 %? (Madll(j Comité 
Permanente de Congreso de Estudlos Arabe e Islarnlcos, .1964), 10 1-121:.' 

,r, 
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We begln wlth an analysls of the article by W. M. Watt, entitled Phl/osophy and the%gy 
~ -

under the Almohads, 73 ln whieh the author poses the question: 

How far do the philosophleal doctrines of Ibn Tufayl and Ibn Rushd 
refleet aspects of the social structure under the Almohads reglme? 74 

Watt flnds It neeessary to examine the teachings of the founder of the Almohad 

Movement, Ibn Tûmart in order to ascertain the politieal and intelleetual atmosphere. 

Watt notes the existence of various divergent rellglou$, philosophieal and 

tlleologleal groups wlthin the pattern of the Almohad society, su ch as the Ash'ante and 

the Mu'tazillte theologians and the Neoplatonic phltOsophers. The mfluence of these 

\ three groups, Watt feels, are refleeted m the teaehmgs of Ibn Tûmart who was ln 

agreement with the Ash'antes m hls opposition to tajsim (anthropomorphism), in' 

sympathy with the Mu'tazilites and the Neoplatonie philosophers on the question of 

God's attributes. In other words, Ibn Tûmart launehed an attaek against junsts and 

theologlans for their "erude theologleal Interpretations of these terms; "for their rellanee 

on ~ann (opinion) that was based on taq/id (unquestlomng adoption) and whleh implled 

a su~etivlty to Ibn Tûmart. ,~ 

Further, Watt speeulates that the attack against the dominant Mâllkism was 

possibly "the revulslon of feeling from and [sleI old ruler towards a new one?" or "an 

assertion of Berber Independence ln thelr struggle agamst the Arabs?,,75 Watt explalns 

the strength of the Malikites by the fact trat the Almohads laeked the mtellectual vltallty 

to produee a new corpus of law 76 Henee, Watt notes the eXistence of two nval groups 

of mtelleetuals under the Almohads. the intelleetuar support~rs of the Almohad 

74 Ph1Iosophy and the%gy, p. 101. 

75 /bld., P 102. 

76 IbId., p. 103. 
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movement. sorne of whom were sympathetlc to phllosophy, and the MAlikite jurlsts. 

Passlng from the historico polltical Introduction to phllosophy. Watt examines Ibn 

Tufayl's and Ibn Rushd's role in section two and three 01 the article. Watt feels that the 

polltical role of Ibn "!"ufayl must be kept ln mmd in ord~( to unde1stand hls phllosopl,llcal 

romance. where the charaeters of the romance stand for the dlffalent class()s: Uayy 

represents pure phllosophy or fla phllosophieal system whleh was ln tllo IlIHln 

Neoplatonie and whleh eulminated in mystleal ecstasy". Hance, Hayy roplesents tllat 

small group of phllosophers ln Spain, in whleh one would ineluda Ibn Ballah AbsElf 

(Asa/) represents rational theology 77 He IS an adherent 01 tho lJafIrJ and a bellovor ln 

ta'wï/. "ThIS eould be taken as a rough description of tho offiCiai !tleology 01 1118 

Almohad movement as It IS expounded 111 the cleed ('aqLda) 01 Ibll-lullwr t" 1 llO ollly (1) 

point on whleh Absal dlffers Irom the Almohads IS that Ile soeks sotltudü, III Wllicll 

case, Watt adds, Ibn Tulayl IS not deserrblng ail actual telldency but IS assirnilatlllQ 1110 

attitude 01 rational theology to that 01 phrlosophy, slnee pllllosopllY /lad llIovod Hway 

fron, active partielpatlO-n slnee Ibn BalJah's tlme 78 OttlerWlse, the pure pllilosoplly al 

Hayy is identleal to the rational theology of Absal Sa/aman represents tlle lurists and 

traditlonal religionlsts who contrrbute to the weil-belilg of Ille state 

,; J •• , . . . 
\ 

The Issue that Watt wishes to examine IS ttle relation hetween popular and 

philosophleai religion The study IS a gellelal exarnllléltion of the relation belwoon 

phllosophy and theology However, there IS 110 strong basis for !tlO cornparlson 

between Ibn TOmart and Ibn Tufayl Further, there IS Ihe attempt 10 fil ln ttle ctraractors 

77 Certain manusenpts of the rrsalall bear the name Asal, rattrer Ihan Absal 
Consequently, some edltors sueh as Ga~lhler have prelerred to retam the name 
'Asa!', as bemg a departure on Ibn Tufayl's part tram ttw o(lglnal 'Absa!' referred ta 
Ibn Sina. We have however, prelerred to use 'Absal'. except 111 the case of a direc.l 
quotahon 

78 IbId., p. 1 04~ 
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Into the preconceived types that presumably existed in the contemporary society of the 

, . 
Ume. We will discuss furth'er how there is a great deal of 'typiflcation' in the nsalah but 

It Is not Quite as facile as Watt makes it appear. For example. he hmits Absal to a 

representatlve of the OfficiaI doctrine of the Almohads. which is QUite unacceptable. if 

we wlsh to remaln faithful to the text. The point which distlnguished Absal from the rest 

of the IIteralist society ln whlch he lived. was this need for solitude, for contemplation 

and for the dlscovery of the inner meaning of the law and this cannot be waived aside 

as "the anly dlstinguishing factor". 

The value c:; the study is that it suggests the importance of seeing the risal~ in a 

. soclopolitical context This approach had been earller suggested by Gauthier and is . 
, brought Into foc us by Watt. We Will see how it is dealt with further by M. E. Marmura 

and M ArkoLin 

2.3.2 Michael E. Marmura 

ln the essay, "The P'~osoPher and Society: Sorne Medieval Arabic Discussions,,,79 
\ ~ ~ 

Marmura presents the two contrastlng views of the relation of the phllosopner versus 

,society that have been accepted ln Islamlc phllosophy. 

1. 
o The pseudo Socrales Image of the philosopher as allen 10 Ihe social fabnc and 

2 The Platonlc vlew of the Philosopher-king transmitted by al-Farabi 

Marmura notes that Ilelther of these vlews can be treated exclusive of the other even 

though they are 111 mal ked contra st wlth each other 80 One of the root causes for these 

two conti astlilg views rests on the confusion that eXlsts 111 the assimilation of 

Socrates/pseudo-Soc_rates", I.e. Diogenes image of the philosopher Moreover, the 

79 Michael E. Marmura III ASQ, Vol l, no.4 (1979), 309-323; Idem.,'The Islamic 
Phllosophers' Conception of Islam," 111 Is/am's Understandmg of Itself, ed. R. G. 
Hov?IlIlISlan and S. VryonlS Jr. (Callfornla: Undena Publications, 1983),87-102 

80 "The Philosopher and SOCIf~ty." p. 309. 
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second view, which is understood to be ger1erally Farabian, sometimes gives way to the 

first view, even in the thought of al-Farabi himself. 

USing these two views as a premise. Marmura explores the theme 01 the 

philosopher as a stranger to society, discussed by al-Farabi, elaborated b~ ibn Hallah 

and evoked by Ibn Tufayl. Wlth-reference'to Ibn Tufayl. Marmura notes 

Ibn Tûfayl seems at Ilrst slght to go beyond both Alfarabl and Ibn Balia 
to proclaim, ln effect, that the philosopher even ln a vlrtuous, fE)ltglous, 
but conservative traditlonal society has nelther a place nor a lunctlon 
The philosopher must retire to hls "Island" ln perlect seclllsion Moro', 
than this, Ibn Tufayl seems to go beyond the popular Islamlc Image 01 
Socrates who, though an outsider ta society, remains ils outspoken 
critlc. BUé whether m tact th/s IS what Tufaylls saymg. depends on how we 
read hlm. 1 

The who le disCUSSion on Ibn Tulayl and hls relation to Farablan concepts 111 MélfllllllH'S 

study IS related to how we read Ibn Tufayl and 111 fact, on how we rea(1 al-F- ar (lbl <tlso 

By th~ we mean that Marmura questlpns sorne 01 the pnnclples LJndelstood to tw an 

essentk, part of al-Farabi's polltlcal phllosophy on the basls of an Intertoxucli JGéHlInq 
~ 

of the works of al-Farabi For example, he elucldates how the notion 01 locJal JUIOlSlllp 

(al-n'asah al-sunnïyah) IS not completely allen ta al-Farabl's thouglll élild Ile crIns a 

passage from al-MI/lah al-Fadllah (The Vlrtuous RelIgIon) ln thls cOlltext rtws, Marrnwa 

notes that according la al-Farabi 

A necessary requlrement for establlshlng a vlrtuous Slate IS Ihat Ils flrst 
ruler be a philosopher-king who tS also a prophel who reveals tlle dlVIIHJ 
law. Subsequent ru/ers need not always be prophets W even 
phllosopher-kmgs--atleast, accordmg to one of Alfarabl's treatlses 2 

" 

ln thls context, we could say that Ibn Tufayl's Interpretation appears 10 tlave ,1 

precedent m the not sa well-known aspects of al-Farabi's thought l hus, olle IIllgtll 

Q 

equate Salaman's rule wlth the legalrulershlp altuded to by al-Farabi MarrnUJél rHI!->(~') 

a further pom! 

81 IbId., p. 309 The Itallclsmg IS mille 

82 IbId., P 313 and no 10 
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But what If after the habits of this society become ingrained a 
philosopher should appear on the scene? Alfarabi does not discuss this 
contingency, but thls, as we shall see, is a question which is suggested 
by Ibn Tufayl's Hayy Ibn Yaqzan. 53 

, 33-

Il Is thls issue whlch Marmura addresses that makes the study extremely Illuminating 

with special refêrence to Ibn :ufayl. He not only exammes the extent to which the 

question had been taken earlier by al-Farabi and Ibn BaJjah but also clarifies and 

suggests why Ibn Tufayl mlght have taken the particular approach that he did - of 

ma king hls philosopher's (I.e. Hayy's) attempts to communicate with Salaman and hls 

friends abortive and hence having to return to isolation 84 Marmura also examines the 

issues on whlch Ibn Tufayl is concurrent and m opposition to al-Farabi's phllosophy 

" 
and whether "111 the final analysis the story is really a repudlatlon of Alfarabl's theory of 

the- State ,,85 and secondly, whether Absal's origll1al commumty can be explamed in 

Farabian terms 

One m,ght say that tbn Tulayt relutes al-F~I wlth rerrd to the question 01 

. Hayy's Isolated existence whlch /lis a negation of the printPle that man is a social 

animal, the .,ennciple that underlles the entlre structure of Alfaré!bi's polltical 

philosophy ,,86 Ibn Tufayl's philosopher dcres not fit mto the moulds created by his 

• 
83 Ibld,p 315 \. . 

84 An II1teresting but speculative issue IS whether Ibn Tufayl would have ~ed Hayy 
back to the island, had his mission to make the people understand the Ultimate 
Reality been a success It IS quite easy to declare Ibn Tufêi'yl a cynlC and establlsh 
this assumptlon on hls 'prolsolatlOn' and 'antisoclety' leanll1gs which are 
presumably eVldenced by Hayy's abortive attempt But, we thll1k that in elther 
case, Hayy and probably Absal wèuld have returned to the island had their miSSion 
been âccomplished. Ibn Tufayl's purpose IS not merely to extoll the viTtCJes of 
solitude. He would not have added the fmal eplsodes had this been the case 
Gauthier presér'its the case for the final eplsodes bemg Important to the overall tale 
but is unable to justify thelr pr~sence There are many pomts whlch show that 
Hayy's induction mto society 111 no way alds III the beJterment of hls mystical vision 
- even the Interruption by Absal who IS qUlte an 'elevated' member of society has a 
detnmental affect See also Mar~ura, "The ~losoPher and Society," p 320. 

, 
85 Ibid., p. 320. 
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predecessors. But Marmura feels that.slnce l:iayy's mission Is "to a vlrtuous comlllunlty, 

[whose) government (Is) by religious law," one would hesltate fo leler to hlm, ln Farablan 

terms, as a "stranger in the world, [who) lives poorly ln It, and death for hiln Is bettel 
1 

than life.,~87 

Further, Marmura feels that although there are many Indications ln Ihe texl sllch as 

the excellence of Hayy and his island supportlng the argument that Ibn Tufayl was 

illustrating an exceptional case, this argument IS also ultimately' llllconvIIlChl~} 88 

Marmura argues that the cause for Isolation is presented for a purpose Wllich Is ~lOt 

discordant wlth Farablan princlples since It establlshes the hal n10ny between rellglol1 
-

and phllOSophy.89 Another purpose IS that such an Isolation IS not an end 111 IIselt hut 

is a means of conveYlllg what IS mvolved ln pursulIlg the mystical paltl 90 1 urlllOl, 

Marmura feels that isolatl'on as a cntenum does not detract from vlOWlllg Hm 111Iélyl'~; 

philosopher ln Farablarf terms "for phllosophers, whether or Ilot engaged 111 polltlenl 

actlvrty, requlre Isolation Moreover not ail phllosophers 101 Alfal abl aro endowf)(! wlIII 

polltlcal abliity There ,will be those who will confllle themselves to Ille contomplatlve 

life.,,91 Nelther can the multitude of Salaman's city "be replesellted as as 1 étlé1tJléIIl 

"weeds," a nonvlrtuous mlllonty III an otherwise vlrtuous Farab~H1 ut y" Silice WH aro 

86 IbId 

87 al-Farabi, FusiJl Muntaza'a, ed. F M NaHar (Belrut, 1971), p.. 9b The Iran51allon Is 
Marmura's and IS clted by hlm, see p 315 and n 20 

88 IbId, P 321 

l!9 The Islamle Phllosophers' ConceptIOn, p. 321, p 313 f> 

90 IbId, P 323 ThiS POint IS weil-ta ken Ibn Tufayl emphaslzes tMt the actual 
mystlcal expenence IS lIleffable and Ihal he wishes 10 "glve a hrle' glunp&û of Ihe 
road atread" (GM'103) whlch mlght encourage hls fnend, 10 wtlOrn Ille work IS 
addressed. to attempt to take the path 

91 IbId., P 323 
whole of Ibn 
thought 

The POint Ihat one mlght establlsh by such a compam .. on IS mat tho 
Tufayl's phllosophy IS not ln contradiction Wlttl piirl~) 01 al-fiirabj's 

+ 
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speaklng of a "virtuous city" .. But "the conception of this community is s'till within a 

Farablan framework ... it~ religious law is a,,-symbo!ic copy of philosophical truth and this 

Is a basic Farablan concept.,,92 Furth.er, the dellberate ~iminatlon 0.1 the 

philosopher -king 

... Is the novellst's device to IIlustrate yet another cardinal Farabian 
prlnclple: that the non-philosopher ought not to be addressed in 
philosophical language .... By removing the philosopher-king, the author 
makes th~:rero in a dramatlc way discover for himself the validity of this 
pnnclple. _ 

Hence0 Ma-rmura shows that "far from bemg a repudiation of Alfarabi's pohtical 

thought, the polltlcal aspects of thls fascmatmg but emgmatlc work are an 

endorsementrof It, a dramatlc defense of two of ItS cardmal pnnciples.',94 

ln establishmg the relation between Ibn Tufayl's and al-Farabi's phllosophy, , 

Marmura elucldates atyplcal facets of al-:Farâbi Whlle the result IS extremely 

interestll),Q. there are many POllltS on whlch Ibn Tufayl does not agree wlth the general 

politlcal phllosoptly of al-Farabi Marmura IS aWare 'if th("e yet he seems to disregard 

Ulelll III hls gener'al concluSion - somewhat surpnslllgly. \en hls otherwlse nuancé 

Interpretation Absal chooses wlthdrawa~ not only becau~ this concessIOn wa 

aliowed wlthlll the revealed law95 but also becaus'e he was not allowed to choose an 
- \ 

, ascellc way 01 life wittl'" sobely, he needed 10 Withdraw~7m 'the communlly because 

Its legal ruler. Salaman. had forbldden wlthdrawal from s<llciety.96 We think that the 

comPlete' fallure/ot not merely the ignorant masses but also the' fearned ellte that 

surrounded Absâf. POlilt to a stenle spintual State whlch by implication is not really 
" 

92 
, 

Ibid. P 322. 
(~Ii .-

93 Ibid., P 323. 
r , 
94 Ibid. 

," 

95 GM:156; LGAR:137 

96 
l'.. 

GM:163; LGAR.150, 
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"virtuous".97 Further, Marmura himself notes that Ibn :ufayl and Ibn SajjAh 'wara on 

the defensive, vulnerable to the dlspleasure of the more rellgious conselvatlve. This 

mueh we ean infer, tram the eautlous way thay wrote,,98 and thls Blay be the raason 

why Salaman/s defunet""Soelety is fallaciously labelled as "vlrtlJOLJs" by Ibn Tufayl. 

a 

The article IS weil written and shows how Ibn Tufayl's polltleal phllosoplly was 

elosefy aligned to that of al-Farabi/s. Il Is sensitive to the enlgmatlc quallty of tlle 

" risalah whieh makes It prone to varied intespretatiOl'l tha! eould bo supportod t>y 

arguments. Sy addressing two such trends ot thought sllch as tlle isolation of 1 tayy 

and the notion of the wtuous states and turtller, by examll1ing tllOse Irends III 1110 Ilglll , , 

of dlfferent approaches, Il reveals Ihat tlle companson of Iblllufayl's 1t1Ouglli loJllal of 

al-Farabi's cannot be easlly undermmed Yet, the"study also shows -III wtwl ways Iim 

Tufayl IS dlfferent trom al-Farabi - the author makes no atlempt 10 fit Ibn lufayl mlo a 

preconcelved mould 

2.3.3 Mohammed Arkoun 

Arkoun attempts to see the role of the philosopher wlthlll society He eluclcJatos tllis 

Issue tllrough the expltql example ot Ibn Tufayl99 and to an extelll Ibn Hushd, Arkoull 

dlscusses how these two phllosophers IIved III a socIety wtllch WélS subject 10 Hw 

.J 
Almohad Ideology and controlled by the doctnne of Ihe malIkIte fl/qalla' Ile also 

97 See T. S ElIot, C~cted Poems, (London: Faber & Faber, 1963). The melaphor 
used by IbwTufayl remihds one of T, S Ellot's poem, The Wasteland tn,whlctl Ille 
myth ot the 'Frsher-klng's sterillty affects the lerlliity 01 hls people - One mlghl 
ilkewise questIon whelher Salamân's logocentnc approach makes il Impossible for' 
his subjeets 10 read between the Iines&, Ihe pOSSlbllily for ta'wll (jl(j exlsl wtlen 
Salaman and Absâl were young frlends but wllh Salaman's rulerstl/p, Absal neeejed 
to leave the mainland and even an elevated person Irke Hayy could Ilot IIlfJuence a 
slIlgle member in Salamân'6 Island 

98 IbId., p. 316, 

99 "Ibn Tufayl ou le philosophe dans la cite almohade," Les Aff/cams, VI (1977), 
263-287. Repnntfld in Pour une cf/tique de la raIson Islamique, (Paris: fditlons 
Larose, 1984), pp 327-348 ' 



( 

( 

li' 

( 

37 

ex~mlnes the historical accounts of al-Marrakushi, underlining the points which 

reflected the Intellectual and psychological conditions"'of phllosophlcal reflection during 

thls perlod. 

Arkoun feels ~t f!ayy Ibn Yaq~{m can be read as the autobiography of Ibn ~ufayl 

as weil as a reflectlo.!:!pf the problems that a philosopher had ta face and the extent to 

whlch he could overcome them. Hence, he uses Ibn Tufayl as a case-study to examme 

the socio-polttlcal workmg of the Almohad Maghrébme society. Arkoun feels that Ibn 

Tufay~s reflection ln -the mam body of the tale and m the prologue, aid in an 

understanding 01 the existing climate of the otime. He notes that It was a penod of 

cultural paradoxes and the works 01 Ibn Tulayl, Ibn Rushd and Malmonides contnbute 

to the emergence 01 a kind of mtellectual actlvlty in Western Islamlc culture which IS 
, 

slmllar actlvlty that mlght have occurred ln the East 100 

ft was milieu ln whlch one had to be weil versed ln the application of law 01 the 
" o 

MalIkite creed III order to gam royal lavour. Hence, phllosophy or IIlteliectual activlty 

was the domaln of a very select lew who must have had to work extremely hard ln order , 
to hold royal I~vour 101 Il was a time when even Kalam was consldered Irreliglous. 

ReliglOll was used merely as a means of legitlmlslllg the power 01 the faqïh (Jurist) ln 

thls climate, some sort ot reslstance was offered by Ibn Tümart and hls successors but 

even the AI1110had ideologV necessarlly, founded its 'Iegitlmacy on the Our/an and 

hadith 111 orger 10 disquailly Ihe opinions 01 the Malikite doctors 102 

100 Iblfi, p 265. 

161 IbId., P 26~. 
102 IbId, p. 267. 
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Wlth Abü Ya'qûb Yüsul, the briel flowerlng 01 philosophy bagan ln Western Islam. 

'rtlt, works 01 philosophers Iike Ibn Tulayl, Ibn Rushd and Malmonldes were wrltten 

under an inquisitorial ctimate and Arkoun leels thal Ihese Ihlnlsers eould be better 

appreciated through a soelological readlllg 01 Ihelr works. 1 03 

-
Through the aecounts lurnlshed by al-Marrakushl on Ibn Tulayl and Ibn l~lIshd, 

Arkoun highllghts Ihe extenuatlng eircumslances ullder wl1lcl1 Ihe personallty 01 Il)!) 

Tulayl sueeeeded 10 emerge. 104 He pOllllS 10 the necesslty of rOYAl favours 10 "l>e 

known and appreciated" (as Ibn Rushd was after ho was IIltroducod by Hm r lIlayl 10 

Abü Ya'qüb Yüsul) in order 10 be able to exerclse "phllosophleal aclivlly" wlth sOllle 

degree 01 independence. Ibn Tufayl was forlunate ln Ihls Inslallee, 10 have rotalllo<1 Illo 

amlty of the Prince but the more unforlunate Ibn Rushd had been eXlled élnd mosl of tris 

works were banned. 

ln order to belong to Ihe very small ellte who had aeeess 10 a phllosoptllcal CUltlllH, 

one had 10 belong 10 a famlly of sCholars, be connected 10 the powèr and wHil 

grounded ,n the Arabo-musllm culture of adab, Qur'an, hadith, tlqll; oven thoso wlIIl 

such a background dld not nesess8rrly approve phllosoptlleal studies and S0fl10 of 

them vehemently opposed It Phllosophy it appeared (Hl the words of al-Marrakustll) 

was an "ornament of thoughl" Iimlled 10 Ihe very exceptlonal cases E:ven wtlOro Il 

exlsted. the dlstlllciion between Ihe ellie and masses had to bo mallliamed alld ill 110 

" 

way could Il address the masses Hence, Ihe phllosoph~r-prince, Abu Ya'qub Yusuf 

maintained a dlfferent facet when eonductrng the Siaie Aftarrs and probably IHTlltü(J tll~~ 

philosophieal dISCUSSion 10 a small eirele of Intlmate friends. 

103 Ibid. 

104 IbId. 
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Arkoun traces the development of Ibn "!ufayl, in his society. Although the 

blographlcal details on Ibn "!"ufayl ar~ sçarce, Arkoun feels that one might understand 

Ibn "!ufayl's character through his text, (I.e. the 'rlsalah). Arkoun classes Ibn "!"ufayl as 

one belonglng to the class of "sages", venerated men somehow embodying the Islamic 

notion of the "Perfect Man" 

ln a study of the rlsa/ah, one has to take into consideration the form and the 

substance of the work. Arkoun notes that the rlsalah is the combination of a form 

whose content is IIterary and a substance whose content is philosOphiCal. 105 He 
\ 

èxamlnes the different Ways m which the rlsalah has been understood' 
" 

1. An empathlc readll1g whlch enters dlrectly mto the semantic, mtellectual and spiritual 
. 

world of Hayy, as IS the methoaology employed by most Arab writers and by the early 

2. An Inte textual readlng conforming to the History of Ideas methodology as has been 

ufldertaken by Goodman and Hawi whlch bases itselt on preset Western Classicat 

-
medleval models and excludes the social, psychological and ideolog/cal function of 

works 111 thelr native milieu. 

3. A anachronlstlC readlilg which sees the nsalah as "le précurseur génial des plus 

grands philosophes modernesl"106 whlch has ItS adherants in .the ideologists of 

arablslll but IS also found among wnters of Western Unlversltles Arkoun cites S. S. 

Hawi and L E. Goodman as examples of such an IIlterpretatlon 
\ ' 

105 IbId., p. 2~. 

106 Ibid., p. 274. 
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Further, Arkoun examines the Ideologleal functlon. of ~ayy and the épIstèmè or 

implicit thought in the rlsalah. He traces the èplstémè ln the rlsârah and notes that ft Is 

utilized in a soeio-historical manner rather than ln a metaphyslcal way slnce the 

postulates in the risâlah reflect the "mental space" wlthln which Ibn Tulayl wOlked. Olle 
'. 

factor alds another; for example. Hayy belongs from his blrth to the ellte wllo are 

endowed with an excellent nature (ft !rah), the natural imvlronment Is good. halles no 

restnctlons prevall against his Inqulsltlvê reason. The ideal spirit ernbodled by Hayy, Is 

possible because of the ideal mixture of simple elements, the Ideal cllmate etc. these , 

mixtures are only possible for certain men ln certain "cllmates" and henee Ihe 

eJite/masses distinction is estabitshed. 

Arkoun dlvldes the lext of the nsalah into such postulales which brillg oui tl10 

relation between the work, the milieu and the rnind by which il was creHted Ho poll1ls 

to the danger 01 two methodologlcal errors whlch can be avoided If 0110 18 aWlllc 01 1110 

fundamental Ideas of psychologlcal hlstory. The Ilrst error IS 10 extr acl j);-issaoes Wlllctl 

are somewhat rational in order Ihat one might compare Ibn l ulayl 10 Modern ttll/1kers 

such as Descartes, Husserl etc. One mlght still compare Ibn Tulayl 10 al-GtlRlali 01 1t>11 

Nèfis sillee ~y belong to the same (1 e cultural, psychologlcal, 11lslc)IIcal) "montai 

space". The second error IS the need -- or obssesion -- wlth sorne wlltms 10 Hssign HI 

ail costs, the sources 01 the nsâlah Undoubtedly there are echoes 01 earllor wolors 111 

the risâlah but these are part of a collective memory and not a servile repetlllOIl. , 

Arkoun presents further a brlef analysis o~ the relation between language and 

thought III the nsâlah which we have not analysed here. 

" 

.. 

, . 
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2.4 Samr'$. Hawl and the 'Phllosophieal' Approach 

With S. Hawi, we see a completely new and startling approach. Hawi's thesis is to 

prove the philosophical basis of the risalah and its applicability to modern' scientific 

thought. 

• 

Ibn Tufayl's naturahsm stems trom his disp'osition as a scientist assummg 
the role of a philosop!ler... Therefo{s., Ibn Tufayl's naturallsm commits 
science to the servIce of philosophy . 

He suggests that Ibn Tufayl's work could weil have served as a basis for many modern 

thinkers such as Hume, Descartes, Husserl, Darwin, Haekel, Chardin, Ryle, Spinoza, 

Kierkegaard etc. ThIs thesls is supported by analoglcal quote~at he Interposes in hls 

study The purpose of hls study is also to prove the "radIcal and naturahstic" approach 

that Ibn Tufayl uses. 

Hawl does Ilot wlsh merely to prove the philosophlcal content of the nsalah as a 

'Ireatise' but he also wlshes to prove th a! the form of the work, whlch he refers to ln 

separate ocea,slons as a story, fIctIOn, and allegory,108 IS ln adherence to 

phllosophlcal prlllclples This, Hawl feels, IS made e.Yldent by the "methodlcal structure" 

of the work, by ItS contents whlch address the same issues that have also been used by 

philosophers IIke Ibn Rushd, 111 the 'normal' and 'nonfictional' form of the 'treatise.' 

Hawi admits to two prevalent aspects III Ibn Tufayl's thought - the naturallstic i.e 

sCientific, approach and the mystlcal approach. Hence, he traces the shlft trom an 

objectIve ("'sclentlflc/philosophical) perspectIve to a subjectIve (=mystlcal) end. Whllst 

~ 

107 S. Hawl, ts/amlc Na turaltsm, p 88 The îtallclZlng is mine in arder to show the 
constant emphasls on the sClentiflc element by Hawi. 

108 ïbld, pp.26, 30-32, 36 Hawl feels tMt the methodologlcal approach and 
phllosophlcal content Justifies' the deflnltlon of the risâlah as a 'treatlse', yet he IS 
constantly on the defense and often comes close ta contradicting hlAi'!sel{ although 
he always sugQ.ests an altelnatlve possibillty and hence avolds such a contlngency 

.. 
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the initial section of the risâlah adheres to a loglcal structur,e. the latter section has no 

loglcal basis since it a subjective approach. This Is consldered to be another point to 

support the view that it Is the naturallstlc..-..and philosophlcal whlcJials the main basls of 

Ibn Tufayl's thesis. 

Although Hawi sees Ibn ~ufayl as a 'naturallstlc mystlc'. he also feels that Ibn 
o 

Tufayl's empirical and sciemific approach justlfes the Identification of the work as , 

belonging to 'the pntlosophical' realm. The form of the work I.e. tlle story, could have 

been used by the author as a process of dlsseminatlon. This Is pos-slble and Hawl 

supports his arguments by the fact that phllosophers Ilke Plato had used Ille stoly to 

con vey a message which IS ultimately didactlc and theoretical 

Hawi sees the movement and development of Hayy's thollglll from a rlg%us 

naturalisltic understanding of thlngs ta complete mystlcisrn. Hence, olle flnds a 
~ 

separation between these two aspects of Ibn Tufayl's Ihought as vlewed by Hawl He , -

aims at examining Ibn "Tufayl's epistemologicai approach as percelved Ihrough the 

workings of Hayy's mind. 

Wlth reference to Hayys use of revelation as a mode of knowledge. Hawl notes Ihat 

"the facts of revelatron are subJect ta scrutll1Y and Investigation by Ihe philosopher" and 

glves the Instance of Hayy's VISlt ta Absal's Island and "hls atternpls to examine and 

study the revealed Law accordlllg ta whlch Ils Intlab.flanls /Ive ,,1 09 rtll~ IS ail erroneous 

Judgement Whelher Ibn Tufay/ consldered reve/allon as the besl me.thod may he a 

debatable Issue b~t he eertsln/y does nol lISe Ille sanie ana/ylie approach ulillzed ln the 

examll1ation of the vanous phllosop~lca/ Issues Ihal Hayy studles III his 'Anstolelian' 

phase. In Ihe text of the rrsâlah, the lacis 01 reve/allon are not subJecl fa the same 

109 Ibid., p. 183. 
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scrutlny and investigation of the e§rlier phases of ':layy's lite. In fact, l;Iayy had already 

used philosphy to its fullest extent and had passed trom this stage to the stage of 

contemplation, which, Hawl admlts, cannot be logically deduced. ':layy accepts Absâl's 

account of the ruies that condition the 'revealed' religion with some reservation. 11 01 He 

questions the wi~om of some of ItS rules whlch allow the acquIsition of wealth and the 

, excessive consumption of food. Hayy himself had seen the necessity to organrze a set 

of rules by his emulations whic_h insured him against any sort of excesslveness. Later 

the mysttc reallzes that ail men are not built for an ascetic life. What ~ayy sees is a 
" - Q 

lack of understandrng of the message of revelatlon by the masses Absâl hlmself 

observes that tradition was in harmony wlth Hayy's 'reason,.111 Hayy is not able to 

fuUy comprehend" the necessity of laws whlch might delrmit man's sprntual capacîty and 

lt is his exposure to society whlch makes him aware that the dlfferent strata of society 

have dlfferent needs Yet, Hayy does not subJect revelatlon Itself to an analytlc study' 

he questions the' values of society and its ignorance of reality, whether clothed ln 

symbols (as rn the revealed message) or devold of them (as in the mystical 

apprehenslon of Hayy), 

Aiming towards a sClentific approach, Hawi misses out much of the beauty of the 

work. He IS so rntent on provlng Ibn ~ufayl's mo~ernlty that he loses touch with the 

work itself and glves It a superflcial facelrft by Isolatrng It from ItS cultural ,and 

soclologlcal context Hawi says that one cannot find any leg/t/mate objections of a 

methodologleal or logieal nature to the retrospectlve application of n-.uJern 

philosophleal tendencles ln evaluatrng the vlews of prevlous phllosophers and ln 

companng them wlth modern ones." 112 The result of thls methopology IS an 

... \,~ ------- --~ 
110 GM,161, LGAR'145-146 

111 GM'160, LGAR 144 

112 Hawl, Is/amle Naturallsm. p. 4. 
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examinatlon of Ibn !ufayl's thought ln the IIght of modern Western thought. Sy thls 

approach, the author wishes ro avole the perception of ar Islamt2phllosoPher from 

merely a cultural perspective and seelng hlm in othe light of a unlversal i.e. 'western 

philosophieal' perspective. 113 

2.5 Lenn E. Goodman and 'philosophleal anthro~lQ.9ï.' 

Goodman approaches the risàlah 114 from various stands such as 

1. Educational Phllosophy. 

2. Religlous PhilÇ>sophy. 

1 

3. Man and Soci,ety 

1. Educational Philosophy 

Goodman teels that 'Ithe book poses problems of educalional philosophy lIayy 

represents something ~ore than himself; he r:presents ail mankmd, whlch Is eVldont LJy 
1 

,his spontaneous blrthi his Adam-hke position, hls dlscovery of flre etc 

Goodman sees ~oints of companson wlth De~ey's educational ptlllosophy of 

freeing the chi Id fro~ the traUmgtlC hablt-formmg atmosphere However, ttlore nlso 
1 

exist points ot dlfferehce - Hayy IS glven f~ee rem and progresses toward~ perfüctlofl, 

whereas Dewey's chlld sllli remalnS wlth the "socially useful behavlour" caleqory Il I~; 

. 
beca~se ~ayy IS endowed "wlth natural capaclty for bnlliance, boldness, cUrloslly, 

'goodness, ln other words hls fltra. ,,115 Wlth his emphasis of thls natural capaclly,' 

Goodman leaves the companson wlth Dewey and pl,aces Hayy back ln the world to 

113 Ibid. 

o ~14'bn Tufayl's 'f!ayy Ibn Yaq~an' (New York: Twayne Publishers, 1972), PP 7-92. 

115 IbId., pp.15-16. " 
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whlch he belongs ln the flrst place (i.e. Islâm). 11~ 

2. Rellgious Philosophy: 

Goodman studles how Ibn "!"ufayl's philosophy relates to the three categories: rational, 

- mass and mystic religion. He feels that the composition of the risalah is a rationalist's 

affalr for It glves a rational Introduction to the nature of mystical experience. 

Mass religion, accordlng to Goodman's mterpretation, remams for Hayy, a veiled , . 
glimpse of truth smce Ibn "!"ufayl suggests that It would not be possible, nor beneficlal 

for society to transcend cultural cate,gones of thought and value by which its very 
o 

nature is formed 

~3. Man and society: 

Goodman explores the use of the metaphor by Ibn Tufayl to render his notions of the 

relations of Man and Society which the author uses as a situative premise. Goodman 

also studies the role of nature in the rlsalah. 

Goodman traces tive basic metaphors which a study of the rlsalah suggests. 

These postulates are i) the basIC vs the superstructwe, Il) the natural vs the artiticial, 

lit) element vs. complex, Iv) primitive vs clvillzed and and the flfth being the attribution -

of a mythical tlme frame. Thus, theones begm 'Ongmally. ': or 'Ultlmately ,.117 These 

postulates could have a relevance to the nsalah, If the work was to be studied in itselt 

or wlthin the milieu withm whlch It was created. In an attell)pt to see the relevanc~ ot 

the rlsalah in a unlversal context, Goodman uses a 'western' frame of reference. With 
\ 

" 

116 ln Islam, the fltrah does not merely correspond to a matenaltstlc or evolutionistlc 
concept of "nature". Il IS not a dlrectly analogous concept to the "tabula rasa: 

117 

Goodman notes that because of his Mrah, Hayy IS aware that he is never alone. In 
the language of the Our'an, ~ayy IS alded by this "god-glven" gift -our'arr, 30:30. 

Ibid., pp. 53-55. 
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reference to the relation of Man and Society, Goottman compares Hayy Ibn Yaqzan wlth 

William Golding/s The Lord of the FI/es. Analogies are drawn between Ibn Tufayl's 

~ 

.philosophyof Education and those of Rousseau, Dewey and Locke Wllh legard to Il 

Philosophy of Religious Education, he places Ibn Tufayl ln the saille platforlll RS W D 

Ross, Walter Llppman, Reinhold Nlebuhr If Goodman had seen tlle ,Isalal1 trom wltl1ln 

the milieu and culture in which it was wrltten and examlned whether Ihese poslulates 
, 

could exist in Muslim philosophy and Ihoughl, Ihen hls approach cou Id llavH helpod ln 

a beller understanding of the risalah We do admit thal the resul! of a cornparlson 01 

the risalah vs. The Lord of the FI/es ln a thesls/antlthesis situation brll1gs lorward some 

rnterestrng observations on the workrng of the mind of Ihe aultlOr hui Ille Lord of tlle 

Files could have béen substltuted by Robmson Grusoe or by any olher slory whlch has 

some common elements wilh the risalah. 

Goodman/s comparrson of Ibn Tufayl's thought wlth Ihe large body of Weslern 

literature and phllosophy IS somewhat arbltrary He -uses the eslabhshed framework of , 

Western thought as the pOint of reference for Ihe IIllerpretatlon 01 Ille IIsalall Yel, wo 

also note Ihe genulne concern 10 reveal ail Ihe nuances of Ibn J ulayl's 1l1OLJqlli wlllcll 

causes~ Goodman to examrne Ibn Tufayl/s educatlonal and rellglous ptlllo!ft)plly ln 

relation to slm,lar developmenls III Western thinkers However, 110 éllso Iloles !tlal !tIO 

• rrsalah IS more th an a moulhp,ece for Ibn Tulayl's rellglous or oejucallonal ptlllosopllY, 

,f th,s were Ihe case ",ts IIlleresl would be al least h,sto~,cal, hui éli best acadernlc ,,11H 

i .... 

Hence, It IS not th al Goodman wishes to separate the rrsalatl from Ille rTlu')llrYl mlllOu 111 

whlch It was wrrllen (as he has been cntlclzed by Arkoun), tlO tllrllsell lIolflS !tlal Ibn 

Tufayl "was barn a Muslrm rn a Muslrm counlry and tle remalllc"J a Muslull ail tliS 

Irfe 119 Rather, one mlghl see hls study as an mterpretatlOn 01 Ibn lufélyj's thOlJÇJtlt, by 
1 

• 
118 t!J/d., P 52 

{ 

119 tb/d ., P 3. 
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relatlng the story of ~ayy to the cultural and philosphical development of man . 
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3.1 

The Prologue 10 the nsalah, I-jayy Ibn Yaq~an may be perceived as a part of and apart 

from the main story Il IS relevant to Ihe story since il enunciales its purpose 'and it làys 
> 

a foundatlon for the phllosophy exposed in il. It may also be percelved apart from, the 

flctitlous elements, as an exposition of the stale of phllosophy in Medieval Islam. 

Another faclor whlch draws il apart from the corpus of the story IS that Ibn Tufay! i:; 

cnlical of hls predecessors ln it, wiltile he hlmself succumbs to some of these "doubts" 

i~ Ihe course of the nsalah.120 

,; 
This dual approach creales problems regarding the authenticity of the Prologue 

and makes one wonder why Ibn Tufayl wrote this introduction to hls phllosophlcal , . 

romance One may even speculate whether Ibn :ufayl hlmself IS the author of the 

Prologue This pOlilt IS relnforced by the fa ct that the Almohad hlstonan, 

al-Marrakushi,121 makes no mentIOn ot Ibn Tufayl's cntlque on hls predecessors, 

whlch presents ttle posslbliity that the Prologue was appended by an Ingenlous scnbe 

nle contradictions between the Prologue and the main body of the text appear to 
1'1 

conflJn such a vlew 122 On the other hand, one may assume that ~tle Prologue IS a 

120 For example, Ibn Tufayl cntlcizes al-Farabi for declanng that the souls of th~se 
who tlave not known God dissolve Inlo nothing whereas he hlmself says ln the 
main body of the nsalah that those who have not known the One will not feel the 

~ "pall1" and ttlelr "power will go ta rurn wilh the body"(GM 137, LGAR 95) 

121 al-Marrakushi's accounts are the closest hlstoncal records on Ibn Tufayl and his 1 

works, Later hlstonans such as Ibn al-Khatfb, who belonged to the same reglon as 
Ibn Tufayl, Ibn Abi Zar' and al-Maqqarf àlso do nol mention the Prologue when 
they speak of Ihe nsalah. . 

. 'fô 

122 The Question remall1s whether a scribe. added the Prologue III order to tone down 
the. more radical ideas presented ln the risalah and make' them palatable to the 
communlty. Therè"ls sorne eVldenc'e to support thlS vlew' 

1. The contradictions between the Prologue and the mam body of the text such as 
IIldlcated above (no. 1) 

Il The fact that It IS not menlloned at ail by' any of the early historians, like 



, '1 

1 J 

50 

method of dissemblance of the author's real vlew$ whlch he 'could ollly express under 

al-Marrakushi and Ibn al-Khatib 

If the Prologue had been a later editron, thls would also clar If y car télln 
contrad ictrons 

1. Possibly, al-Marrakushi would not have referred to tlle riSalah as belng on the 
"origrn of human species" (Fagnan: 207) If It had orlginally been preceded by an 
aceount of the state of philosophy, whlch -- had It existed ln the ollglnal -- would 
have been given due attention by the hlstorran Further, crllies have declRlad thAt 
al-Marrakushi may not have read beyond the flrst few pages of the rlsalah. Even If 
this were so, he would have drawn attention to the Prologue, whlch appears ln the 
beginning of the rrsalah 

ir. One of the so-called weak pOll1ts 01 al-Marrakushi's testrmony Is hls staternent 
that Ibn Tufayl was Ibn BaJJah's pupll a statement that IS repudiated by the RUt/lOI 
of the Prologue However, If Ibn Tufayl himself was not the author 01 the Plologue, 
then it IS also possible that he studied and knew Ibn Bajjah. fllere 18 cortalnly 
enough evidence ln the main body of the rrsalah regalding the Influence 01 Ibll 
Bajjah's ~hought on Ibn Tufayl and hrs argument III the Ilnai rUIl, verves closor 
towards Ibn BaJJah' than'" Ibn Rushd, who picks up Ille ISSUO regardino tllo 
reconcihation of revealed and rational relrglon wtlere Ibn Tufayl loaves Il, alld 
provldes a solution to the vlews expressed by Ibn BaJJah élncl Ibn lufayl roqélr(fino 
the role of the philosopher ln socrety This Issue IS dlseussed IUIlller III Ctlélptor ~)' 

IIr. If the author of the Prologue IS other than Ibn Tufayl, 111011 ttliS also relllovos tlJO 
base for the polemles that \ave been ralsed by rnod8r1l CI/tiCS 01 tho risalall 
regarding the "Iack 01 onglnalliY-~ ln Ibn Tulayl's ttlOught, and who Ilaye supportod' 
thelr argument on t,he statements~ the altthor III Ille Prologue, raIller tlUlIl ln tire 
malll body 01 the text, regardln the Inf/vence on hls thougllt, by V3rrous 
philosophers, especlally al-GhÇlzali and Ibn Sin3 , 

-- -- --

iv. Also, the statement that the nsalah IIltends to l(nvell !Ile secrets 01 HIe Orlolltéll 
Philosophy -- whlch apparently Ilnds no dtrect explanatlon ln the main body 01 tlle 
text-- loses a great deal of ItS Implications If It were not a part of the stalernent 01 
its author Hence, there would be no need to Justlly this statemenl, made III tlHl 
Prologue, III the main body of the text 

This is not ta say th 91 the Prologue IS completely eslra,nged Irom the malll body 01, 
the nsalah Whllst one mlght see ,the PrOlogue as a separate unll Irom the Inalll 
body, thls IS not the case wrth the bnel Epilogue whieh occurs at the end of Ille t(jxt 
andfappears to contlfnue It The o~ly link ~etweben the jPrlOllodgue anddllledf:PIII09ItJ(~ I!, f'...., 
the act that both re er to certain secrels ta e part a y Isclose an t laI JOtll \ 

are critlcal 01 the "false" phiJosophers of Ihe tlme. T~ese "self-styled" ptlllosoptrers 
remarn' unnamed - we do not know who the author wa~ refenng 10, rt doc!' r 101 

appear that Ibn Tufayl was relerrrng to the classical Musllm philosophers O'll: 
mlght even Jusllfy the descriptive a nalysls of the classical p~ilosoplwrs tll Itl(: 
Prologue as a manner 01 settlflg the Ileid tor a diSCUSSion on philosopny amJ 
mysticism. However, this alone does not estabtlsh the authentlclty 01 the ProlOCjlH: 

We have not excluded the Prologue 111 our study 01 the rtsalah and haV(: ;:lrlHly!'od Il 
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the guise of a tale, susceptible to interpretatio~.123 

The purpose of the Prologue is Iike a double-edged razor: to unveil the "secrets of 

the oriental philosophy (asrar al-~/kmat al-mashnqïyah) mentioned by Ibn Sina,,124 and 

at the ~ame time, to ensure that "scientific skill" is utllized in order to be able to express 

it in speech. The method of acquinng this truth IS "to seek it diligently wlthout flummery 

(jamjamah)." The author exemplifies how the expenence of the truth in the vislonary 
, , 

state (hal mushahadah) gives rise to such 'ecstasy that those who expenence It are 

prone to reduce,~t ta some generallty since "tongue cannot descnbe it." Such were the 

descriptions by al-Hallaj (d. 309/922) and al-Bastâml (d. 234/848 or later) and Abu 

. Sa'id Ibn Abi'i-Khayr (d. 44'0/1048), whose celebrated paradoxa (shatahât) are quoted , .. 
anonymously in the Proiogue. 125 

1. The evaluatlon of Ibn Tufayl's predecessors' mystical experience and philosophy . . 
J 

The Prologue IS baslcally an exposition of the relationship between metaphysics and 
" 

~ystical expenence ThiS theme IS exempllfled and amplifled by a cntlcal revlew and 

evaluation. of the works of major Muslim phllosophers The author also alludes to the 
<) 

relationship between mysticism and shari'ah and the general valldlty of thls 

relationship. The parallel threads of tension that eXlst between religion, phllosophy and 

mysticism, which one is made aware of ln th,e passlng, enclrcle the entire sectIOn, 

in the like manner We merely Wish to pOlllt out the dlscrepancles and posslblllties 
on either side. 

123 Once agam, such a vlewpoint has been used by cntlcs to refute the literary valldity 
of the nsalah Whatever be the case, It IS dlftlcult to deny the literary fellcity of the 
risâlar eV~1 If we cOl7Islder It as a vehlclé for the philosophlcal arguments o} Its 
authflr. 

124 Ibn Tufayl, Hayy. GM:95; LGAR:4. We will henceforth refer to the page numbers of 
the text of Hayy by indlcating 1936 Arablc edltion by Gauthier as LGAR: pg.no. and 
the English'1972 edltion by Goodman as GM pg.no. ~ 

125 GM:95; LGAR:4. 
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untangle and plalt time and again. 

ln order to express the difference between the ratIonal and mystlcal perception, the 

author uses the metaphor of the blind boy, who Is famillar wl~ the city ln whlch Ile 

lives. When he regains his sight, the objects around hllll would be just HS he had 

imagined them to be but what would dlstingulsh hls present experlence fr 0111 I1ls fOI mer 

awareness would be the feeling of joy. In the same manner, the knowledgo reachod by . . 

tt'Jeory (al-nazarïyah) and by experienee (dhawq) are the saille except thRt Ille IRttel Is 

more distinct and more expenental and consequently the joy felt thlOUgll this Illothod Is 

like the experience of sight to the blind. 126 

i a) AI-Farabï 

The Prologue IS highly oillcal of al-Farabi. HIS theory of souls IS crltlclzecl HH Is a!so 

eriticized on account of the "doubts" III his works. on philosophy éllld lor cl1allqlfl~J 1118 

views in dlfferent works. In hls ~rtu;us ~Y. al-Farab' Ilotes "la' "ID sools who do "", 

aehieve perfectton are doomed to Inftnlte torture whereas III the !Jo/II/ca/ f/OCJl ni 0, Iw 

says that the souls of the wleked are annlhilated. The Fowablan nollOI1 of PropllOcy 15 

also cntielzed. The author of the Prologue IS also entlcal of al-I aratJI's 1I11111atioll of 

Happiness, alluded to in hls com~entary on Anstotle's Nlcomachonn utlle;,l'21 10 HlIS 

life and not the Hereafter and as for his contradlctory opinions Oll 1I1ese sut>lecls as 

é';pressed by al-Farabi ln various works. 128 

i b) Ibn Sïna 

) 

126 GM'97 -98; LGAR'7. This analogy of the blind boy recalls Plato's "'Parable of tlle 
Cave' in The Republlc. This analogy is also used by Ibn BaJjah See M. Mahdi, 
"Islamlc Phllosophy," EB, 1985, XXII, p. 21, 

127 al-Farabi commentary on the EthtcS is not extant. 

128 GM'100, LGAR'13-14 

'1. • 
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Ibn STnà fs percelved in the Prologue as one-who has expressed most clearly the stages 

of mystlcal perception reached by experience (dhawq) Quoting from Ibn Sinâ's Ishârât, 

the author notes that this master had described thé graduai progress of the devotee 

----through preparation (al-rtyâdah) to the stage of tranquil contemplation (al-sakïnah) 

culmlnatlng with the stage where his Inmost being is like a polished mlrror faclng the 

Truth. He soon loses consciousness of hls self and is only aware of the August Divimty 
~ 

(al-Janab al-quds). His soul exists only as the one who contemplates the Divme. This IS 

the stage of communion (wusul) and thls situation (rutbah) can only be reached by 

. 
experience (dhawq) and not through the way of speculative perception (al-/drâk - . 
al-nazari). It Is noted that one may percelve the kernal of Ibn Sinâ's teachmgs in hls 

works on "oriental philosoJ;)hy" whlle merely Anstotellan philosophy, as exposed by Ibn 

Sina m the K/tab al-Shda' "IS msufflcient to achieve your purpose ,,129 .. ' 
i c) al-Ghazali 

al-Ghazali is slIlgled out ln the Prologue as one who had experienced the mystical state 

and expressed It as weil as he could. However, the Prologue IS highly cntlcai of 

al-Ghazali 130 with referenee to the followmg points 

129 Atiyeh, "Hayy," p. 139 GM:96-97., 99-101, LGAR:6-7, 12, 14. Ibn Sin a himself 
declares in the begmflmg of the Shda' that this work do not represent his personal 
thought but IS Intended as an mtroduction to Aristotle and other Greek lhlllkers for 
students of phllosophy Cf. T. Izutsu, "Ishrâqiyah," ER, 1986, vol. VII, p. 297 The 
allusions to the "Orient" by Ibn Tufayl are probably wlth reference to the "Onent" as 
mentloned 111 Ibn Sina's Hayy '/bn Yaqzan, or posslbly a refdrence to sorne lost 
works by Ibn Sinâ r athet than hl& The Log/c of the Of/entaIs as it IS avallable to us 
Cf. C. A Nallino, "Fllosofla Orientale ed Illuminatlva," pp. 433 ft. Naillno brlefly 
e>ESmlnes the Issue of 'oriental/illummative' wlth reference to the manner III whlch . 
this issue has been IIlterpreted by van'ous cntlCs and translators of Ibn Tufayl's 
rlsâlah He further sees the relevance of thls Issue III general Islamlc thought wlth 
special reference to Ibn SIna and ItS contmuatlon III Ibn Tufayl See also H 
Corbin, Av/cenna and the V/slOnary Rec/tal, tr. W. R. Trask (New York. Pantheon 
Books. 1960) Gauthier, Ibn Thofa/I, pp. 59-61. Smce a COplOUS amount of 
literature IS available on thls issue, we have generally confmed ourselves to 
Indlcating that Ibn Tufayl allusions to the "orientai phllosophy" may also be seen 111 

light of tlle arguments put forth wlth reference to Ibn Sina. See further ln Chapter 
4 for-a more detalled diSCUSSion 

130 ThiS is interestll1g with reference to the contemporary society in whlch Ibn Tufayl 

-
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1. AI-,Ghazali's works abound in contradictory str ands of thOllght and he 

frequently denies in one book, what he has affirmed ln allother. The Ruthor 

" compares the Tahafut al-falastfah to the Mizan 81-a 'mal to valldate thls 

critlcism. 

2. al-Ghazali advocated a multiplicity of methods of teachlng and expression 

which resulted ln a confusion regarding his actual vlews 

3. The trequent use of symbols (ramz) and hints (Isharah) in his works result ln a .. 
lack of clarity as to what he really means to convey 

rhe author also notes that none of the esoterl~ books of al-Ghazali had reaclled 
...{> 

Andalusla The MlshkiH al-Anwâr was not considêred to be among the esoterlc hooks of 

Ghazali Yet, the author glves al-Ghazalf the I;)enefll of Ille doubt and counls tllm 

among Ihose who may have found Ihe Truthl 131 

id) Ibn Bâjjah 

ln hls assessmenl of Ibn BâJjatl, the author of the Prologue declare~ that Itm BaJjah had 

reached the highest level atlarnable by Reason but did not surpass II. F-urther, he 

déclares that although the level attributed to Ibn BaÎlah and the levels of intellectual 

investigation (al-bahth al-flkrï) and theoretlcal _ knowledge (al- 'dm al-nazart) do Ilot 

contradict each other, ttJ1ere remains the dlfference of the clarrty (al-wuduh) of the 

oexperience. Hence, the author fëel~, that Ibn BajJah was III no position to censure the 

mystics for the pursult of the bllss (al-sa 'adah) of the expenence to whlcl1 he had no 

recourse, He IS also cntlcal of Ibn BajJah's style of Ilvlllg, of hls tIlterest in worldly 

affairs and the neglect of hls work whlch resulted in fragmentary and inc9mplote 

works. 132 

lived, where the Mallkit~ tradition and what It represented" was quite prevalent as 
t/le quasi-officiai creed. It IS also a mlld rebuff to the existrng ideology. Even when 

~ al-GhazaH IS pralsed, It is in a tongue-In-cheek manner. 

131 GM:95, 96,101; LGAR:4, 5, 15-16 

[~ 
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The' main thrust of the Prologue seems to, be that truth (~aqq) must be attained 

through the stages of research (al-ba~th), theory (al-na~ar) and experience 

(al-mushâhadah); 133 that the rational and the mystical are\ very closely related and 
, 

dlffer only in terms of intenslty. It appears that the examples of Ibn Tufayl's 

predecessors are used not only t~ set the field for hls own viewpo,nt, which is to be 

elucidated further ln the marn body 01 the risalah, but also to examine and to slft the 

various approaches that have been taken by his preçecessors ln addressing the 

relatIOn belween religion, philosophy and mysticism before'lbn :ulayl himself ventures 

rnta a descrrptlon 01 hls phllosophy ln the story.134 

3.2 

A IIght enclosed in a small piece of mud has reached the highest goal: it 
return~ to the helghts and leaves in the winding-sheet nothing but 
mud 135 " 

Ibn :ufayl offers two versions of ~ayy's birth and leaves it to the discretion of the reader 
cr • 

to atfirm eilher one. Both the methods are dextrously used by the author to air his 

opinIon on the mythlcal and scientific theories. 

i. Spontaneous Genera~ion 

132 GM:96-99, LGAR:5-6, 9-10,12. Even though the author does not pay greater 
attention to Ibn BaiJah separately in this discussion, his name figures in various 
contexts when Ibn Tufayl's predecessors are discussed. Hence, Ibn Bajjah may be 
cOl1sldered an Important link between 'the past and the present. 

133 GM:l02: LGAR 18 

134 See also Chapter 5 for the notion of Ibn Tufayl as a critic of his predecessors 
through the story GMEN:95-103; LGAR:3-20". 

135 A poem by Ibn Tulayl cited by al-Marr{lkushT in al-Mu'J1b. The translation Quoted is 
by A. Paslor, The Idea of Robmson Crusoe, p 81. 

.. 
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Ibn Tufayl beglns the story wlth an account of ':iayy's spontaneous generatloll 

(al-tawallud al-dhatl) on an Indtan Island ~- probably ShrlLanka 136 -- sltua~ed b~IOW Ihe 

equator. This Island was tdeally sltuated and had a perfectly balanced tempetate 

cllmate and ~because a supernal Ilght streamed down on Il. It Is the mosl perfeclly 

adapted to accept the human form .. 137 

ln thJs Island. In a plece of low ground. a mass of clay slowly fermented Ihrough fi 

Q 

perlod of time. tlll the elements - heat. cold. dampness and dryness were ln equlllbrlllfll 

The central part of this mass was the most perfectly proportloned ta fOlln fi tllltllan 

·composltion (al-miza) al-msâni) and was alded by a number of olher factor s, stlcll a~; 

'the 'locale'. The clay "Iaboured" and churned and ln the ve-ry rnlddle of Il1ls VISCOLIS 

mass. a tlny bubble was forrned. whlch was dlvlded 11110 Iwo ctlambers l>y d Il li Il 

membrane (hIJab) This was filled wlth an aenal substance. to Wlllctl was IOlllüd "Iho 

spirit whlch IS God's and whlch contllluously emanates from Hlln, IIke Ille Ilqllt of IIw 

sun. When th.s splnt 10lned wlth that cham ber, ail the powers of Ihe laller sut>llIittûcl 

totally ta It, bowtng to ItS sway and to God's cornn1;and ,,138 This bubblo forrned ttlO 

heart. The heart was the receptacle of th~ 'splnt' i.e. the soul 139 

136 The locale of earfl,ly paradlse ln Indlan mythology and of the descent of Ad,lI11 III 

Islamlc tradition The second Engllsh translation of the rlsalah by George Asllwoll 
ir:l 1686 refers ta Hayy as an Indlan Pnnce See also Appendlx B The ~lOtl()fl of 
earthly paradlse IS also suggested III dlfferent parts of the text. especlatly 111(1 

references to the Ideal cllmate and the absence of predatory animais Seo also ItHl 
Tufayl's Educational Phllosophy ln section 4.8 of the~hesls. Further, in man y ways, 
fhe risalah may also be conSldered an Adamlc myth. Ibn al-Khatib also reters to 
the tale as the story of Adam in the Rawdat which has .been dlscussed III ttrû 
former chapter. . 

. 137 GM:1_03; LGAR 20. 

138 GM:107, LGAR.29. cf. Qur'an, 15'28-29; 32·6-~38::1-72. 

139" This idea of the heart as being the innermost organ and the centre of belllg Is alw 
relevant to süfi thought Henee, within the 'scientific' description, we have POlllt~; 
relevant to a 'süfi' Interpretation Cf G. Bowering, The Myst/cal V/Sion of EX/S'Of/CO 

ln Classlcallslâm (rprt New York-Berlin: Walter de Gruyter, 1980), pp. 157-165. 

/ 
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Ibn ~ufayl furthe< describes how the brain and liver were formed ih a similar 

manner, but of substance which was less subtle (Ia!if). The functions of these two 

'organs' were linked to the heart and they were concerned with the preservation of the 

spirit. The relatlonship between'the three chambers was reciprocal. Yet, the second 

and the thlrd, ln their own nght, were masters of ail the organs formed after them. The 

heart needed to be fed and its juices constantly replenished - t)ence the brain was in 

charge of "sensat,on and the Iiver delegated the function of nutrition." 140 

Meanwhlle, ducts and pàssages were woven between the heart and the other two 

organs, whlch constituted the veins and arteries. Ali other organs, bones, flesh and 

skin were formed as ln a human foetus. The whole process depended heavily upon" the 
. 

worklng mass of the fermented clay."'When the embryo was ready, ItS covering was cast 

off and the dried clay cracked open The newborn Infant, eut off from Its sources of 

nutntlon, began to cry. A gazelle who had recently lost her fawn, responded to the cry 

and adopted hlm as her own. 141 

i a) Theories of physical sci€l'Ice 

Ibn ~ufayl takes a. detour from the story of ~ayy's birth and mentions the existing 
, 

theories of heat and light, which considered the fourth zone of the earth to be the most 

temperate zone. He estabIJshes a basls' on which the equatonal reglon may be 

considered the most temperate zone He refutes the view that the equatonal reglon (I.e. 

the locale of the Island) IS unsuitable for settled life, basing his argument on the 

observations made by the earlier philosophers themselves. Ibn Tufayl -s'ates that the 

140 GM:108: LGAR.32. 

141 - The section on 'Spontaneous Generation is based on the text pages: 
GM:103,106-109.; LGAR:20,27,30-33 

'~. 
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purpose of discussing in which manner the equatorlal reglon mlght be consldered the , 

most suitable zone is so that he mlght valldate the blrth of ':iayy through spontaneolls 

generatlon.142 

, 
Using the sa me hypotheses, Ibn Tufayl draws an analogy between the 'spirit' And 

o 

light. He illustrates the notion of the spirit whlch "contlnuous~ emanates Irom 

God," 143 through the metaphor of light streamrng trom the SUI,. Transparent And 

inanimate objects are not lit by the sun and nelther do they take up the 'spirit'. Plant 

species, Ilke opaque obJects, show the Influence of the spirit III proportion to tllel! 

receptivlty Animal species show its impact greatly, analogous to pollshed bodies. 1 ho 

creature thal best takes on the Spirit ln hlmself and is tormed and patlorlloc1 ln Ils 

mode, IS man Il is wlth reference ta the above that Ihe Ploptlel sald God croatocJ 

Adam m HIs own Image. 144 Further, Ibn Tufayl appends tllat If Ihe IIlltlÇJ8 glows SO 

slrang Ihal ils reailly eclipses ail other farms, burning evoryttllllg oise, Il IS IIkû Iho 

mirrar. which reflects on Iiself Such an §,venl occurs ollly Wlttl propllOls 1 t!!) 

ii. The second version of Hayy's origrn 

Across the unrnhablted Island, there was anolher large Island ruled by a praud and 

jealous krng who had forbidden his sister from marryrng untll he chose a suitable match 

for her. The princess however, had fa lien ln love with a klnsman Ilamed Yaqzan, whorn 
~ ~ 

she married secretly She bore him a' son. Fearing the..wralh of tler brother, she sealed 

the child in an ark (tâbût).146 and entrusted him ta the waves 

142 GM'103-104; LGAR.21":24. 

143 GM 107, LGAR'28 

A powerlul current 

00 

" 144 GM:l07; LGAR 29. Ibn Tufayl alludes to the fa mous hadith See B. Furu,zanfar, 
~~âdïth-I Mathnawi (Teharan: Dànishgâh, 1955)~0. 342. 

145: These analogies are discussed ln the' text pages' GM:l04-105, 107, 
lGAR:22 ,23-24 ,28-29. 

',' . 
14~ ThiS IS probably an allusion to the story of Moses Such an 'event' adds to the 

i . 
1 
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carrled the ark to the uninhabited Island and the high tide lodged it ln a pleasant 

thlcket, sheltered from the wind and rain and veiled (ma~Jüb) from the sun. The nalls of 

the ark had loosened due to the battering of the waves. The hungry child cried and 

was heard by a gazelle. The child kicked at the ark till the loosened board fell. He was 

rescued by a gazelle who had recently lost her young to an eagle. The gazelle nurtured 

the child and cared for him, ralsing him and protecting him trom any harm. 147 

3.3 Hayy's earlyètevelopment (tilt age 7) -. 

~ayy's early d,evelopment covers the period till he was seven years old, at which time 

we ~~impse a movement from the 'natural' Spirit to the rational. I!ayy grew up under the 

tender care of the gazelle, nourished by her milk till he was two years old and later, fed 

wlth fruit and nuts She. brought hlm to water when he was thirsty, shaded him from 
\ 

the sun and' nestled him to herselt when he was cold. 148 

melodramatic quality of the tale. A parallel incident also occurs in the Arabic tale: 
Dhü al-Qarnayn which has been studied by Garcia Gomez as one of the sources of 
Ibn Tufayl's story See Garcia Gomez, "Un cuento arabe fuente comun de 
Aben'toféil y de Gracléln," Rev/sta de Arch/vos, B/bltothecas y Museos, XXX (1926), 
1-66, 241-269 Cf A Pastor, The Idea of Robmson Crusoe, p. 138. H. Fradkin, 
"Ibn Tufayl's 'Hayy ibn Yaqzan': On the relationshlp of mysticlsm, prophecy' and 
phUosophy," P: hd, Diss. Un·lv. of Chicago, 1978. Fradkin notes that Hayy may be 
considered as a kind of prophet, due to the associations of hls birttl' to those of 
Moses (p. 102) Flnding certain eVldences in the text which make it seem that Ibn 
TU~I supported the "social account" of Hayy's blrth, Fradkin also feels that Ibn 
tu 1 favoured the "soclal Ilfe" and Hayy's prophecy might be consldered as akln 
• • ta M ses rather than being Adamlc ln nature. Although the above referred version 
of Ha y's birth might be an allUSion ta the blrth of Moses, the consideration of Hayy 
as be/ng similar to Moses is otherwise debatable. Even thls version of Hayy's birth 
has other precedents, such as has been related ln the Arabic tale of the Alexander -
cycle wh/ch has been edlted by Garcia Gomez. 

147 GM:105-106; LGAR 24-26 

1'48 GM:109; LGAR:33-34. 
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.t:layy's learning process began wlth Imitation (~/k8.yah). Inltially, he Imltated the cali 

of the deers and later, he could imitate ail the blrd calls and animal cries and could 

dlstinguish the different cnes used for partlcular (fPntingencles such as cOllltshlp, 

defense or summons. f:layy was able to express emotlons, in the same Illannel as 

anlmals.149 Later, he acquired the ability to fix objects in hls mlnd aven w~en they 

were not present. 150 He also discovered in hlmself ~ IIkes and dlsllkes Hence, Hayy 
\ 

fourld himself moving from sense perception to concep"tual thlnklng 151 

Consequent to the development of his Intellectual faculty, Hayy cOlllpared hllllself 

to other animais around him. He found thern to be physlcally st ronger and arrned witt) 

natural weapons such as hoofs and claws He awaited simllar developlllents ln hlrnself 

and was dlsappornted when they did not appear 

It was when Hayy was nearly seven years old that he began to come to grlps will' 

~is envlronment He tned to solve the problem of hls nakedness by a ttelllptll1g 10 ( ovni 
, "-' 

up wlth the aid of leaves He also began to reallze the superrollly of 111S !lal1ds, Wlllctl 
o 

helped hlm to use sticks as weapons of self-defence and hence made up for hls lélCk of 

o 
natural armour. Creative thinkrng came to lhe fore, when Hayy was seven ~'ears old, by 

his use of the skln and wrngs of a dead eagle as a prolecllve coverrng -1 hese oarly 

-
garments also made hlm a fearful sight Ali Ihe olher animais were afraid of hlm and 

149 GM:110; L AR:34. 

150 Cf. Woifso , "The Internai Senses in Latrn, Arabic and Hebrew Phllosophlc Texls," 
ln Studlesl ln the History and Phllosophy of ReligIOn (Car:nbrldge, Mass.: Harvard 
Univ. Pre~s, 1973). pp. 255-257 Wolfson dlscusses the two krnds of memory, one 
belongin~ to sense-perception or Imagrnatlon and lhe other belonglng to thought 
He pre~nts bnefly the theorres of Arrstotle, Plotin us, John of Damascus and. Ibn 
Rushd with reference to the first klnd of mer'nory whlch are very similar 10 those of 
f:layy's experrence at thls stage. 

151 GM:110; LGAR:34-35 . 
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thus he galned superiorlty over ~hem. 152 

3.4, ttayy's Youth (tUl 21 years) 

1. The death of the gazelle and its repercussions in l:Iayy's lite 

a 

The death of the gazelle marked the beginnlng of a new process of I~arning. This event 

confronted ~ayy wlth the meaning of lite and death and its relevance to "the entlty" 

(8/"Shay,).153 Earller ~ayy had been looking after the old and sickly gaze-Ile, by leading 
Q , 

her to the greenest pastures and feeding her with the choicest foods. When the gazelle 

dlecr, ~ayy was left uncertain as- to what had actually occurred. He was overcome wfth G 

~ grief and for ~he first time expenenced the em0tion of sorrow whlch he did not fully 

understand 154 At this stage, ~ayy left behind the dependence of childhood and 

began to grow up He no longer remained a servant to hls envlronment. From now on, 

~ 

he moulçfed hls envlronment to suit his needs and confronted hls problems usmg the 

tools of empirical and loglcal speculatIOn 

Hayy had observed that an obstruction ('a'lq) of the senses caused them to cease . 
functlonmg, at least temporarily; he knew that if he blocked his ears, he cou Id not haat 

tlll he had removed the obstructlon. 155 Based' on thls premise, he exammed the gazelle 
o 

carefully and realized that there were no external Impedlments that might have 

prevented her from functioning. Since t'le found no physical defects, ~ayy reasoned that 

an internai organ may be obstructed. This is the beginnlllg of inductive reasontng in' 

1 $2 GM: 11 O. LGAR.35. 

153 GM:111: LGAR:38. Goodman alternatlvely uses 'spmt' and 'soul' for the arable 
shay'. Ibn Tufayl does not easlly 'name' whatever he Is talklllg about. Only later 
does he spèak of the soul and the vegetative/animal soul of medieval 'science and 
philosophy. 

154 0 M:1! 1; LGAR.38. 

155 GM:1 <12. LGAR:39. 
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l:Iayy: he observed ~ituatiOn, ~he IIfelessness of' the gazelle whlch raised the probl,em 

in his mind regarding the cause of this phenomenon; then, wlth the help of hls past 

experiences, he framed a hypothesis to explaln the phenomenon . 

• 
Hayy had earller observed that ail parts of the animai body were solld except the .. 

three caviti~s of the chest, the skull and thoe stomach. He reasoned that the vital-organ 

whlch had .ceased to functlûn rpust be contained in one of these cavltles Since the 

whole body stood ln need of this organ, he felt that that il must be the organ that was 

centrally situated. He had felt such an organ ln hlmself (Le. tne heart) wJllch conUn(tod . . 
. to beat and which could not be eà~lly obstructed IIke the senses Hence, Hayy sensed 

that an obstruction to the heart alone cou Id cause the cessation of ail bOclUy 

organs,156 

l:Iayy eut open the gazelle's chest in the hope that he might rem ove the impedlment. 

At first, he mlstook the iungs for the central organ that he' was seeking but he saon 

s dlscovered the heart, sltuated centraliy between the two lungs and proteclod by Il'lem 

. -
4Vhen f:layy eut open the heart, he saw that It CO!ltalned two chambers 0110 was filled 

with congealed blood and the other cham~r was empty. Through hls own expenerlco. 

.' 

c l:Iayy knew that the loss of blood alone could not halle caused the death of the ga~~!le. ' 

He discerned that Il was the entlty (al-shay') whlch had occupled the empty charnb"r, 

that had rendered the gazelle lite When that entlty (al-shay') left the body, lite éllso 

departed Hence, Hayy dlscovered that the body lust a vehlcle for the entlty (al-shay') 

which reslded in It He reallzed that what had charactensed hls mother, the gazelle, 

was thls entlty (al-shay') whlch hact departed !orever 157 

.' 
156 GM:112; LGAR.40 ... 

.157 GM:113-114"lGAR:41-45. 
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Hayy had realized the vulnerability of the humari body and especially of his 'heart' 

'and had consequently always protected it from harm when pitted against other 

~ 
animais ln arder to examine the dellcate organs ln the gazelle whlch might have been 

, 
hurt, Hayy had used chips of stolle and splinters of wood with which he cut op,en her 

chest. The use of these pnmitlve tools mdlcated that ~ayy had passed from the animal 

stage and now was able to solve problems ln a practlcal manner. 158 
l' 

Hayy observed a flght between two ravens, where one of them killed the other' and 

proceeded to bury It He condemned the act of killing but percelved the ethics behind 

the burial and proceed~d to bury the ê~r;ass of the gazelle ln the same manner 159 

Hayy began ta thlnk and question as to what had given the gazelle 'life' and how . . 
'it' was related to the body He reallzed that the body was Just a tool and his affection .. 
was transferred' to the moyer of the body 160 Hayy now reflected on the being whlch 

had moved and gaverned the body of the gazelle and observed that the rest of the 

deers were of the same' form and figure of the gazelle This observation led him to the 
} 1 

conclusion that ail of them were governed by an entlty slmllar to that which had 

govern.ed /lIS m'other By inductive. reasonlllg,l Hayy came the conclusion that every 

plant and animai belonged to a specles and he wlshed, more th an ever, to know 

'whether" there were any other bemgs IIke hlm. 161 

ii. The di~covery of tire 

,158 GM:113; LGAR:41-42. 

159 GM:115: LGÀR:46. 

160 GM"114-115: LGAR:45. 

161 GM.46: LGAR·115. 
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':fayy observed fire for the first time when he came acr9Ss a burnlng thlcket whlch had 

caught fire through friction. He was fasclnated by Ihls phenomenon", ln Its 

everchangmg elements,b It~ bnghtness, ils upward movement towardS the celestial 

bodies and Ils power to consume everythlllg. At fil si, he Ined to gr asp Il, but 110 bur ni 

his flllgers. He then ca~gllt hold of ~ halfburnl slick and took Il to hls cayo 162 

.. 
Hayy ten.ded the flre III hls cave, where Il burned day and nlght Il proyldod !llm ! 

light-o and hea't when the sun had set. \ He felt il to be a par t 01 the celestlal bodlos He 

used ta throw va nous thlllgs into the '1ire 111 order 10 test thelr combLlstlbllllty. In thls 

manner, he dlscovered 'he art of cooklhg, when he threw ln a IIsll Inlo tho tire 
~ -

Henceforth, Hayy devoted more tlme ta flshing and Iluntlng 163 

Hayy equated t~e nature of flre (warmth) wlth Ihe subslance (jaw"har) Illat IHld 

departed from the heart of Ihe gazelle He had observed IIlat the body of a living 

animal was warm and bycame cold alter death ln hls searcll ta dl~covùr tlle 

substance of IIfe and whether It resembled Ihe substance WlllCll constlluleeJ flre, Hayy 

declded to dissect a wlld beast. When he cut open tlle hearl of the ôeast, Ile IOllnd éI , 

hot vapour - the animai dled IIlstantly. flence. Hayy concluded thal 1,1 was the hot 

vapour (al-bukh8.r al-har.') thal had moved and dlrected the body of t}le anllnal and Its 
, .. 

departure from fhe-I:J~-art had caused the animal's death,164 

iil. Emplrlcal research 

162 GM:47-48, LGAR:115-116. 

,1,63 GM'48-49: LGAR 116 

164 GM 116-117 ,LGAR:49-50 
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Sy means of dissecfion and vivisection, ~ayy became familiar with various organs. He 

found that every animal was one in respect ta the 'spint' which dwelt in the heart and 

was dlffused ln the other faculties.' This ammate spirit (al-riih al-hayawanï) was the 
4, •• 0 

soùrce through whl,ch ail other organs tunctloned; for example, the nerves d.erived the 

spirit from the brain, which derived it trom the heart. Hence, it was the spint which 

~ 

endowed the senses wlth thelr particular functiorls: it was that which made the nose 

"smell' and the eyes 'see' Consequent/y, Hayy perceived that when the spirit departs 
o 

trom the body, ail the senses stop functioning lI't1d the being dies. 16,5 

Sy thls tlme. Hayy was also more comfortable in his environ ment and drew from it 

,-II 1 

the sources whlch allowed him to live a more comfortable life and face the odds of~ a 

" 
sometlmes hqstile milieu Hayy had begun earller wlth the invention of indlgenous tools 

He now m'ade hHhself clothes and shoes from the skin of the animais that he had 

dlssected We see the development trom leaves, to the feathers of the eagle and now to 

'modern' garb.' Observmg the swallow 166 he built hlmself a élwelling place wlth a 

storehouse and a pantry He also kept poultry, made stronger weapons from the horns 

of animais, He domestlcated wild horses and builV saddles and bndles for riding. 

Hence, at the age of twènty one/he was the practical master of his world. 167 

/' 

1 

165 GM:117-118.lGAR51-S2 
, \ 

1'66 A swallow never really bUilds hlmself a home but uses thé one abandone'd by other 
birds For Hayy (,llso. shelter was Just a means of sustenance - a necessity rather 
than a luxury 

167 GM 118-119. LGAR53-55. 
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3.5 Further learning (tlll year 28) 

i. l:iayy's Classification of Bodies 

From his observation of animais, Hayy extended the perlphery of hls 'study to ail the 
l , 

o 

bodies that surrounde<?h11ll - animal,l.plant, minerai, water, stone, vapour, sliow and 

fire. He observed that amongst themselves. thEne ware points of simllarilles and 

differences. Wlth reference to thelr eommon qualitles they wele one but ln vlew of thelr 
~ . 

differences. they were many. He had earller observed this point ln hls study of Rnlmals 

He also saw how the vé;Îrious organs in hls body created a plurallty wh/eh was resolved' 

in his person as a single entity Henee, ail being was one wlth referenee to the spirit Il 
Ijo,. 

was this whieh was its real self (fi dhâtlhl wa haqiqatl dhatlhl) Hayy concludod that tlle " .. . 
individuals of dlfferent species were Iike parts of the body and the spirit whlch actuatod 

\1. 

ail of them was the same and was one. 168 
'" , 

Percelved as a whole. ail anImai specles have ln common the funetlons of 

sensation, nutrition and movement Ali these actions proceed froln the anllllAte spirit -
. ~ 

hence the whole anImai klngdom may be pereelved as one ln thls manner. 169 

{ 
ln a similar manner, the entiltes of every plant specles showed corn mon 

eharacteristics and ail species agreed in the funetlons of nutrition and growth. Hellcs, 

Hayy felt that they must have in common, a Spirit analogous to the 'anlmate spirit.' 
• 1 

~ 
Then, ~ayy viewed the anImai and vegetable kmgdom as congruent He percelved 

that both agreed in the functions of nutntlon and growth Although animais stlOwed 

sorne additional) funetlOns such as sensation. appreh nSlon and movement, ttlOSù 

qualities were also present in plants ln a lesser degree ,.. 

168 GM:119-120. LGAR:55-5 7. 

169 GM'120; LGAR:58 . 

ded thelr roots III the 
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direction of nutrition and sorne plants turned towards the sun.170 

Vlewlng Inanlmate abjects, such as stones, earth and water, ~ayy perceived that ail 

of them had ln common the notion of extension to the three dimensions (&3d) - length, 

~ breath and depth. However, these dimensions were susceptible ta change and these 

"objects exlsted ln different states. For example, water existed as solld, IiqUid and gas 

but each change presupposed the ability to exist in the other states. Hence, one could 

perceive inanlmate objects as a whole, united by the notion of extenslon.171 

( 

~ 

Taklng the three categories together, Hayy observed that ail of them were united by 

the fact that they were bodies, although they differed in terms of function. Hence, if 

bodies were vlewed ln the abstract, out~lde thelr particularr'function, they could ail be 

percelved as one, unified by the Ir common characteristlcs. 172 
. l' 

ii. The essential natur~ of bodies 

~ayy percelved that ail bodies have a tendencey ta move either upwards or downwa~ds ) 

- water moves downwards unless abstructed and smoke mayes upwards. However,,/ 

quality Iso somethmg that Is added to the body ano does not belong to it ln its essence 

It Is because of the attrlbute of weight or lightness that bodies are distinct from each 

other. Ali bodies have in common thelr corporeality (al-jlsmïyah) (the fact of bemg 

body) although thls corporealty could not efist per se, se~arate from ItS attnbutes. 173 

170 GM:59: LGAR:120-121. 

171 GM'60; LGAR.121. 

172 GM.121-122. LGAR:60-61. 

173 GM:122-123, LGAR:61-64. 
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Hence, Hayy concluded that ail bodies conslsted of corporeallty (a/-jlsmiyah) , and a J . , 

factor or factors superadded to thelr corporeality which las their 'form' (~ur8h). In the 
.iIIet , 

former aspect, ail bodies are one. It is the latter aspect which glves them thelr 

distincti",e features, individuality and multiplicity This was Hay(~ first lesson ln 

, " 
metaphysics, as kn~ledge .of these forms Is derived Ilot through the senses but 

through specuiatlve reasoning (al-na~ar al- 'aQli).17 4 

, 
Hayy speculated that it was really the 'form' of a body whlch was responslble fOI Its . , 

functions and pecullarities. He arrived at the hypothesis that the anlmate
j 
~plrlt (al-w/l 

-. 

al-~ayawaniyah) must also poss~ss a form superadded -to ils corporeality, which the 

philosophers' cali 'animai sou!' (al-nafs al-hayawan;yah) Simllarly-, plants must also 

possess their pecullar form wlllch may be called the 'vegatatlve sou!' (E/I-nafs 

al-nabatiyah). Inanimate abjects too have thelr form whlcll is responslble for tholl 

propertles. This IS also relerred to by phllosophers as thel{ 'nature' (tab; 'ah) 1 7~ 
() 

" . In hls study of the soul, Hayy considered thtz .""p h,vs 1 ca) obJects of the' world III 
, -../ 

accordance to then forms, He dlscerned a hierarcy 01 lorrns For example, earttl, 

minerais, plants, animais and ail heavy bodies partlclpate 111 a given mode 01 behavlow 
\ 

brought about by thelr downwar~ movement A class in thls category, 1 e plants and 

o 
anima~ .... have the characterlstlcs 01 the lir~t lorm plus they also have allother for III 

• 
superadded to them, through whlch nutrition and growlh occurs A group of ttw .. cl;I~)~; 

i.e, animais, have the tlrst and second torm lf1 common wllh Inanlmale objüct~ éHl(j t 
plants but also have a thlrd lorm superadded to them, from which anse ttlO tunctloll~; of 

sensation and movement Moreover, Hayy percelved that every specles of anHnal', and 
~ , 
'<-

plants showed charactenstlcs pecullar to II. These dlfferences, ~ayy conèluded, rnw,l 

174 GM:123; LGAR 64 

175 GM:123; LGAR'64-65 
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be due to sorne additional form peculiar to the particuiar species. 176 

~ayy perceived that \ sorne objects possessed a 'simple' form, whiie others 

? 

possessed a richer and more complex form. He felt that the nature of forms could be 

best understood through the four basic elements - earth, water, air and fire,177 

~ayy was by now familiar wlth the notion of 'forms,' but he had not fully 

understood the nature of corporeaiity. He surmis~d that th~ four eiements partook of a 

common entity Le. materiality, which was Itself devoid of factors which differentiated 

b~dies, ln order to establlsh a commonaity, he examined an attribute in whlch ail ( 

bodies share with regard to thelr corporeallty, i.~h& notion of three-dimenslonai 

.. "-

extension, (ar-Imtldad lIa al-aqtar al-tha/athah) but he could not flnd any body whlch 

possessed merely extension and nothing more. There was somethmg ln whlch 

extension subslsted and a body was a combinatlon of extension plus some further 

'princlple' (shay') ln whlch the extension subsisted Hayy expenmenteg thls pnnclple 

with clay, charlging Its dimensions' the clay, ln splte of berng 'moulded into different 

/ . 
dimensions, remained the same and thls IS how ':ayy evolved the categones of Form 

and Matter, Shap~ and DimenSion that kept ,.changmg represented to hlm the notion of 

Form and the Clay that remarned constant represented the n<'llon of corporealLty or 

Malter (hayD/a) devold of ail forms,178 

':ayy had now \ lert behrnd hlm the sensor'y world but was ovtwhelmed by th~ 
thought of entenng the intelligible world (a/- 'a/am a/-'aqlï) 111 which thrngs could not be 

perceived by the senses He then t\Jrned to observll1g the simple sensory <i;>bJects (absat 

176, GM' 124-125: LGAR.66-68 

177 GM:125, LGAR'68-69, 

178 GM:125-126; LGAR:69-72. 
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al-ajsam al-ma~süSah) in order to understand the unQualified notions of form/ and J 

matter.179 At this stage, Hayy was left feeling bewilderetl. Wlth the dlscovo'y of the 

overwhelming notion of an u,\Qualifled body whlch could not be percelved by the 

senses, I:fayy felt alienated and alone and longed for the world of the senses and 

slmplicity.180 

Iii. Inference regarding the Immaterlal Agent 

Observing the constant change (tabaddun of one form Inlo another, as ln the case ot 

water which changes into steam and ice, ~ayy inferred the eXistence of a callse, as tl10 

Efficient and Ultimate Cause of ail these phenomena HIe actiollS wtllctl tlO tlad earllol 

attributed to the form 01 bodies now appeared to hlln as proceedlilg "om Il1ls Agenl 

" (fa ',1). This Agent w~s also the source 01 the changes of forms élnd lllO forrlls woro 

nothmg other than the dlsposrllo)îl ol,the bodies to act III a partlel/téll way III realily, Il 

wa~ the Agent who was responSlble lor those acts 181 

I:fayy yearnej' to know thls Agent (fa't/J. He Ilrst looked fOf It/him among sensible 

Ihings. but thesi were hable 10 change and corruption and hence couic! Ilot be Ihe 

Agent. Hayy was 28 years old at thls hme.182/ . ) 
" 

o 

r 

( 

j 
179 GM:126; LGAR:72 . 

/ 180 GM:1~~6-127, LGAR:72. 
, \. 

181 GM 127, LGAR'72-74, 

182 ~8; LGAR:74-75, 
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3.6 Further learnlng (till ye-ar 35) 

1. Search for the Immaterial Cause amongst the heavenly bodies 

~ayy looked at the heavens for an answer. He noted that the heavenly bodies were 

also governed by the notion of three dimensional extension. Infernng that the heavens 
"'\, 

were flnlte, Hayy also proved that they could not contain the ultimate cause of 
• 

creatlon. 183 

il. The Idea of the Universe 

Obserying the vanous bodies in the heavens - the stars, the planets, the moon and their 

movement, thelr rislng in the ea~t and settlng m the west, J:layy was able to ascertain 

they were sphencal bodies and moved in circles. Considering the whole orb of the 

heaven, it appeared to him that the earth, water, air, plant and animais were ail 

contained in it Hayy percelved ~ who le orb as an animai whose senses, were the 

stars, whose spheres were the ilmbs and the world of generatlon and ils objects were 

IIke the fluids of the stomach The whole was "ke a macrocosm (al-'alam al-akbar). 

Hence, ail that eXlsted was ilke a single- indlvldual. In tHis way, Hayy came upon the 

idea, of the Universe. 184 

, 1 

III. 18 the world eternal or originated in time? 

Ibn "!ufayl leaves thls Issue an open question by elucidating that the world can be 

proved to bé eternal (qadïm) or ongmated in tlme (~adlth) Whenever ':iayy as~umed the 

world to be eternal, hls reason ,proved that mflnlte regresslon was not.posslble. Hayy 
~ '. 

/ also knew that the w~rld cou Id not eXlst wlthout tel11poral events, 0 which ,pr'esupposed 

that it could not precede them and what cannot precede temporal events must 

necessarily come II1to being ln tlme 185 

183 GM:128-129, LGAR 75-77. 

184 GM:128-130, LGAR.78-81. 
. 

185 GM:130-131, LGAR.81. 
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On the other hand, when I:layy assumed th; w.orld ta be created ln Ume, he 
\'j 

èncountered another set of problems, ThEt notion 01 the world cOllllng Into belng ex 

mhllo could bel comprehensible only If one were to as/'1: a tll11e befole the tlme when 

the. universe was created. Since time IS an Insepalable palt of the unlvelse, 'It Is 

IIlconceivable that the origin of the universe came at a "time" belore the ollgln of tlme . 

• 
Further, if the ulllve-rse came in time there must have been some cause to brlng Il 

• u 

into being, I:layy questioned' Why dld the Cause bring the world Into belng at a 

particular tlme rather than before? Had some change occurred ln tllalause? Could 

some outside force have effected the change? Hayy knew thls was Impossible lor 

Nothing exists but He, 

Hayy Ipund that the Implications of elther of these bellels wele the same - they bath· 

pointed towards the eXistence of an Incorporeal Cause whlch was Independent of 
. 

created beings (mawjudât ) in HIs 8ell1g (wujüdaha) Hayy was thlrtyllve years old By 

this time, his mllld was atluned ta the warld 01 the rn!ellee! (al- 'a/am al-ma 'qù/),186 .... . 

3.7 Final phase of I:tayy's "Iearninap.!o~es~" {till ~ _ +_ tye~rs) 

i. Knowledge of the Immaterial Agent 

Every creation 111 the world shlfted Hayy's thought to t\e Creator HIs attention was 

diverled fram the c'rafted (a/-masnu') 10 the Craftsman (a/-sam') Hayy wished la know 
. ~ 

the Immaterral Agent SlI1ce He (1 e the Craftsman) was ~llh'oul cause (la sabalJa Il 

WUjUdlhl) , H~ could not 

(al-quwah a~-khay{J/ïyah) 
1 

be percelved through the senses or the Imaginative félcylty 

~~ 
Further, I:layy reallzed that sinee the Necessary Seing was 

186 GM:131-135; LGAR:81-90 
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wlthout physlcal attributes, He could not be perceived through the senses.187 . 

~ayy was curious as to how exactly he had acqulred kno~ledge of the Necessary 

Existent Seing (al-w8J1b al-WtJj(Jd)_ It ,seemed likely to ~ayy that he hacj app,rehended the 

Divine Essence through his own essence (dhat) which was also immaterial. At this 

stage, there IS a defmite shlft in ~ayy's method of investigation_ Althoug~ he did not 

completely abandon the sClentlfic mode, It was ? longing (shawq) ~hich led ~ayy to 

explore the various possibilites uSlng the ..... contemplative mode. External observation 

-glves way to an mternal exploration. Now, he sea.ched wlthm hlmself for the 'quallty' 
1 -

whlch had dlscovered the Necessary EXistent Seing whlch he knew was not 

physical. 188 

-~ayy now reallzed that the reality of hls essence (~aqïqat dhatJhl) was not the body 

which was enclosed ln skm_ Ali hls thoughts were now concentrated towards his 

'essence-' through whlch he, had apprehended the Sublime Necessary Existent Seing 

(al-sharif al-W8jlb al-wujûd) 189 

ii. The 'human' essence and the Divine Essence (al::dhBt) 

Hayy wanted ta know whether hls essence (dhat) had a beginning or was etemal 

(da 'lm), wtlether It was prone to dlsintegratlon and decay_ He reasoned that slnce it did 
.~ 

not contalll the predlcates of physlcal thll1gs, it could not be liable to corruptIOn or 

destruction He also wlshed to know whether the essence could exist when separated 

'rom ttle body 190 

187 GM 135; LGAR:90-91 

188 GM:135, LGAR 92 

189 GM-136, LGAR:92_ 

190 GM 136, LGAR-92-93. 
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t 
ln a quest to understand the essence. ~ayy percelv~d that 'ail hls faeultles -elther 

worked potentlally or actuatly at a given tlme. For example. the eye does not lose Its 
, 

potential to see a given object. e\len when Its gaze Is not flxed on Il. Ibn Tufayl alludes 

to the different levels of physical perception ln order to descrlbe the dlfferent levels on . . 
which one may percelve the Essence (al-dhât) Henee, a man who ne~el actually 

percelves but remains "forever potential" is like a man bain bllnd. A man who Ilad 

"'~ previously enjoyed the Sight of a beautlful obJect yearns fOI it: even If he loses I1ls , 

eyeslght. he longs for the viSion and feels the pain of loss If a man, alter knowlng tho 
\

. -. " 

Perfect Being, who IS beyond even t~e attribution ot perfection':' loses Ilis percoptlon of 

Him then he would be subject to Infinite torture (a/am la mhayah) tlll deatll overtook hllll. 

If a man has known the Supreme Being and eXlsts ln a state of constant (!WalOlless 1111 

he dies, then he will continue in that state of inflnlte bllss There exlsts allothor 

category of those who have no knowledge of the Supreme 8elng. They will Ilot feel éllly 

pain as they will not have any sense of loss 191 

Hayy now perceived that hls self-perfection (kamal dhâtllJi) and rapture (IJdfldhah) .. 
meant the constant (al-dawam) and actualised (bl aI-fI '1) viSion (mushahadR/I) of Hw . -
Existing Necessary 8ell1g (al-mawjüd al-wâJ1b al-wujud) Through COIlCOlltr ;JtlOIl 

(al-flkrah) , he almed ta altaln the constant awarness wlthout dlsruptloll of <-l VISion of .. 
the One whlch would grant hlm the hlghest knowledge However, Hayy founcJ tlllll~>olf 

distracted elther ln arder to fulfll hls bodlly need or due to external InterruptIons Il(! 

was tormented wlth the thought that death might overtake hlm fil suctl a momülll <-lm! 
"" 

hence he would be denled the bliss of contlnuous ecstasy He declded 10 ,5earctl for 

sorne cure to ~ malady 192 

f 

191 GM.136-13B. LGAR 94-96. 

192 GM 138. LGAR 97 
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.. 
ln hls attempt to learn the method by which he could acquire this knowledge, 'Hayy 

•• 
observed the di~ferent bodies in order to ,ascertain whether).these had any knowledge of 

the Existent (al-Mawjüd). He observed various animais to see whether he could learn 

anythlng tram them but discovered that their lite span was spent satistymg their 

appetite for food, shelter and sensual pleasures and tbat they were virtually unaware of 

the EXistent. He realized that they would pensh to nothmgness.193 

Looklng at the sky, Hayy found the stars and planets to be bright and remote from 

'" , change and corruption. It appeared to hlm that besides their bodies, they possessed 

essences (dhawat) by which they knew the Necessary Existent Bemg (al-w8.j/b al-wujüd). 

Consequently, he felt that the heavens must know the Necessary EXlsfent Seing and 
~ - ~ 

constantly enJoy the vlslon. 194 

Hayy noted that among the earthly bodies, subJect to corruption, ne was the only . . . 
one ~ho possessed an identity like the stars To examine this premlse, he studied the 

various forms of bodies which were ln a const'ant state of change and came up wlth 

r 
some general observations Most bodies were composed of a mixture and were prone , , 

to ç1egeneratlon Hayy further observed that ~ompound bodies ln whlch the elements 

were 'Combined in a harmonlous way were more dlsposed towards hfe If the forms 

'J were JOlne'd m su'ch a manner to matter that they were indivisible, then life would be 

most durable' and ma nifest III su ch a bell1g Hayy also reallzed that the vital spirit 

(al-rüh a1.-~aY8wanï) IS weil balanced ahd securely mallltall1ed ln the heart and. is the 

193 GM.13-6, LGAR:97-98. Further in the text, Ibn Tufayl 'describes the masses in a 
simllar manner to the above deSCription of animais See below ln section 3.9. 

194 GM:139: LGAR:98-99. 

" 
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stablest form of lif~.195· 

, 
". t:tayy observed in himself a soul (mUs) IIke the soul of lhe neavenly bodies. Other 

animais did not possess it and ~ suggested that he had been creatad for a noble 

.pur~ose. Hayy came to the conclusion that the entlty (al-shay') whlch endowed hi" 

with the knowledge of the r:-Jecessary Existent Seing was the "knowlng" entity (al-sflay' . ' . 
al-'ant) from the divine command (amr rabbanï Ilah!) , not subject to corruption and 

. '--~ which could not be described by any attnbute ot the body nor could Il be appreherided 

through' the senses or through imagination. 196 ~ 

. , 

ii. The Three emulations 

t:ta'yy had observed three aspects ot hrs natur~. 

1. Wlth reterence to the body (al-badan), he resembled Irrational animais 

(al-hayawan ghayr al-natlq) 

2. \Nith respect to the anrmate sprrlt (al-ru~ al-hayawaniyah) wtllch reslued III Ills 

h~art (qalb), he resembled the heavenly bodres (al-a/sam al-samawlf'a/l). 

\ 
3. ln his rmmaterral essence (al-dflât), he resembled the Necessélry [xlstent Beillg 

i. 
(al-mawjud al-wajlb al-wu/ud). 

To satlsty these three aspects of his nature, Hayy planned ouI an Illnerary ln charlor his 
; 

life accordln~ to these assimilations so that he could experrence the Vision of the 

Divlne. 197 

19r GM:99-103; LGAR:l02-.103. 

196 GM:141, LGAR.104-105. 

197 GM:J42-143; LGAR:l06-107 . 
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Hayy recognized hlmself as composed of two parts - the lowe, part belonged to the ~ 

worl~ of degeneration an~-was sUbject 10 senso~ things. Since It was IInked..to hls "ORI r 
self, it' needed to be preserved. His nobler part by whlch he knew the N~èessfl'y 

, 
, 

Existent, bore sorne resemblance to Htm. Like Hlm, It transcended the phy~leal. Hanee.· 

':layy saw the necessity to aUain His Attributes and mould hls chara,cter to His by 

acceptlng both the outward and the Inward~ 198\ 
tts - j 

~ . .0 

ii a) The first emulation 

':layy's imitation of animais served to nourish hls body and pr9teet il from har III flnd 

jnjury. It was a hindrance to tfle Vision but it was necessary fq,r the preservation of the 

animate spirit. ~e planne,d a prograrme in such' a manner that he conflned hls 
, 

physical needs to the minir12um. He Imposed dietary restrlct~ns ~Ipon hlrnself élnd 

limiteu his intake to vegetables and the pulp of fruit whlch would ln no.way affoct Ille 
, 

species. He decided that he would eat eg'gs or the flesh of animais ollly If flÇ}slly Ir ulis 

- , -
and herbs wera not avarlable. Hayy deeided that he would eat just enough to live éllld 

o"nlY' ~en mJ fel~~ and in l1.e~t of _nOl!nSh~e~t. To maintaln the. splrll. he would 

als~rotect his body a~d have a roof above hls head as she~9 I;;"Üially:' ':layy was-

/ -
,~Iuetant to eat anything sinee this entailed the destruction of a work of the Cr,eator but 

he realized that _comPlet~ abstinence led only{to the weake~ing of hls body y..'hich was 

one of the more excellent creations of the Creator . 

ii b) The second emulation 

':layy now modelled himself on the attributes, of the c~lestial bodies 

a. in their relation to the world of degeneratlon such as warmth, cooling, radIation of 

l'ght; 

\ . ----------
198 GM:142; LGAR:107-108 .. :: 

199 GM:143-~45; LGAR:1<19-J 13. 
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ythair prapartias ln 
, 

themsalves such as transparancy, luminoslty, 
. ' 

purity, 

transcendance and thelr clrcular motion; . , . 
c: thelr attrlbutes in relation to the NecéSsary Existent, 

-
.... .-,. ~ayy fait that the attributes of heavenly bodies were a .source of goodness. H6' 

emulated thls qua lit y by destroying such thlngs as were haq:nful to plants and animais. .. 

He watered plants, fed a~imals, removed a stone which obsfruct~d the flow of a river 

and partiCIPate~ such virtuous ~ctlons. ~ayy~ also observed that Heavenly bodies 
• • "Il 

were pure and bright. In his emulation of this quality, he kept his Body and clothes 
, 

c1ean and also applied perfume to them. Observing that heavenly bodies moved in 

,clrcles, I!ayy would also circumambulate the island and whirl ln clrcular motions . .. ~ 
• .,. '--" Observlng that heavenly bodies enjoyed a constant visiQ(l of the Divine Seing, ~ayy also • 

concentrated on the contemplation of the Di~,ne Seing, withdrawing his thought~ tram 

sensible objects. 

\ 

. . 
,Through th~ e_mulation of the heavenly bodies, ~ayy was able'to ,at ain the vision of 

the Divine Being but his bodily faculties would just as qu1ckly asser themselves' and 

Interrupt this vision.20d 
. , 

li c) The third em~lation ,1 

ln his consideration of the Divine Seing, Hayy observad two kil.1çfS of attributes: 
. " ~ ). ~ . .-

1. Positive attributes (sitat a/~/thbat) such as Knowledge, Wisdom and Power. . , . 
/' 

2. Negative att[ibutes (~ifat al-nafJy) such as Immater!ality and Freedom from the 

attributes of the body. 
r 

\ 
200 GM:'145-14 7; LGAR:113~ 117, 

, 



, 

- .. : 

\ 

'] 

... 

'" 
, 

With regard to the positive attributes. ~ayy observed that to know Hlm ytas to be 

IIke Him, f~r Knowledge and Essence were not two dlfferènt thlngs. 

1 \ 1 .. " 

-In imltatl(1g His Negative Attributes. ':layy had to freè .himself of the proper.tles of the 

boJjy and contemplate ot;lly the Divine. He would pass days ln contemplation ln El cave. 
~ ~ { -. ~-

without eating anything. In deep ,contemplation, I:tayy ~ would. . .l,ose .awar~ness' of 

everythln'g but the essènce (al-dhat) . • Throùgh çonstant contemplation (mujahadah) 11e 

lost consèrousness of the I/heavens and earth and ail that is betwe~n tl1eml/201 -and 
fi' 

even hls own Iderttity; there was nothlng but Ùle One. Self-Exis\tent Seing: I~ayy 

experienced 'the Mystic Vision: I/which no eye h~s ~een or ear hear:d, nor l1as 11 entered 
.. .. "T 

the heart of man. to conceive.,,202 

• o 

iii. t:tayy's Mystical experience 

Ibn Tufayl warn~j: tl~ead€rs tha~ the st~:~e experienced by ~ayy cannot be expressed ln 

words and can truly be. known only through the experience itself. Nev~rthele~s, Images 

and' figurative language could convey something of the experience. Ibn Tl/fayl. tlrst 

.. 
makes somé observations on the quality of the experience belore iriitlallng hls readers' 

ta the 'Vision, albeit via Sy~bOIS.203 

• 

Wh en Hayy experienced the mystiçàl state. ail paradoxes resolved ttlemselves ln the .. ", . ~ 

Essencé (al-dhat) and he.perceived his own essence (dhâtlhl) as idenlical 10 the Essence 

. l:,. "'. 
',' of: the- Truth (dhât al-~aqq). Nothing existed but the Essence. Ibr~ TLlfayl used, the' 

ÇI,(lalogy 01 the sun and. the spreadmg of ils light to resolve Ihl8 Iss~e: the lighl of the 

sun seems to be multiplied, according to the multiplicity of HIe bodIes it makes 

2P1 Qur'an, 56:6. mQ;·LGAR'120. . 
,r 

202 This iS a, hadith Qudsf whose earlie$t known records can be traced to the 
Cormthlans i19. See also IS8latp!/xiv 4. GM:14.7·149;~LGAR:118·121. 

203 GM:149; LGAR:121-122. 
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• apparent, Whlle, I~ reallly' ther~ exlsts only one 119ht.204 • • ~ 

T~~';se~~'~d ~~tlon ;hat Hayy P~~~IV:d wa~ that 't~ kiio~ the ~ssence' is to hav) 

~ 1 

the ,essence', Since hls ess.ence had ,knowledge of the qne, so he knew the {)ne 
, 

through -HIs Essence but slnce the essence I~ not mUItiP/(~, ~aw deduced that his 

es~ence was Identlcal ta the\Essence of the One,205 ~ 

o .. 
Notions such as 'much,"little' rete; to bodies - the Essence cannat be, measured' in 

'J~;.. ... - L 

, " 
quantlty - It Is Immaterial. ~oreover, this notion, whether it is one or many is d,ifflcult 

to com,prehend in the sensible world and ~ven more difficult with regard to the Divine, 

slnce even' to consider Him 'One' denotes qup.ntity;" The' truth can only be known 

thrOugn direct experience or through the' 'hèart',~ ~ ~ 
<1 

,III a) Hayy's "Ascension" 
. \ . 

Havlng glven hl's r~aders a' working hypothesis of the mystical experience, Ibn Tufayt 
, . 

goes ,on to elucidate a "glimpse" of the Vision attained iri a state of totâl absorption 

wlth the Divine B!3ing, 

~ayy saw that the hig~est sphere had an immateri~ essence which was neither the 

-essence of the One' nor the sphere it~elf nor anything different trom them,207 ln Jhe 

second sphere, which is the sphere of the fixed stars, ~ayy perceived an essence which . . 

was nelther the essence of the haqq, nor the essence ot the precediJig' s'phere nor the 
, ' . 

204 GM:150; LGAR:123 ' 

205 GM':150; LG)\R.123-124': 
'" 

2~6 GM':150; L<3AR:~5, 

, ~07 Ibn Tufayl uses the analogy of the image ot,su~ in a mirror ta explain Hayy's 'as~enl 
throùg~ the ten spheres which are in tact equivalent to the classical theory of Ten 

~ Intelleçts. the "essence" of the highest sphere hence being the equi\(alent of the 
Prime Intellect. . 
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,sphere its'elt. It was like the reflectlon of the Image of the sun trom one mlrror 10 
... 

another.~ ln a' S~ll)lIar manner, ~ayy perceived the essenëe bt the ,varlous spheres, whlch 

were neither the essence 01' the One, ner anythlng separate trom it. They were IIke Ihe 
\ 

Image of the sun Ireflected from one mirror to another. ~ayy experlênced. In ,each of ,,' .. , 
these essences, such beauty and splendour as "eye hath not seén. nor ear heare1h, nor 

\ . 

hath it entered the heart of' man to concelve,,,208 Flnally.' Hayy exp'erlenced ln the , , 

lowest sphere i.e~ the world of generation and ·corrup~on. an éssence whlch was ;101 .... 

the same as thoSé that preceded il, nor was It dlfferent. This essence had 70,000-. 
mouths a~d each ~outh had 70,000 tongues,209 each of whlch glorifled the Essenc~ of 

the' qne,21P Then, ~ayy saw his own essence and other essences as pari of Ihe 

Essence - if on'e could speak of parts and whole which are relative wlth referance 10 Ihe • 

Essence. Hayy also perceived those "distorted" essences whlctl- were IIkè the ~lJfl . ~ 

reflected in an unpolislied ,Jrusty) mirrq,r, turned away tram 11.19 sun and ,wtllcll were 

afflicted with great pàin
o 
and ,sorrow because of their privation, 

After k while. ~ayy became conscious of his IIselt" and returned to Ihe "senslb1e 

wo ri ci. " He lo.nged to return to the state he had just experlenced. Through" hls , 

con'templation, these spells b~came longer till Il becaf!1e easy for hlm ta enter Inlo sllch 

astate. When Hayy was fifty years ,old, a new experience came ta hls threshhold - hls \ : . \ 

208 GM:152-153:,LGAR:129, See also no. 202, 

209 An allusion to the hadith atlributed ta the Prophet Muhammad: "God has sevan 
.thousand veils of IIght and darkness, See B, Furüzanfar, .4hadith, no. 128, 
" . 

210, This Is a probable allusion ta the ActIve Intelloct ~ Ibn Tufayl's risalah, Hayy's 
experlenc'è witb the ActIve ·Intellect IS qUlte differentlhen compared to Ibn Sina or 
al-Suhrawardi. For example, in Ibn Sina, the ActIve ntellect IS Hayy hims.elf as the 
Sage-Initiator whereas Ibn Tufayl's Hayy IS Ilot the - ctlve Intelfect Neither Is ttlû 
encounter with the ActIve Intellect (Le. th~ Sàge) tRe artlng point of the neophyte's 
quest - Ill' Ibn Tufayl, It occurs at the culmination of the protagonist's mystlcal _ 
experiences .. See H landolt, "Suhrawardl's :Talesf of hlltlation' ," to be publistléd in ) 
JAOS107,4, (1987). , _.' 
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meeJlng wlth Absal:2"11 " 

/ , 

Hayy's ~ncounter with Absil ' -, " 

• 
a / 0 

It Is at thls stage in the story that one percelves the other side of the plcture. We are 

told that ln the Island across Hayy's Island, there lived two friends - Salaman and . ~ ....: 

Absal. Salaman was 't~e ruler oUhe, other Island. The two friends had grown ur) , , 

together - both were religiouSly incltned and believed in the law, although Salaman was 
" "'"'/" 

the IItér~lis1 ,an? Absal looked for the inn(\meaning of the law (ba!m al-sharj. Ab~al, 

requirlng something more of society than it could offer and being unable to experience 

the Ineffable within /ts structure, moved to the Island whioh was believed to be 
( 

unlnhabited where he began to pray • 

.. o 

~ayy came across this curlous spectacle of a creature engrossed ln rituals of 

whlch he knew nothing. ~ayy approached him but Absal, conditioned by the patterns 

of society, considered Hayy as sorne kind of savage who posed a threat to hlm and hls . . , 

falth and'so he look flight. Hayy finally overcame him. When Absal realized that Hayy . ,. 

did not know how to talk; he decided to teach him the symbols of lan~uage ln order to 

gaif'l Divine Favour~ Absal offered ~ayy some food whlch he had brought frbm the 

island, ~ayy reluctantly tasted the food and liked Il. He regretted the action 

Immèdiately .as it went against his dletary principles. - . 

~ayy, realislng that the encounter with Absal was a distraction, trièd to return to 
;, . ~, ~ 

" the vision through contemplation but he found that he had lost the facility to do so. 

~ayy realized that he needed to understand Absal and what he represented, in order to 

whet his curiosity and only after that would oe be able to return to his ea'rller ways. 

'211 GM'152-1541 LGAR:127-132. 
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Ab.àl foun~ Hayy. a~ able ~~Ud";'t and qulck.to I"'J./.:;:YY rel8t:d hl. experlence. 

to Absal who recQgnlzed'ln them the truth and Àbsâl percelved that the Angels, the bay 

of Judgement and $uch events descrlbed Jn the Book.were symbols of that truth. Hayy, 
<1 • ., , .. • 

on the other hand, learnt a great" deal regardlng the pattern of society and the plcture 
"'\ 

vyas not very appealing. In fact, he was deeply troubled that men could live ln astate . 
S1> far removed from the Divine élnd wished to rescue them. Absâl hlmself hoped tllat 

~ayy could help a Smél;.~1 cirole of friends 'who were OJore advanced, than the res~. 212 if}« 

fi . 
ln his attempt to u!lderstand religion and society, ~ayy was faced wltll sorne basic 

issues: What ~ the necessit~ of the metaphor when the truth cauid be percelved as Il ' ' 

is? Secondly, Why dld man enjoy life and its bountles in excess wllen he could 8f1t JIJ~t 
"\ .. n' ' - 1... .. ~ , . 

,enough to live? Further, Hayy dld not unders nd the laws wlth reference to.trade and ., , . . 
, . . 

usury which seemed superfluous to him as he ha ,no conception of Slll Hence, ~ayy 
. 

felt it a necessity to reveal to mankind the truth as i was, so tbat they wouJd have no <, 

need of symbols. 

\ 

3.9 The meeting with Salaman 

Due ta fortituous circumstançes, a ship whlch had lost Its course, was drlven to .the 

Island. The crew agreed to take ~ayy and Absâl to Salâmân's Island. At the other 

island ~ayy met Sa~âmân and was introduced to Absâl's frlends and companlons. 

1 

Hayy tried .to explain the Inner truths of the reltgious experlence but found that tho . }, 

., majority of people were not willing to Iisten and were content to live the lives of animais, 

Hayy now realized the .reasoPi why the prophet of God had couched hls message in 
• J 

symt!olic language ln order to address the masses accordi~g to thelr capacity.21'3· 

212 GM:156-162; LGAR:136-148 .. 
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3.10 The return to the Udand . " i _ 

, '- . ~. 

Hayy reallzed the luUllty 01 hls mission whlch could do ~ore harm than gooJ. He now 

-
saw that the state of noblilty (maqamlhi ~/-karim) was ~ot in. the stead of the ~eoPle in 

Sala'man's Island. Vet If they. followed even the exoterlcs of the positive reli~\on, they 
.'. fi'''-

)Hould wi~ salvation of a klnd. He bld farewell to Salam,a~. and his people and ~xhortef 
~ ( them' ~o follow the la~ a~d wa;ned :hem against the neg~ect of religious rites \a'nd \/\1h~ 

'-- • • 1 / 

love of the world. ~ayy and Absal returned to their island and passed the rest bf tYays 

ln medilatfOn.214 

.t/ . 3.11 T.he Epilogue 

f", • 
Q , 

. ~ , 
..Jp conclusion, Ibn Tufayl declares that the story of ~ayy ibn Yaq~an,' Salaman and 

Absal makes one understanp man0.t:hings w~.iQ.I1.,tiap ~itherto been kept hidde,n' and 

~~I~ found in books or m~des of d';~~~~r~~. The ~tOry is about the hidden 

sciences which can only be understood by those wt)o have the knowledge of God. The 

" 
reason why Ibn Tufayl wished to reveal the secret, which had hitherto been jealously ... 
guarded, was to refute the selfstyled philosoph~rs of the time. Nevertheless, this secret 

. " 
Is still hldden by a thin veil, which can easily be, uncovered by people of discernement 

, • 1 . \ 

but whlch WQuld thicken and could not be breached by those who are unworthy. The 

author hopes tha{ he has inspired those to whom thls work is addressed, -ta venture . . . 
aiong the 'road whlch would lead them to a discovery. of the mystery of mysteries.~15 

213 GM:163-165;' LGAR:150~151 . 

. 214 GM:f-165; LGAR:1.54-155. 

215 GM:165-166: LGAR:151-152. 
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4.:t- How to read the ~i~alah-

The crltlcal qoestion that one encounters when entering into a study of Ibn Tufayl's 

J:I~YY ibn Yaq~àn Is: How does one approach such a study? We have already noted that 
, 

thls Andufaslan thlnker was weil versed In'lhe diverse fields of mathematics, astronomy, 
~ 

ph~lcal sciences, phllosophy and mysticism. This familiarity shows itself in f:/ayy Ibn 

Yaq~ân, whereln Ibn "!"ufayl utilizes his knowledge of these diverse, subjects to the 

"greatest adv.antage possible, without any real digression ,from the subjèct-matter of his 

book_ This Is because the greate'r part' of the risalah deals with the growth of its . 
protagonist, ~ayy who relives the complete development of human é:ivilization .. 

~lthln thls framework, Ibn "!"ufayl is able to ~xp~und his 'scientiflC' theories and 

speculative dlalectics through the enquiries of Hayy. In. the latter, S'ection of the risalah . '. 
where '!ayy encounters Absâ~ and Salaman, 1bn "!"ufayl endeavours to explore Issues 

related to religion, phllosophy and mystlcism, withtn the social strata of society The 

extent to which the diverse approaches of the author have atfected recent scholarship 

and interest in the risalah has beên examined eariter ln Chapter 2 of the thesis 

Ibn "!"ufayl'S' '!ayy Ibn Yaqzân has been generally referred to as a philosophlcal 
Q 

romance. The form and content of the risalah lend themselves to va nous 

interpretations. It, serves on the one hand, as text-book material in the secondary and 

higher seconda,ry schools of the Arab world; on the other hand, it IS consldered a 

'". vëhicle of metaphysical ideas and of the confrontation of Anstotelian and Platollic 
'~ / ~... . - " 

notions within the Islamic milieu. It IS not surprising to note thatûthe rlsalah has been 

compared to Klpllllg's Jungle Book, to Edward Rlce's Tarzan, to Romulus and Remus" 
~ .. 

,and so forth. One might verrtably flnd congruent pOints through su ch comparison and 
r 

we would say that compal isons are healthy, If not ta ken to the extrem~. 

,,, 
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A study 01 the risalah, ':'ayy Ibn Y6lq~an leveals that theÎe élIe two major elotllelTt~ 

prevalent in the book, on whose basls the work Olay be e\laluated. tho Iitoraty olomol1t 

• and the philosophicaÎ elément. Qur method in this chapter will bo 10 éllléllyso Iho 

themes of the book by examming these two modes of expression 1110 IBouHy Hl1d tho 

phiiosoph"lcal modes beil~g used in a single worl< plesupposp (1 pOII~1 of COillCldollco 

and combination, Hence, the purpose of this chapter is Rlso ta sludy Ilow Iho Huthor 

creates an edlflce ~hich .IS aesthetlcally satisfylng as weil aS phllosophJc~llly 
1:> 

0" iHuminating. 

fhe flrst. issue tl'lat one encounters and whlch has 10 be deal! wlttl nt Iho 
~ . 
grassroots level 216 is the question of defmitiol1 Such a question nlily ho of ç)loalor 

relevan'ce to the literary theonst and IS not directly tex tuai TM Iisalnil I1<1S l1ovolll1Oloss , 

been I~terpreteèj m dlfferent w_ays by va nous clIIICS of Ille work 0110 Ill!qill (wk I~; Il ,111 

" allegory, a récit fi'lnitlatlon, a philosophical romance or a pllllosoplllCél1 IrOé\llso? WI1810 

does ,.c>ne draw the Ilne between ,mytll, and 'pililosoplly"/ Is ~)UCII él dlstillCtloll 

Justifiable in Ihe risalah? Even thougll Ille book IlélS l)(JolI 'wi>Jocto(j 10 myrlnd 

definitions, most 01 ItS cntlcs do flol glve Ihelt rcasolls for cléls~;rfylllq Il 1I11Uor il 

partlcular genre and quite olten, Ihe book' IS Ilol fully ulldelslood eJde 10 t110 11(j,d,ly or 

the looseness by which it is defined 217 One Illay pelcelvo IIOW cr ucml tllIS Issuo of, 

delinition IS by the very fact that 

216 I.e. belore It is considere_d redundanl and grows 10 be a 'weed' in the same way as 
Ibn Bajjah's (d. 1138) phIlosopher °1"S conSldered a weed oxisting ln a corrupt 
socIety. ·Cf. Ibn Bajjah, "The Governance of the SOlltary," trans by L. German ln 
Medieval Polltlcal Philosophy, ed. R Lerner and M Mahdi (foronto The Free Pre'ls 
ofGlenco,1963Lp 127.· 

217 Pastor, OpCIt. Pastor makes an rnterestlng attempl to study /tle risalah as an 
allegory but 'he lacked access to the direct sources élnd background ln 
Arabo-Muslim thought and necessarrly builds hls argument on some of the 
translations and other Spanish works Fradk'll, op Clf. also takes up the issue of 
the literary character of the risâlah III hls dlssertallon 

( 
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1. the work has been seen as belon Qing to so many dlfferent genres. 

2. Generally, these, defmitions are shrouded in an ambiguity and the sa me or a 

simil-ar definltion has been percelved in different ways by different critics. 
\, 

' .. -' 

4.2 The 'récit d'initiation' 
. , 

... Ia signification de moments1caractéristiques, ceux qui sont à désigner 
commE;! "récits d'initiatIon". En conjoignant cette dernIère 'expression à 
celle d'''hermétlsme'', nous en faisons par là même ressortir un cara.otère 
fondamental, . étant la palingénésie ou :fa "rép,étitlon" persane d'un 
"aFchétype" spIrituel .. 218 . _ 

Such a èlefinition by Corbin is in reference to the Inltiatory recltals o} al-Suhrawardi but 

thEt "telJetltion" of certain "spiritual archetypes" through the visionary reeital also 

reflects the posslbllity of some relationship with other "iOltiatory tales" such as Ibn , 

Tufayl's nsalah \ 

We examine further s,ome of the other points whlch are assoclated wlth the récIt 

d'inItiatIOn or the Mystlcal RecItaI. Flrst of ail, there are the two dominant fIgures of the 

Guide or the Inltlator, also referred t9 as the Shaykh, the pïr, the 'A/lm who might or 

mlght not be "or represent an angellc entlty such as Gabriel or the pèlnpatetlc 'Active 

Intellect',219 and the neophyte or the 'm,t,ated' There IS also the :encounter' between 

\J 
the neophyte and t~e quasldivine or -angellc entity who Inltlates the mystical aspirant, 

and a number of 'vIsIons' whlch are analogous to the stages of the mythical journey 

undertaken Gy the neophyte.220 

-0 ----------------

218 H. Corbln,""Le RécIt d'InitIatIon et l'Hermetisme en Iran," Eranos, XVII (1949'),122. 

219 For Ille val/ous levels and the different forms of the 'mitlator', see H. Landolt, 
"Sutlrawardi's Tales of Initiation'," to be published in,JAOS, 6-7. 

220 H Corbin, "Le récit d'lIlltiation," p. 128. 
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A basic disUnction between the allegory and the réCit Is that tl1e message 'of tl1e 
/ 

al,legory may~ also be conveyed through a rational exposition wheleas "tlle mystlcnl 

recital says preciselx that which' can neltl1er be said nOI made known ,other tllan under 

the form of vlslonary symbols percelved "by the reciter; .' .. It Is beCélllse 1110 roell 13 Hw 

-
theosophical doctrine which becomes ,a real e,vent in tlle wOlld of tlle Ma/akllt. ,,221 

Further, what constitutes the 'mystical leCltal' IS the abllrly,'or even the Ilocosslty fOI IIw 

- . 
rational exposition to be expressed iJl the mystlcal recitlll, 1 e "tlle doctrine bocolllos fi 

1 
real event.,,222 Speaklng of the "vislonary TIsa/a", Tllackston bllofly notes tllat ". Ith81 

treatises are concerned pnmallly wlth frte mitatlon 01 él neopllyto, 01 aspirant. Inlo 1110 

spiritu::l1 realm.,,223 

We J-Iave chosen to compare Ibn :ufayl's risalah wlth three other 'recUals', ail of 

which are 'initlati~' ln the general sense that they ail convey an 'esoterlc' message 01 a 

kind. Corbin has also referred to Ibn Tufayl's Hayy Ibn Yaqzan as a récit d'/{lItmtlon 
'" ! ." 

, and a roman phllosophlque. 224 The recltals' by Ibn Sina and al-Suhrawardi will bo 

exaA:lrned as belongrng to the genre of the récit d'mltlatlOn. They have also been IinkoeJ 

221 Corbin, "Sohrawardl el les PlatoniCiens de Perse," En Islam Iramen, vol ~ (Paris' 
Gallimard, 1971), p 190 

222 al-SuhrawardT, L'Archange Empourpre' qUinze traités et récits mystlq/;cs tradUIt cJ/J 
persane et de l'aralJe par Henry CorlJm (Pans Fayard, 1976) Corhln dIVldo[, IIH! 
flfteen treatlses rnlo two sectIOns The Ilrst live treatlses are an expOSition of !tH; 

Ishraqï doctnne ln the second section, the doctnne becomes the'llving (Neill (J'f 
the soul What COI bln wishes to emphaslze thrF,UQh such an arrangorrwllt i<;. !tlC 

'passage' which IS what may be cor.sldered ,the reclt d'mitlatlon' "Co passaqo 11(: 

peut en effet être expnme autrement que scus la forme d'un rôcit d'lIl1tlétlloll 
spirituelle, et cette rnltlatlon est celle qui donne halssance au Sago intC(;réll . Lill 

sage passé maître awssi bien en savoir philosophique qu'en expenenc() rny~;llqLJ(:" 

c> (p. xviI) 

223 W. M' Thackston, The Mysttcal and Vlslonary Treatlses 
Suhrawardl (London The Octagon Press, 1982), p. 
"aJ-Suhrawar_di's 'Tales of Initiation," g-2. 

• d. 
of SfÏJflR/JIl(j(J/{/ Ya1wa 
5 Cf fi LHlldolt, 

224 Corbin, Histoife de la philosophie Islarillque (Pans: Gallimard, 1986). p 3?9 

\ 
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wlth each other dU~ to thelr mystlcal orientation. ~ we. begin. our sf~dY with an even' Il: 
earl/er Isma 'ili example. al-'Alim w'al-Ghulâm which Corbin refers to as romai 

iniflstique, the latter being a n~rrative attributed to the' Isma:m Yamanlte dâ'i, fn 
Hawshab Mansür al-Yaman (d. 302/914).226 We will also examine the elemet of 

'~Yth" 'allegO';', 'romance' and 'treatlse' ln the rlsiil~~ in orde, 10 perceIV./' rent to 

wt:llch these elements e, Ist withln a consideration of the risalah as an initiato recital. 

4.2.1 The ris~i1ah and 'al-'Alim w'al-Ghulam' .> 

c 

al-'Alfm w'al-Ghulam is an 'irlJtiatory tale' which elucidates the ideal of eing an Isma'm. 
\ 

The .story is cast ln the dramatie mould of a dialogue whjch i interspersed. with 

narrat,~ve passages. The ~ain charaeter is th~ 'Allm 0:, S~ge/the .Isma'm emissary 

whose name remains unknown, who in the course of the stor/. entrusts his knowledge . . 

, / 
to I;jis pupll, ~ali~, whose name is revealed onry in th~ latter part of story. Wle other 

-
charaeters inelu'de the shaykh (the rep.resentatlve' of the. Imam), al-Bukhturi who is 

Sâlih's father, Abü Mâlik and some minor eh'araeters. . . : ~ 

,1 • 

-
_ There Is a double 'quest' which divides the book into two main se~tions: first, there 

, . 
is the init~tion of the pupil (i.e. Salih) ,and then, the pupll who IS now the teaeher, 

) .. . . 
Initia tes his own pupil. Henee, t,here 'is the' continuef6St;ansmi§;ion of the legaey of . , , 

trust. The da'wah èalls for a "spiritual rebirth" and the teacher gradually exposes ~ali~ 

to the esoterie aspect of Ismailism. TRa culmination of the neophy)e's t')xposure to 

225 H. Cotbin, "Ibn Tufayl," Encyc/opeda of Phtlosophy, 1967, IV, pp. 109-110. T.lzutsu, 
"Ishraqiyah," E.R, 1986, X, pp. 296-300. ' , 

22o~/_'AlifY' .v'al-Ghulàrr) "':'a~ probably ;ritten before the establishment of the Fat/mids 
in thl3 Maghrib. It authorship is sometimes attributed to Mansur al-'vaman's 
grandson, Ja'far ibn Mansur. An edltioo oflhe ArpQic text is .lng prepiared by Dr. 
J.' W. MOrriS. See Çllso W. Ivanow, "The Book of'the Teacher and the Pupil," in 
Studies m Early Pet'slan Ismallism (Lei den: E. J. Brill, 1948), pp. 85-113. H. Corbin, 
"L'Initiation Ismaélienn~ ou l'Esoterisme et le Verbe," Eranos, XXXIX (1970), pp. 
41-142. We have utilized the pÎlllbI tran~lations and commentaries bYoH. Corbil'l 
and W. Ivanow in our analysis .. ~ " . 

/ 
/ 
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Isma'TIi gnosls Is in hls encounter wlth the shaykh- and the ,rltual of hls Initiation as a 

dà'; (lit. one who invites). 

The scene changes ln the second part of the story. Sàllh returns to hls hometown 
'-

and meets hls father. ~âli~ is able to appease hls father's anger al1d exposes hlm to 

some of what he has learnt ln order to- prepare hlm- for the later meeting wlth hls 
~ - ... -

master. Their natural relation has been been reversed. ~ali~ is 9 now splrltually, the 
. E 

father of al-Bukhturi. Sâlih and- hls father's practlce of the esoterlc religion creates 
• t> • ï • t. J t) 

some disquiet in the town. The Eiders turn to 'Abd al-Jabbar AbD Malik, the learned 

mul/à of the town. Abü Malik advises them to remain open to a quest of the truth. Abu -, 1 

Malik, along with some of the> townsmen,. goes to see al-8LJkht~J. In the ensulng 
. 

dialogue, Abü Malik understands the secret that Is the essence of Isma'il! gnosls. Now 

Sâlih is the initiate and Abü' Malik the neophyte who- will eventually be Inltlated and 
'-' - \ -

hence maintain the continuity of the da'wah. 227 
- """-

. This briel summary 01 the stol d~es not CD"Vey ils syrnbollc reallty. We hope, 

however, that an examlnation of the elements that thls Isma'JI! laie shé!,res wlth Ille 

-other initiatory tales, may ·serve to illustrate somethill'g of its meaning. 
\ 

We have chosen to comp~re I-!ayy Ibn Yaq~àn with al-'Alim W~~/-GhUlâm for sevèral 

reasons: 

1. Ifl or,der to examine the 'genre' to which both Ihese wor~s belong and 1he 
.. " 

'form' of the two works. 

2. The 'purpose' of these two books. 

3. The 'structure' that is utilized by the two .authors. 

227 See C~rbin, "L'initiation ismaélienne" op. citlJfor a more det~iled summary. 

~ 
/ 

/ , 

1 

li 



,/ 

, . 

1" 

4. The 'characters' ln the two works and their interrelation. 

5 The sallent features that are common to bath the works. 

a/-'Alim w'a/-Ghulâm Is a man/fest example that there existed a very ea,r~y precedent 
r 

to the (Isâlah, aven If lt tS not ln ?_omplete concurrence with I-jayy ibn Yaq~ân. There are 

) 

( differencés between the two works in content and ta an extent, in form. With regard ta 

Ils form, I-jayy Ibn, Yaq~an shares various characteriStics with a/-'A/lm w'a/:Ghulf1m. But 

- ~ 
Hayy Ibn Yaqzan is more IIke a 'novel' than a 'dramatic piece'. We note that Ibn Tufayl .,. .. . 

prlmarlly uses the narrative form. He~ce, the action is ~mbued witli an a PflO,i na,ture. 

Although there are - several incidents in the biography of ~ayy which have a high 

'dramatlc appeal, the reader is infqrmed of them a posteriori ~ince the risalah is 

baslcally à blography.228 With referenée to the mode of communication, the authoflof 

al-'Alim w'a/-Ghulflm uses three approaches: 

. _ -, ;e 1. , Basically, he uses the dialogue . 

2. He also uses the monologue, or the internat renderlng of the -notions 

introduced -- as in a dramatie mon~/ogué, _::.. where a person relates and 

reflects events and oceurence, anticipating an audience.229 .6 " .. ... ~ 

3. We also have the anonymous narrator. 
( ) 

Henee, we are able to perceive the existence of a form'of th~ risalah prior to Ibn Tufayl, 

bùt sim'flar to it~ 230 
.' 

228 The r'salah eould belong 10, What is referred as "armchair drama," meant to be 
read rather tlJP& dramaiized, whereas with a/-;-'A//m w'a/-Ghulâm, there strll exists 
the potential for dramatlzation. ' ,". _ ~ 

229 One might differentiate the dramatie monologue 'from the $oliloquy w,here th~ 
charaeter speaks to himself, and does not address his audience; the dramatist 
uses the soliloquy, when he wishes to makes his audience ,aware of the mternal. 
conflict~ of his charaeters. " 

~ . 
230 Howev~r. the rai Ity and the unique position of this risalah and the other ones that 

we examine ealllllot be underestimated. See also S. M. Yus.uf, "Arabie Literature: 
'- poetle and pI>ose forms," in A History of Musflm Phl/osophy, ed .. M. M. Sharif 

(Wiesbaden: Otto Harrasowltz. 1963)~ Il,1012-101'3. 
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A comparison of ':'ay~ Ibn Yaq~{m wlth al-'A~/m w'al-Ghulam. reveals Ihat bO!h th~ 

works have 'a similar purpose. 80th al-'A/lm w'a/-Ghulam and f:layy Ibn Yaq~an tell a 

tale in order to reveal the haqiqah, the slrr and 'the melhod of seeklng thls . . 
knowledge:231 ln al-'Alim w'al-Ghu/am, the ~arrator232 illustrales to hl~ disciples, 'Ule 

belièf of the "people of the truth" through the medium of a story. The purposQ. of the . 
work as revealed ln the Prologue and Epilogue is to reveal the "secrets" of those who' 

, ~ 

have the 'knowledge' of God.,,233 . 

With reference to the 'stru~cture' of a literary work, a/- 'A/lm w'al-Ghtilam appears to 

have ail the necessary requisites that conslitute a dramatlc pleeê: 
\ '.. - { . 

1. One may d'ivide th~ dramatle -pieee intô three parts, eonsisting of a Prologue 
. 

and two Acts, which may be subdlvlded inlo Scenes which are interspersed 
, , ( 

. wlth interludes by the''rfarrator. 234 

2. We have the 'movement' and the 'change of scene.', whlchftilro cOllsldered 

"','/~ 

'f' 
There is character-development; Sallh and Abu Màllk n both lose thelr . . . 
important to the formai structure of dramà. 

3. 

pomposity, as experiences develop their characters. Hence, there-I~ some sort 

of catharsis. 235 \, 

',231 Ivanow, p. 89. 
c 

232 Le. an 'alim, henceforth reterred to as me narrator in .order to distinguish ~ trom 
the 'aiim in the story that 18 narrated by hjm. Corbin call8·him réCItant anànyme .• 
See "L'Initiation Ismaélienne,"·p. 50. ~:;. ; .. ' 

.r 

233 .0M:95; LGAR:3. 

234 Cf. Corbin, "L'initiation Ismaélienne," pop. 49-50. The inte~iude~ play.a "similar role 
to the chorus in classlcal Greek drama, where the chorus Intervened to Inform the 
audience of the events whlch occured through a period of time and whlch could 
not be dramatiz~d due to the paucity of time. 

235 Cf. "Qorbln. "L'initiation Ismaélienné," pp 49-50, no. 6. 
" 

" 

.. 
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o 
F~~!Jlrr, whereas af-'Alim w'al-Ghulam uses the 'interlude' ta provide a break in the 

J 

- action w_ a IIHle breathlng-space to the reader '-- Ibn "!ufayl intervenes in the c,ourse of 

the narrative! elther as the' author, wishlng to clarify sO,me theereticaJ issue;2,36 or as' 

the prose-poet.237 

• 

As with al-'AliJn w'al-Ghulam, ' ~he risalah may also be rbu,gh~ dlvided Into a 

Prologue and two chapters; chapter one conslstlng 'of ~ayy's development ln the Island 

and_'chapter two, being his encountAr wlth Absal and society. Even though Ibn Tufayl 
"'\ ,\ \' . 

does not use the ~ramatic form, the work is not Cfevoid of dramatic appeal.238 

ln al-'Alim w'al-Ghulam, there 'are live main characters: the narrator, the Sage/'AI/m, 

who Is the personification of the Isma 'nT da 'i; Sallh, the neophyte and disciple who will 
, . . 

become a Master in the seconal part of the book; Abü Malik, the mulla; ?ali~'S 'father, 

al-BukhturT; and the shaykh who is thé substitute for t'he Imâm. Besldes 'ihese 

characters. there are the minor characters su ch as the inn-keeper, the p"eople of Salih's 
l\ " • 

town and the 'u/ama,.239 One finds striking parallei figures in Ibn Tufayl's 'risalah. Hayy 
, .. 

may ~e _compared to the' 'Alim, Absal t~ ~ali~, a~d, Abü M~!ik to w~at Salamal=l cou Id. 
(j 

have been. But the great difference Is that Abü Malik is ln the end "converted" or 
, -

inlt/ated too, whereas 'Salaman is nof. We also perceive the presence of the autl:tor in 

'7ayy I~n Yaq~an as 

236 LGl\R:126, GM:151. 

237 Within the main body of the text, there is not a single v~rse of poetry by the author 
- himself. Ibn, Tufayl quo tes sorne verses, by al-Ghazali and others in the Prologue. 
, However. his prose is extremely lucid and at times, quite poetlcal. 

.. • l> •• ' 

238 We think that Ibn Tufayl was being very logical in presentmg the risalah in 'the 
narrative' form~. rathèr than through the dramatic medium, since his protagonist had 

, not learnt to speak. Cf. GM:149~ LGAR:121. 
\ 

239 Cotbin. "L'll1Ititation Ismaélienne," p. 50.' 
o 

o 

: 
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The Philosopher, who introduces the subject and draws !I 10 a conclusion. 

The !'<Jarrator, who relates the story 'of ~ayy, Salamàn and Absal. 
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.. 

Thé Interlocutor, who interrupts the narr~tion' "and intervenes with an 

evalû«ttem, a c.olilpadson, a poetlc analogy and so forth. He Is also the IInk 

between the read~r and the narrator.240 

ln al-'Allm w)al-Ghulam, despite the dr~matic form, one also n01es the presence of the • 
" ; \' 

anonymous narl'ator "qui se confond avec l'auteur,,241 aGd who is responsible for thë 

interlud,es, much in the sàme manner as the "interloeutor." in ,:,ayy Ibn Ya9~lm. 

80th the tales have a siml/ar begin"ning. The author of al-'Altm w'al-GtlUlam beglns: .,. 

. P 
It has reache~us that c~rtain bodies of the falthful and sorne Indivldual 
da'ïs asked their teacher ... 242 

Ivanow reters tà this melhod as "reminlscent of wl'lat IS ca lied 'framework story/ ln falry 
, 

tales.,,243 The Prologue to the risalah begtns with "9 similar formula: "You have asked 
u ~ , 

me to unfold 10 vou as weil as 1 am able, the secrets of the oriental philosophy ... " and' 

furthe,r,Jn the begmning of the main body dt Othe texl: 

Our fqrefathers, of blessed memory, tell of a certain equatorial Island, 
Iying off the coast of India, where humao belngs come into belng wlthout 
father or mother.244 \ "-

This seemÎrto be a custom usage i.n the'fnanner referred to by Ivanow.245 ., 
'1J , 

> 

, 240 The di~erse roles 01 the author has also be~n examfned by M. Arkou/l. an(J H. 
Fradkin. See Fradkln, "Ibn Tulay!," pp 18-21. M. Arkoun, "Ibn Tufayl," p. 275 
Fradkln examines how the author speaks in difterent voices 10 address a public 

. and priva te audience. Arkoun also sludies how one might dlstlnguish between Ihe 
voices of the narrator and the addressee. B01h the authors agree that the varrous 
roles are not exclusiv.e and are interchangable. -

241 Corbin, "L/lnitlatlon Ism~élienne." p. 50. 

242 Ivanow. p. 88. 

243 Ibid. 

244 GM:103; LGAR:20., 
, • 0 

245 The ~ethod of narrating the story 111 al-'Aflm v:,'al-Ghulam is a dràmat-ic monologue 
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o 

ln order to be an 'âllm in the truest sens~, even the person who t. obtained a 

"glimpse" of the tr~th must emlgrate to faraway lands in order to attain the haqiqah, as . ~ 

Is the Base with both Absâl and the 'Alim.~~6 One notes' that Absâl leave~ hls Jand in 
~ Jf '-

• 
ortjer to come to terms wlth himself and to seek salvation .and spiritual triumph in a life 

of solltude247 whereas, although contemplation olays an important r~le for both Absâl 

and the Sage, the neophyte "'in a/-'Alim w'a/-Ghu/àm Is ·initiated to become the teacher 
çP 

and a' dà7 with an ac::tive role ln society. The motif of emigrating to foreign lands in 

. general mystical Iiterature symbolizes the ,ôtwerance of ail worldly. material relations. 

.... 

e<' 

There someh6w exists the notion that in arder to-be close to the Divine, bne must 

become a stranger amongst men.248 

With ':layy himself, the question of withdrawal does not arise in the same manner 

as with Absal and the 'Alim, due to the fortltuous circumstances surrOwr1ding his birth. 
o 

':layy does not need to 'emigrate to forsaken lands since he is born in such a milieu. 

This Is one of th,e aspects in which Ibn Tufayl's risâlah is unique in companson to its 

predecessors and successors. In the mystical allegory, the externa! Journey of the 

traveller symbolizes an internai journey; the external tnals aid in the resolution of 

certain internai problems This is the - manner in which the journey il1 al- 'A/lm 

w'a/:Ghu/àm and other works of a sjmilar nature might be understood. However, in Ibn 

and a diaLogue. Gauthier also suggests that Ibn Tufayl uses a conventional 
beginning but later crities, such as .Fradkin and Garcia Gomez try to trace his 
predecessors. Ibn Tufayl's usage ln thls Instance seems to be a matter of stylistlcs. . 

246 Corbin explains thls as the neecJ to pass on knowledge to 'a disciple according to 
Is~â'iIi doctrine. See "L'Initiation Ismaelienne," p 51. 

247.GM·157; LGAR:138. 

248 Ibn BâJjah, "The Governanc& of the Solltary," pp. 122-133. W. M. Thaëkston, 
trans., The Mystlca/ and Visionary Treat/ses, p. 9. 

" 
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Tufayl's risâlah, Hayy ls placed ln an Island outslde the human perlPhery;249 he does . . , 

not need to travel outside hlmself, physlcally, or symbollcally. One grants that he faces 

ail the t:ials and tri~ulatlons that any neophyte on the path n~esSarl-IY ene~unters. 
These enc(j)unters have their psychological Impact on hls development and they literally 

and metaphorically help in hls growth.250 Henee, we are lntroduced to the notion of the 

-
quest and the Journey in both the books. 

ln the story, al-'Alim ev'al-Ghulàm, tbe 'Allm enters a small café ln a unknown IIttle 

town251 and gets into a discussion with a group of inhabltants and attracts the 

attention of an educated252 youth ealled Sâllh who deslres to augmenf hl~ knowledge . . . . . 
• - of the ~ahir with the ba!in. 253 The two persons enter Into a dialogue. 

~ ~ 1 
Th~ neophyte is fil/ed with. a desire to find the persan "who possesses the 

knowledge of the' absolute truth, or ,his trusted agent,,,254 whereas ~ayy Is eager to 

249 H~yy's Island recalls an earthly para dise, far removed from the tmperfeetlons of 
éivilization However, it may not be considered an Ideél"rcomrnonwealth oJ the 

,.Platonic or Utoplan variety. We will examine further ln section 4.10 why Ibn Tufayl \ 
. presents an earthly ideal but does not advocate one. . 

250 Hayy's 'journey' is divlded mto sevén phases, each of a duration of seven years. 
_ He,!ce, the stages of 7 x 7 years have both 'a literai and symbolic connotation. See 

below·for further commentary on Ibn Tufayl's use of numbers ,. , 

251 Corbin comments on the subtlety and the discretenes's of the Isma:'11 da'wah. Cf. 
"L'Initiation Ismaelienne," p. 53. 

252 For the notion ot' education in the risalah, see Goodman, "Introductlonn to Ibn 
Tufayl's 'Hayy Ibn Yaqzân'. pp. 7·22. See also a recent Arabie edition of the rlsalah 
éntltled, al-Flkr al-tarbawï 'mda Ibn TlJ.fayl, ed 'Abd al-Amir Shams al-Drn (Belrut: 
Dar Iqrâ, 1984), pp. 29-60. The editor examines educational theorles ln the rlsalah 
m hls Introduction. 

253 al-'AIÎm w'al-Ghulam is conSldered to be among the clearest expositions of the 
~sma'm doctnne of the zahff and bâtm. Cf. H. Halm, Kosm%gle und Heilslehre der 
Pruhen /sma 'ïlïya (Wiesbaden: Deutche Morgenlandlsche Gesellschaft, 1978), p: 
134. 

254 Ivanow, p. 90. The Isma'ifj doctrine of Imamah_and da'wah system IS alluded to. 

--------------- -----~-~~~ 
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dlscover the -source of the truth Itselt since he' dlscovers 'knmvledge' not through the 
~ , 

external Intervention of any other belng, divine or terrestrial. 
\ 

To 'flnd hls way to' th~person' wijo Is the source of true k~owleqg~, ~ali~" has to 

comply wlth certain condltion~: he Is bound to secrecy and to treat ail matters with a 

certain respect - Le. pose questions only when permission is granted. Hayy also has to . . 
go throu.gh various self-imposed restrictions, but he is not bound to secrecy'. Therefore, 

. 
he Is able and willing fo conflde ail that he has learnt, nq,t only to Absâl but to the 

larger sector of society. However, the people are unable to understand him. Ibn "!"ufayl 

uses the situation to ironize on the Ig-norance and the inability of the masses to 

understand the 'truth'. It is an important part of ':fayy's éducation - this is one of the 

reasons why he IS injected into a society which otherwise has nothing to ofter to a man 

of hls stature, ether than educating him of lts developed vices.255 Directly or Ïl1dir:ectly, 

the necesslty of 'secrecy' is ~im:Hcate9 in both çases. ~ven though ~ayy exposes the 

'secret', It remains unknown because the" people do not possess ttfe ability to 
'iIil • 

undarstand. Hence, Ibn Tufayl noH'~s in' his Epilogue that he also has clothed the 
• P - G 

f ' 

'secret' in. his story with a thin veil, which may or may not be uncovered, dep'ending .. 
upon the discernment of the readers. Thus, .in both the works, there exist sorne 

'restrictions' associated with initiation and the rituals required to attain the haqïqah. . . , 
o 

. 'The notio~ of wlÎâyah is also similiar in both cases. Once he is initiated and has 

taken the oath, Sâlih enters "the awltyà' of God.,,256 ln Hayy Ibn Yaqzan also, there is . ~ ... 
the repeated usage of ahl al-wllayah, mostly contrasted with ahl al-nazariyah. 257 

, . 

255 GM:163-164; LGAR:,151-153. 

256 Ivanow, p. 91. 

257 This issue will be discussed further in the thesis. 
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Another parallel ~hat pervattes both the work~ co~mol~gy and the symbollsm 

- -
of. numbers, especially the number seven, whlch has Its special niche ln Ismâ'nr 

thought. The significance of number seven figures ln the lesson rendered to Seilh, who 
:1JI' . • • 

-learns that the kun fa yakün (~e and It becomes)258 formula contalns seven letters (In· 

Arabie script), that Jhere are seven heavens, the symbols of the Seven Prophets and 
1 

seven earths, symbols of th~ Seven Imams of every ~rophet and seven_ days ln a 

week.259 Other numbers, such as two and twelvé are also dlscussed. In al- 'Allm 

w'aJ-Ghulam, there Is no discussion on the unique position of 'one' as the- base of ail" 

numbers, whereas the final understandlng Hayy reaches Is that ail "essences" are of the . . . 
Q 

"Essence" and are one. In I-jayy ibn Yaq~lm, the number seven also plays a very 
• Ir 

significant and symbollc role besides contrlbutlng to -the structure of the whole.story, . 
slnce ~ayy's 'Iearning process' Is dlvided Into se ven perlods of sevan years.260 

The two works share common ground in thelr symbolism of light. If) the rlsalah. nur 

-connotates the expansion of the grace of Gad and objects are lit accordlng to thelr 

capacity to receive this IIght which' flows unceaslngly from' God. In al- 'Allm . 
w'a!-Ghulam, there is a distinction between matef/al or visible IIght and splfitua/llg"t. 

2!?8 Our'an, 2:111. 

259 The use of numeric cosmology is prevalent in both the works al-'A/lm w'al-Ghulàm 
already shows the traces of an elaborate cosmology although in thls text, ft rnlght 
seem quite basic when cornpared to later Isrna'jIj thought, but one should 
rememernber this work is amongst the eanllest survlving IIterature of the Isma'ilis. 
Whereas Hayy's vision ?nd afcenslOll of the se ven spheres Is symbollc of the 
prophet's ml'raj, Ibn Tufayl does -not allude to the lifting of the seven vells in thls 
Instance. ThiS IS qUite surprising slllce h-j-b and ItS derivatlves are frequerltly used 
in dlfferent contexts in the text . 

260 This suggests a close parallel to the Isrna'jIf pattern of ttle seven prophetic dawr, 
each contall1l11g seven imams. One mlght al§o see the structural similarlties 
between Ibn Tufayl's Hayy Ibn Yaqzan and Abû Ya'qûb al-Sijistani'g Kashf 
al-Mahjüb which is, interéstlllgly, dlvlded I11to seven ~qalat. each containmQ seven 
sections. See al-Sijistanf, Kashf - al-Mahjüb, ed. H. Corbin (Paris: Adrien 
Maisonneuve; Teheran: Institut Franco-Iranlén, 1949) 
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Material light is deposited in the Sl!ln and oUler luminaries whereas 
Spiritual light is enshrined in the 'houses i of prophethood ... those who 

. recelve His inspiration ... reveal it to ordinal)' mortals.261 

100 

The notion of IIght ln both the works afflrms the continuity of divine inspiration. In ':'ayy 

ibn Yaqzan light Is otten equated to the 'spirit' (rüh) which joined the "mass of clay'~ . - ~ . . ( 

through the comtnand of God, due to which Hayy was created. Further, Hayy equated 
~ . . 

tire wlth the heavenly bodi~s whom he percelved as being 'pure' receptacles of the 

'essence'. But wh Ile al-'Altm w'al-GhVIam st/II attirms the notion 01 the Guide, ':'ayy ibn 

Yaq~[In shows the posslblllty for the exception al indlvidual to attain this light without 

any mediation. in both 'cases, however, it· remains a 'grace' issuing forth trom the 
, ' . 

divine and which entails certain extra9rdinary quallties on the part of the recepient.262 
- . 

ln 'keeping with the relation of the visible with the spiritual, we are told that 

everything has a ~ahir (visible) and ba!m263 (hidd~n) aspect. The anaiogy of the body 

and soulls glven~ where body repients the shari'ah while the soul represents dïn i.e. 

the esoteric doctrIne of reilgious knowiedge.264 The doctrine of the zahir and batm . . 
whlch aiso occurs in ':'ayy ibn Yaq~ân is central to a/~'Allm w'al-Ghulam. 

261 Ivanow, p. 93 This symbolism of light IS used to explain an Isma 'iJj da 'w_ah system 
of the natlq (=Prophet), wasï (successor) Imam, bab (Door i.e. to the Imam), hUJjat 
(representative), nélqïb (offiéer), and the 'ulama' (teachers)~ Ct. Ivanow, p 92', no. 
1. For a more detaited expoSItion of this system, see Abbas Hamdanr, "Evolution of 
the Organizatlonal Structure of the Fa!imi Da'wah; the {emeni and Perslan 
Contribution," AS, III (1976), p. ?9. " 

262 ln the risalah, the Phllosophus Autodldactus IS 'alded' by hls mnate Mrah, the locale 
etc. ta be the receptacle of the Spirit. However, the Our'anlc vlew and the view held 
by muslim mystics does not really correspond ta a malenallstlc or evolutlonistic 
concept of "nature" o'r the equation of tltrah with tabula rasa; It IS, flllally 
considered la be "god-glven (Mrat AI/âh). Gauthier and ibn al-Khatib (cited in 
Chapter 2) also refer ta the importance of the tltrah. . 

263 ln tact there is a batm of the batm Just as Ibn Tufayl leaves a thlll vell, even 'when 
he reveals the secret through his·st9ry. ~ . 

264 Ivanow, p. 94. 

• 
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4.2.2 Ibn "!"ufayl and Ibn Sina 

With reference to Ibn Sina's f:law Ibn Yaq~tm and Salâmân wa Abs8l. 265 we use tl1eso 

as a basis of comparison for reasons whlch are somewhat dlfferent from tho flrst 

exalJlple. Briefly, these two ri'Salahs share an almost identlcal tHlo wlth Ibn Tllfayl's 

f:law Ibn Yaq~tm. Further, the stated purpose of Ibn :ufayl's rlsalah Is, accOldlng to tllO 

Prologue, "to unveil the secrets of the oriental phllosophy melHloned by Ibn SlnH. /1 and 

it is also mentioned that Ibn Tufayl borrowed the names of hls ctra'racters from Ibn Slm~. 

This Is probably true; it has also resulted ln confuslng' the two books wlth each 

other.266 

> 

An idea also existed that Ibn Tu(ay,I's Hayy Ibn Yaqzân ls the Arablc version of Ibn \ .. . 
Sina's recital - a notion suggested by Ibn Khallikan.267 Further, the attribution 01 the 

theories of Spontane9us Generation -- actLJaUy referred to ln Ibn !ufayl's rlSéllntl -- by 

Ibn Khaldün as. belonging to Ibn STna's rl6alah added to the confusion ttl(l~ WélB 

repeated tlme and again." This also resulted III the attribution 01 HélYY'S SpolltalloOUS 

generatlon to Ibn Sina's f:layy Ibn Yaq~[m 268 Our examina'~lOn 01 1110 rltWléllls éllH1 

studies in recent scholarshlp have conflrmed that, apart lrom the dmmatls porsonao 

and the use of the genre, Ibn Tufayl does not seem to h~ve Included rnuch of Ibn Sina's 

f:layy Ibn Yaq~fm. 

265 See M A. F. Mehren, ed , "L'Allegorie mystique Hay ben Yaqzân," 1s1 fase. TraJtos 
Mystiques d'Abou Ali al-Hosam b. Abdallah b SÎnâ ou d'AVicenne (Lelden: E ,J.Brill, 
1'889) and H Corbin, AVlcenna and the Visionary ReCitai, trans. by W R J rélsk, f{f0w 
York: Pantheon Books, 1960) Cf. A. M. GOlchon, "Hayy ibn Yakzan," (-l,', III, 
330-334. . 

266 Mehren, /lL'Allegorie de Hay ben Yaqzan," pp 8-9 Corbin, "Ibn r ufayl," LI), 
.109-110. 

". 

26701'perhaps he (1 e. Ibn Sina) wrote It III Perslan, and so we may' tlFlve élll Âr,!t)IC 
translation of Il, made 'by Ibn Tholei! l' - ciled by GOlchon in EI, 2 p. 331. 

> 

268 Ibn Khaldün', The Muqadlmmah, Il,371-372. 

o 
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What makes Ibn Sina important within this typology is the mystical qua oriental 

phllosophy which was to be the inspiration for later writers such as Ibn !ufayl and 

al-Suhrawardi to venture Into the realms of mystical experience treading the path of 
\ 

intellectual speculation. Tile risalah shares sorne corn mon elements with the 

Hermetistic version of Salaman and Absal that had been translated from the Gre'ek by 

Hunayn Ibn Ishaq 269 One might question whether Ibn Tufayl borrowed these details 

f~om t~. Hermellstlc version Dr whether t~ese ~etalls were taken trDm IbnSTnâ's version 

'of the tale.270 Hence, the very fact-that Ibn Tufayl uses the same dramatls personae, 
\ , 

even though he departs from the story and philosophy of Ibn, Sfna, c'alls for some sort 

of an awareness on the part of the reader 

1. as to how the genre had been used prior to Ibn Tufayl; 
~ . 

2. what was the thesis presented by Ibn Sfna and 

3. a knowledge of the' symbolic tharacter-types of the dramatls personae and 

how these symbols are transforined by Ibn !~fayl. 

It has been said that Ibn Tufayl's risalah lack~he symbolic ri~hness of Ibn STria's 

tale of the same titie and we concur to some extent wlth thls view271 but,we also wish 

to show how Ibn Tufayl's treatment IS so unique and unconventional in comparison to 
'\ 

the other works wlth whlch It shares common ground. 

Wlthout ui,dermining the beauty of Ibn SIna's nsalah, one 'notes that 

Le style d'Ibn Tufayl est beaucoup plus beau, plus fertile en imagination; 
son exposé doctrinal est mille fOIs plus clair, plus étoffé, plus riche. en 
aperçus, tandis que le reclt d'ibn Sinâ esl très lourd, trop, chargé 
d'allégones, alambique et partout, susceptible de plusieurs 

269 For further details re§a~ding the Greek tale that had been translated I11to Arabib by 
~unayn ibn Ishaq, see Corbin, Av/cenna, pp. 209-223 . 

270 Ibid., pp, 223-242. 

271 Cf. Arkoun, "Ibn Tufayl," p. 273 Corbin, Av/cenna, p. 135. 

( 
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,.~nterprétations. 272 

What m.ore doe~one need to, illustrate the extent to whlch Ibn !"ufayl departecJ trom !lIs 
. ~ 

1 predecessor. However, one can nelther avold the-Issue whethel Ibn Tutayl,- wittl tl10 nid , 
. 

of his clear style, shorn of arnbiguities likewise presented a clear thosls of ttlo ploblorns 
J 

that he addressed. These problems were undoubtedly difteront tram those addlossod 

QY Ibn Sina: 

Les problèmes traités dans les deux récits ne sont pas les mêmes. Un 
des thèm,es majeurs du récitv [sicl d'Ibn Tufayl est le problèlue de 
l'accord entre la philosophie et la religion, puis celui de la double vérité' 
vérité pour le vulgaire et vérité pour l'élite, puis celui de la societé 
humaine Ici bas - trois problèm.es complètement absents des 
préoccupations du réCit aviciennlen.273 

1 

" 

_ Brockelmann alludes to Ibn Sina'~recital as a "dry aliegory" when compared 10 Ibn 
( 

"!ufayl's "epistemological fantasy" 274 However: H. Corbln's work has eslablished 1110 

~~POliC ver(ty of Ibn Sina's"work.275 

Mehren also notes' 

Ainsi la personnïfication de la notion philosophique Hay /J. Yaqzlln;_ a 
provoqué l'oJ.lvrage très renommé, mais d'un, contenu bien différent, 
d'Ibn ;ftwferl;~76 .. 

ln thls co'ntext, Badawi also lemarks: 

Sion compare le récit d'Ibn Sfnâ avec celuI d'Ibn TuJay.I, on s'aperçoit 
tout de sUite de l'énorme difference entre les deux aussI bien du pOlllt de 
vue de la composition littéraire que du p01il1 de vue du contenu 

<J 

272 Badawi,"Avlcenne en Espagne musulmane pénetratlon 01 polemique," III Mllenaflo 
de AVlcena (Madrid' Instituto Hispano Arabe de Cultura, 1981), pp. 13-14 

273 Ibid, p. 14 

274 C. Brockelmann, A History of the Islamlc Peoples, tr J Carrnlchaol and M. Perlmann 
(New York: G P Putnam's Sons, 1944), p 210_ 

275 Corbin, AVlcenna, op. Clt. 

276 Mehren, "L'Aliegorie Hay b. Yaqzan," p 8. 
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philosophique.277 

Ibn Tufayl's use of th~ same dramatis personae implies that ~è mèànt to convey . , 

something simllar to hls readers;' if not the deep symbolic figuration of Ibn Sina then, at 
o 

" 
least some 8.6rt of ;epresentation to a 'greater or lesser extent. As for the meaning given 

, ~ 

to them by Ib~ Sina hlmself, one notes that according to his Klt~b al-Isharat (lII,1ÔS) /1 

Salâman l§l a figure .typlfying thyself, while Absal is a figure fypifying the degree that 

tilou hast attalned ln mystica'i gnosis,,,278 Corbin notes that Fakhr al-Din Razi, in his 

comme'ntary on Ibn Sina's Isharat, perceived that Salaman must represent Adam and 

Absâl, paradise,27-9 while NasTr al-DTn Tusi. perceives Ibn Sina's Salaman as 'the . , 

typlflca'tion of the thlnking soul (nafs natlqa) and Absal as typifying the intel/eetus 
1 • 

o 

oconJempiatlVu~,280 Such a degree of symbolizatio~ would not fit into an i!)terpref~tion 

of Jbn !ufayl's Hayy Ibn Yaq~ân but oné can possibly Jrace a few similarities in the 

characters portrayed, by Ibn Tufayl. For .example, Râzi's Interpretation of Salamân as 
- . " . 

representative of man and ~bsâl as Paradise is not e!"!trrely out of context with - ~ . 
refere~ce to Ibn !ufayl,. where Salaman represents 'the outward civilized being' and 

o ' 
Absâl as the one who seeks beyon"d the world Le. the other world or Paradise. 

~ -
Similarly. Corbin's understanding of Ibn Sinâ's 3alâm,an %S the practical intellect 

\WOUld also correspond to: Ibn :ufayl'S Salâmân, since Sali'imân is in this case, the 

representatlve of the exotenc ~f the DIvine reV~lation.281 Comparing Ibn :ufayl's ':'ayy 
c 

Ibrr Yaq~[1n with Ibn Sina's. Corbin notes 

277 Badawi, "Avicenne e'n Espagne," p. 1,3. Q 

278 The translation is by H. Corbip- see Avicenna, p. 206. • _ . 

279 ~ / Ibid., p. 207, ~ 

280 . & Ibid., p. 227. 
<> -281 Ibid., pp 227-228. o 

- . 

,J 
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For Ibn T.ufayl also, this néihle is that of the absolute hermlt, mysteriously 
abandoried or spontaneously born on a deserl Isl~nd; in the absence of 
any human master and of ail social falsification, ;"e hermlt becomes the 
perfect Sage .... Salamàn ... typifies the" practlcal and social spirit and 
Absal, contemplatlv~ and mystieal.282 
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Âence, the manner in which Salaman and Absal have been Interpreted ln Ibn Slnà 

" do contribute to sdme extent to our understandlng of these characters '-ln Ibn "!ufayl. '. 

Furthermore, one could say that Ibn "!ufayl felt free to transform the êharaeters. Just as 

Ibn Sinà him!?elf, in his own version of the RecItai of Sa/âmàn and Absa/ departs from 
0" • • 

o 

the Hermetistic version, whieh had been translated into Arable· by Hunayn Ibn Ishaq 
\,' . 

and was known to Na~ir al-Din !"üsi and later, ampllfied by Ja~r, ln hls version of the 

tale.283 As for the figure of Hayy, he is OnlY the shaykh-/mtI8tor (or the Active Intellect) . - . 
for Ibn STna, while for Ibn Tufayl He has a person.al hlstbry ànd is a human belng (albelt , . 
an extraordinary one). 

o 

There might welilbe other similarities between .the recltals of Ibn Sina 'and Ibn 

!"ufayl; for ;nstance, ne notes that in Ibn Sinâ's Sa/aman and Absa/, the manner ln 

w.hieh Absai is r~scued by a wild beast is àlmost Identical in many detalls to ~ayy's 

- reseue.284 Il is true that the upbnnglOg of a,; abandoned' person by animais ls not 

• ô 
unique to eilher Ibn STnà or Ibn Tufayl and Is a motif that Is prevalent in early IIteratum. .' . 

, 
However, tpe link between the two phllosophers makes Il probable that Ibn Tulayl 

borrowed these details trom Ibn STna. In the same manner, one ,mlght flnd many 

congruent points b~tween the two wnters' nsâlahs but the treatment of the matter as 

weil as the purpose of the two c w~rks cannat be sa Id to be Identiea!. Withln a 
l ' ' . " 

framework which serves as a base for bath the writers, Ibn Tufayl and Ibn Sina created , . 
-
their ~orks according to t~e ideas and Ideals that they wlshed to present. 

6 

282 Corbin, "Ibn Tufayl," EP, 1967, IV, p. 109. 
, 

283 For a discussion of these masters, see Corbin, AVlcennà, pp. 205-206. 

284 .IbId., p. 225_ 
- j 

) 
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4.2.3 Ibn Tufayl and al-Suhrawardi 

There Is a nuance of difference r~garding the comparlson between Ibn Tufayl and 

al-Suhrawardi and the link that bln~s these two authors to Ibn sinh. Flrst, on, the pasis 

of hlstorlcal records, we know that Ibn Tufayl.and al-Suhrawardi were not too far apart 

ln t1me although geographlcally, they were located ln the W~st .and in the East, 
o 

respectlvely. This raises the question of hlstorical Influence but also that of a similar 

phenomenon occuring in Eastern and Western Islam simultaneously. We address this - ~ 

Issue very briefly slnce it is basically conjectural, but we think it to be an Interesting 

. " 

one, as is Ihe briei flowerlng of philosophy under an otherwise hostile milieu durlng the 
1 

relgn of the Almohads. 
\ 

( 

The second point of reference between al-Suhrawardi and Ibn TUfayl is their 

allusion ta Ibn Sfna's J:layy Ibn Yaqz~ and Salam[m wa 'Absâl. Both of them also use 

the genre of the initiatory' tale ta convey their experiences. Third, both of, them 

ahempted 10 illustrate or elaborate "Ibn Sfna's'/ oriental or illuminative philosophy285 

and certain similaritles· ln thelr works, have caused recent critics and early historians 

IS' 
allke to link t .. hem both to the Ishrâqi tradition.28~ The theme of J/oriental" philos?phy 

which had been briefly alluded ta by Ibn Sina, is elaborated and emphaslzed. by 

al-Suhrawardi ln his philosophy of ishrâq. The IIght imagery is also present in Ibn 
o 

, -:ufayl's nsalah The purpose of this comparison:is not to uncover the exact points of 

- ___ simllarity between the,authors but rather, ta examine how these writers have mbulded 

Ihe same raw malerial to suit thelr particolar view-point. Hence, the value of Ibn 

~J 
1 / 

285,-See a1so A. Amin, ed. Hayy ibn Yaqzân li Ibn Sinâ, Ibn !ufayl wa al-Suhrawardi 
(Cairo' Dar al-Ma.'arif liI-'rïbâ'ah wa al-Nashr, 1959) The modern reader may be 
unsure as ta what 'oriental philosophy' really is rnsplte of the ,proliferate ar'ld 
diverse vlews arr this issue. Cf. Corbin, Avicenna, pp 271-278. See above no. 
129. . 

. "286 see S,. Munk, "Ibn Tofail,· ln Mélanges, pp. 413. G: Quadri, La philosophe arabe, p. " 
16.ôb • H. 4. U1kenr La Pensée de l'Is!am, pp. 529-530 
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, :ufayl's wor~ n::aay be percelved not just through slmllarltles and complem~ltary traits 
- , 

but also ln Its cQntrasting vlews ln relation to hls predecessors . 
; , 

al.-Suhrawardi, possibly ln the same manner as Ibn Tufayl was able to percetve 
,. l • • l' ~ 

, 

something missing ln Ibn STnâ's "orientai phllosophy" and Intended to tlll ln thls gap. 
J 

He complalns in Qissat al ghurbat al-gharbïyah (G\ Tale of Occidental E)(lIe). 
~ . '.. .. 

When 1 osaw the tale of Hâyy Ibn Yaqzan, 1 was struck by the fact that 
. although it contained marvels of tne spiritual ,words and profound 
allusions, It was devold of ,Intimations t~ Indlcate the greatest stage, 
whlch is the 'great calamity'o that Is sfcrred away ln divine books, 
deposited ln the phllsophers' symbols and hldden in the tale of Salaman 
and Absal put together by the author of Hayy ibn Yaqzan only at the end 

o of the book, where it 1& B9ld:'Sometlmes certain s'olltarles among men 
emigrated towards Him',2 ., 

~ ~ 
t. ... or" . ~ 

Hence we see that aJ-~uhrawarcij 'attempts oto depart from Ibn Sina by divulglllg tl10 

greatest stage, alluded to by Ibn Sinâ. We 'note further that Ibn Tufayl's alm ols 
_ "4" • .. ~ , 

seemingly identlcal i.e to rndicate the "secret" which had been opartlally revealed by Ibn 

Sina in ~is own risalah . .9 lIke Ibn Tufayl, al:Suhrawardi elsewhere alludes t6 the . " 

, .Ol~ ~ " 

l'treasures hidden un der a thm veil" which can be disco~roo by Hïe dlscernlng 
- , 

reader. 288 But in the case of al-Suhrawardi, the notion of the "Orlent of Llgtlt" becorlles 

central whereas in Ibn "!,ufayl, il is barely alluded to and turtherrnoro only ln the 
\ 

Prologue rather than in the main body of the text.289 

" , 

287 al-Suhrawardi, The Mystïcal and Visionary Recita/~, p. 100. 

288 al-SuhrawardT, "Kltâb al-Mdshârl' wa-I-Mut?rahêt," in 0 Opera Metaphyslca et 
Mystica, ed. H. Corbll1 (Istanbul: Maarjf Matbaasi, 1945), l, pp.' 483·484. 

Q 

289 GM:95, 103; LGAR:3, 2.0 .. S. H. Nasr classifies al-Suhrawardi's warks m!a live 
categories 

1. The large dldactie and doctrinal treaNses in Arable consisting of the 
Muqâwamât, Mutarahât, Talwihât and the Hlkmat al-Ishraq vJhlctt 

2. 

3 .• 

expounds the Ishraql doctrine. . 

'Shorter dldactic treatises whose subject mat~r is somewhat Iike the 
,\ 

tetraology, written both in Arabie and Persian: \ '. 

The shorter mitiatory and .• mystical 
~ 

romances. , They inc[ude 0/658 t 

• 

d 
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WUh al-SuhrawardT, one notes a certain amount of flexibllity ln 'his uSE! of the 

genre. Unl/ke Ibn Tufayl's':J:layy ibn Yaq~an, the initiatory tales by al-Suhrawardï are 

, odellberately symbo/lc: 

Éach treatlse deals wlth a particular 'situation' within the spiritual 
unlverse. There Is no e~pounding of doctrine expllcitly but the depicting 
of a scene in whlch ·all the actors as weil as the background symbolize 
the dlfferent facets of the journey· 0J the initiate towards spiritual 
real/z~tion and union with the 'Beloved'. 90 . -1 . 

Thus, while one might see certain simiiarities between the initlatory recitals of 

• al-S'uhrawardi and Ibn Tufayl's, risàlah, there are also many differences - the initla!ory 
, -

recftals of al-SuhrawardT' have a certalu quality which u~ites them and although, each 
, . 

rlsàlah Is dlffere~, they need to be seen as' a whole. A point of similarity and difference 
" .J 

between Ibn Tufayl and al-SuhrawardT is the flgu~e of the 'Guide'. Ibn =rufayl's I!ayy 

might be' equated to the Sage in Ibn Sinàls rfsârah but in al-Suhrawardi, there are 
. . 

various figures of the 'guide'. This "enigmatic figure" takes up different forms, 

sometimes "the figure of the initiator appears split in twv:, in a single recital, as in "On 
~ 

the State of Chlldhood" where he is the school,master (shaykh) and the ~üfi. pir who 

al-Ghurbat al-Gharbïyah (A Tale of OccIdental Exile), Awaz-I par"-i Jlbra 71 -
(The Chant of Gabnel's Wmg), LughaH m'üran (The Language of the Ant , 
RiÙllah fi ha/at al-tufùliyah (Treatlse on the state of childhood), Rüzï a 
jamà,'at-i sûfiyan (A' Day wlth the Communtty of su fIS), Rlsaiat al-abraJ (A 
Treatise on the Nocturnal Journey), safir-I sïmurgh' (The Song of the Gnffm) 
and 'Aql-I surkh (The Empurpled Angel). These tales, whlch are the réCIts 
d'initiation of al-Suhrawardi, may be 'Considered together since they 
epitomize the elements associated with the 'recital' which has been 

j • dlscussed abôve. 

4. The treatises whose au.thorship is somewhat .uncertain. 

5. Translations and commentaries .. 
• ;? 

6. Prayers~and supplications. 

See Thre'e Mùslim Sages (New York: Caravan Books, 1976), pp. 58-59. 

290 "The Persian works of shaykh al-Ishraq Shi hab aJ-Din S~hrawardT," IQ, XII, (19&8), 
1 Q r _ CI 

p.4. - _' . , , 

.'t 
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bears the features of an angel/ Elsewhere, he~appears' as the H Active Intellect" and the , , 

"Eternal Wisd~H.291 

With Ibn Tufayl, the tale pres~nted Is of a different calibre; It Is much more 

-
structured ar.e more formai and Is qulte close- ln such aspects of presentation to 

al~SuhrawardT's didactic treatlses. pke the risalah, these treatlses also utillze technlcal 

P, termlnology wlthout belng too artlficlal, although they also contaln symbollsm and the

language 'Of (shr~qi wisdom.292 

As in '7ayy ibn Yaq~an just as one mlght trace the phases ln ~ayy's lite, startlng 

~ -
with physics, to blology, psychology and metaphyslcs, so can one see such movernent 

in al-;,Suhrawardi's tales. Agaln, both the authors use the lang\lage of the Perlpatetlcs 

in -their physlcs, but utllize an illurninistic and mystical _doctrine in metaphysics. 

H;wever, Ibn/Tufayl tends to use the language _ of the pé-r~'~tetics tc;' a greater extent 
, . 

and hardly utilizes the technical vocabulary of the süfis whereas' If Is difficult to draw a 

lintbetween al-Suhrawardf's 'doctrinal' and 'rnystical' works Sections of his 'treatises' 

are very mystical and.}llany ot his mystical works are also informative on 'scientltlc' and 

'praCtical' matters such as geographical information on diHerent climates and spheres . 
etc.293 

; 

There is onse other difference between the two writers. Wit~ al-Suhrawardf, thera Is 

the constant reference to the ancient sages -,Greek and Persian, whereas although the 

views of Ibn Tufayl's predecessors are summarized in the Prologue to the risalah, he 

291 For tùrther details on the diverse roles of the shaykh-mlflator in al-Suhrawardi. see 
H. Landolt, "Suhrawardi's 'Tales/of Initiation'·." g. 6. See a1so H, Corbin, L'Archange 
Empourpré, xvii-xix. 

- 292 Nasr, "The Persian Works," p. 5. 

~93 See also Nasr, Thr~e Musltm Sages, pp. 64-66, 74-76. 
"F 
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" 
doaa pot rafer to thèm directly in the text of hJs risaiah. 80th of them turn to an earlier 

precedenf which however, is different in each case. Further, the worldview which Hayy . \. 

cornes up wlth in isolation, concurs with Aristotelian and Neoplatonic precepts and 
/ \ 

hence is generally ln. confirmation of the views of his predecessors. 
Ct 

The symbolic language Is used by al-Suhrawardi to establish the "resence of 

Immutable archetypes -- a ~Ind of "Platonic Forms" -- and hence, one might say, to 

relate between exoteric form"s and esoteric knowledge. In Ibn Tufayl also, the 

reconcillation. between religion and philosophy is not a facile affirmation since ~ayy's 

isolation is a means of establishlng the existence of permanent ideals and relating 

these to temporary, exoterle manifestations. There is no angelie 'eneounter' as with 
, . 

al-Suhrawardi. One mighf say that the heavenly locale in which ~ayy lives preeludes 

any' neeessity for othe divine intermediary encounter and allows ~ayy to pereeive the 
o 

~aqiqah through his own efforts. 

4.2.4 A Summary of the comparison 

We summarize below the points of conjunetiorvand the <,1ifferenee that have come up in 

our eomparlson of the 'reeitals' by Ibn Tufayl, al-Suhrawardi, Ibn Sina and al-'Aflm 

w'al-Ghu/am. 
, 

, " q , 
1. Ali four authors aim to eonvey an "esoterie" kind of knowledge to their readers Ibn 

Tufayl eonveys the idea that 'philosphieal arguments' (ba~th) represent a stage which 

aids ln the understanding of thls knowledge, whieh in itselt can only be obtained 

through "contemplation" and "experienee". T/1is emphasis on the "experientlal mode" of 

.. 
knowledge exists a/-'A/lm w'al-Ghu/am tao, but ïn this Isma'in work, there IS a greater 

emphasis on the shaykh who inltiates the neQphyte. al-Suhrawardi, elsewhere alludes 

ta the combinat ion of the speculative method and mystieal experience.294 

494 See the Muqadlmmah to the Hlkmat a/-/s/lraq JO Oeuvres philosof!Jhlques et mystlq~es 
(Tehlan: Institut Franco-lraniËm, Paris: Librairie Adrien Maisonneuve; 1952), Il, pp. 

. ' 



4 

1 

o 

-

o 

111 

2. In Ibn Sinâ, the point of departure Is the "orientai" phllosophy whlch Is alluded to ln 

hls ':'ayy ibn Yaq~ân and whlch Is juxtaposed agalnst the "occldent". This, of course. Is 

a spiritual typology rather than a -physlcat' geography. In al-Suhrawardl's Gtwrbat 

al-gharbïyah, the city of Qayrawân symbolises ttle West. In Ibn 'Iufayl also. thero Is the 
, 

complete_ contrast between the two Islands whlch represent two dlfferent and 

contrasted worlds. 

3. The purpose of the tales is to "unveil the secret". The dlscovely of thls mystery Is the 

fate of certain "solitarles - men who emigrated towards Hlm" such ~s Ibn STna's 
l 

'Hermit',. Ibn "!ufayl's ~ayy, the 'Alim. as weil as Absal. In thls sta,nce, Ibn Tufayl 

departs from his predecessor by asslgning Hayy the solitude Iree from human contact 

trom the very beginni!)g. The difference IS that ~ayy Is no longer the "GuJde" (I.e the 

shaykh or "Sage" in° Ibn Sinâ) -- at least rfut from the beginnlng, although later ln the 

story he assumes His traditional raie -- rather, he Is the "sohtary" after Ibn BalJah and 
1 

the ideal human being (not an Angel-Intellect). 

4. The tliseovery proeess !eads to a journey and a quest; Hayy's journey Is not merely 

symbolic but includes his own personal history and actua/ developmf;3nt: physleal, 

psychologleal and spiritual. In a/-'A/lm w'a/-Ghu/am, the Jour'ney Is very Important slnee 

ft ensures the continuation of the da'wah and henee, 01 Isma'ilism. In al-Suhrawardl, Il 

IS the. journey of the soul and .Jts passage trom the matenal world ta the diVine. ~jayy's 

lite Is also the enaetment of the eternal journey but due to his unique v8ntage point, 

~ayy iS in hims~lf -- and in his èxperîenees 'which are Iree trom the temptatlons and~ 

impurjtie~ of daily life -- the truth wlthout symbols, where there IS no cJisguisrng of truth, 

there is' no need for symbols.295 ln Ibn TUfayl, the journey is literai and sYfOQûlleal 

and is divided into seven stages - eaeh stage marklng the end of a particular pllase as 

weil as Indieating a step forward. Sinee Ibn Tulayl, wlthin the structure of the 'story' 

9~13. 

295 See below the diSCUSSion 01 Hayy- as representatlve 01 haqiqah ln section 4.5. , . . 
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Itselt, asslgns Hayy with hls unique role thàt allows hlm to 'grow up' outside society and . , \ 
o 

ln contact wlth the Divine, he (i.e. Ibn Tutayl) is able to use recital in a manner which is 

very dlfferent trom Its earller use - whose ultimate purpose remains the sa me according 

to the statement by their authors, i.e. to reveal the secret that is esoterlcism. 

5. Education lm plies "growth" and "awareness': ln the different thinkers. We see that 
, 

~all~ who Is eonsldered an educated youth trom the beginnlng, grows turther ln 

wlsdom through a graduai learning proeess. Even though Ibn Tufayl's ~ayy is born 

under tortunate cireumstanc;.es, hls learning process continues through his life. He' 
1) 

reaches the plnnaele of knowledge at the mature age of 50 years. Ibn S,na's ~ayy is a 

comblnation of youth and wisdom; his visage revealed the freshQess and bèauty of a 

youth eomblned with the maturity and v:.isdom of a sage.296 ln al-'A/im w'al-Ghu/âm, 

Spi~Jtu,ai growth reverses the natural relation between father and son. After his 

'initiation', ~ali~ is spintually, the father of al-Bukhtari, his biologieal father. 

6. 80th Ibn Sina and al-Suhrawardi were pioneers of the trend labelled 'intellectual 

süfïsm'. This IS illustrated by the allusions to mysticlsm ln his Ishàrât as weil as in his 

ReCItaIs. Ibn Tufayl hi91self, in the Prologue, IS critleal of the Shlfâ' whieh represented 

Ibn Sina's "rational pbilosophy", but is filled with praise when he reters to the Ishârât. 

'_ Thus, with Ibn Sina, we have a number of works adhering to the Peripatetic School 

" 

, 

which may contain elements of mystieism. However, the Avieennian reeitals max b,e 

pereeived apart from his philosophleal works.297 ln al-Suhrawardi also, intellectual 

6 
speculation is one of the stages that precede mystieal experienee. He theoretically 

, 3 . , 

separates the two genres Le. the treatt$e and the recital, although one flnds that the 
p 

296 Corbin, Avicenna, p. 137. \ 
, .-

297 This IS not a universal view, see A, M. Boichon's article "Hayy ibn Yakzan" in E12, 
III. 330-334 She feels that Ibn Sina's Hayy Ibn Yaqzân adheres very Closely to the 
other major works of its author in their 'philosophieal content. See also Georges C. 
Anawati, "Gnose et philosophe" in Etudes de phIlosophIe musulmane (Paris' J. Vrin, 
1974), pp. 160-173. Anawati succinetly su ms the two approaches that have been 
taken by A. M. Goichon and H. Corbin 
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two often interlap ln his works. In the prologue ~o his magnum opus, 1:'ikmat a/-Ishraq, 

al-Suhrawardi advocates the combinatlon of the two methods. In ~Is reeltals, 

al-Suhrawardi explores through the "tale', the 'phllosophy' whleh has been theoretlcally 

expounded in the treatlse and whlch becomes somewhat redundant ln the realln of 

experience (Le. two different modes) which the reeltals usher ln. Ibn Tufayl-presents not 
. 

merely the 'mystical recital' but also expounds theoretlcal speculations wlthln the genre. 
o a 

, 
He employs the genre in su ch a manner that he presents both the mystléal experlenees 

of ~he refita' and the theoretical disqulsltlons of the trea·tlse. In Ibn Tufayl's Hayy Ibn 
, , . 

Yaq~an, one is presented theory ln a form that Is apparently clear and de void of 
... 

obscure s.ymbols - at the same time, Its purpose Is not dlvorced from conveylng the 
, 

same 'message' that the symbolic representation alms at. 
() 

\ 
What is the effect of this combination and what are the results? How d6es Il 

~ 0 

compare in the final analysis with the other pres~ntations? 

1. By using the 'tale' for the didactlc presentation of theorles whlch are generally .. , 

assigned ta th~ 'treatise', Ibn Tufayl retains the élarlty of expression and the 
, 

value of loglcal exposition associated with the treaUse; at the spme Ume by 

using the form o( the tale, he imbues these theorles wlth a modlcum of 

actuality 

2. Through the use of the mythical elements, Ibn Tufayl reenacts mystical 

experiencè and the value of that expenence, 

However, there remain" questions open to interpretatlon: One may weil assume that thls 
-

is a deliberate attempt on the part of the author to leave space for the ta'wU w.hich is sa 

essential ta the recital, as used by Ibn STna and al-Suhrawardi. Ibn lufayl uses the 

tale in arder to appeal ta various readerJ and allow them to 'understa;'d' the 
.. 

experiences it engenders according ta their capacity. Thus, he present three types of 
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characters for the reader to assoclate wlth: Hayy, Sa/aman and Absal. 29& .. 

Another issue that we examine 15 whether .,Ibn Tutayl's Hayy ibn Yaq~ân galnsJ or . ~ .. 
/oses due to its auth~r's partlcular approach. We note that the mystery(which Is so 

Important in the en:c~ment of th~ myth' Is found in a palIId form i~ Ibn !ufa~ to his 

loglcal presentation, although It is not ent.irely lacking.299 H. Corbin posslbly refers to 
, ,.,.." 

the rlsalah as a récit d'mit,at,on in order to indicate that it Is not completely devold ôf 

the 's/mboliC element which is associated wlth the recitals dt Ibn' Sin a and' 

al·Suhrawardi. '1ayy Ibn Yaq~an may be considered a récit d'initiation in the sense of 

being an Invitation for the neophyte ~o be initiated to kno\vledge of a k;nd . 

. 
The rlsalah may not be considered to be- a typical récit d'mitiatlon in. the 

f 

particularized sense in which il is used by Corbin in hiS works- on Ibn Sina and 

al-Suhrawardï where the prerequisite archetypal figures su ch as the Angel as the 

InitJtator and the initiated ne0J'hyte and ,the 'encounter' between them are.an esSential 

-part of the vlsionary recital. Unlike Ibn Sfna's f:layy Ibn Yaq~an and al-Suhrawardi's 

angellc "guides", Ibn :ufayl's ':'ayy Ibn Yaq~an does not trom the ~eginnlng, act as a 

shaykh or sage: rather he is in himself the "neophyte", whose learning prqcess, 

. accomplished by himself in his s?litary Island, replaces the formai initiation by another 

teacher. It is only at the end of f}ayy's "Iearning processIf that he envisions the 

"essences", including the one corresponding \S the traditional· notion of the Active 

298 See below section 4.5 on,'Character types'. 

299 If we were ta compar~ the birth 8f Christ~with the birth of Hayy, we would note how_ 
the mlraculous sense ot awe and sacredness that surrounds the bi-rth of Christ is 
lacking in Hayy's spontaneous generatlon. Although the birth of Christ and of Hayy 
may be considered as miracles. which are extraordmary events which occur 'only 
through the grace of God. whlle one harkens the sense of the 'sacred,' the other 
presents the sense of the 'sclentlflc'. This is just an example to illustrate our point. 
On "the other hand. whereas the Inltlate ln al-'Allm w'al-Ghulam has to die ta the 
self, the very spontaneous' generatlon of Hayy --his being born alive by the spint 
absolves him tram havtng to die to the self, in arder to live. 
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Intellect; but they cannot be sald to _play the role of the Inltlator as ln 'Ibn STnà and _ 

al-SuhrawardT. 

D 

Yet, we note that generaf and ~ufi notions of Initiation are a distinct' part of the 

rlsalah .. One of these elements may be sesn ln the facUhat ~ayy's learnl~g process Is 

structured ln perlods of 7 x 7 years. It Is at the end of these 7 cycles -- correspondlng 

to the' comlng of the Qwamah300 in early Ismâ'TIT hlstory -- that ~ayy has hls mystlcal 

vision of the "essences" .. Followlng thls, we"'have a klnd of "encounter" between the , \ 
"shaykh" and "neophyte" in the second part of the rlsâlah : Hayy's meeting wlth Absél. . ' . .. 
Interestingly, however, this "encounttf" does not lead to a one-way Initiation, but the 

-
roles of shaykh and neophyte now seem to be Interchangeable. For, while ~ayy opens 

Absal's mind for the deepest Iruth, he also becomes Absal's disciple ln so far as the 
'-,-

ru les of the other Island are concerned. ~ayy Initlates Absâl into a comprehension 01 

his religion as concurrent with mystical 'truths'. Absél initlates ':fayy to the knowlege of 

the revealed religion. This exchange of raies sets Ibn Tufayl's récit d'initiatIOn. rather . 
~ . . 

apart trom its Avicenna,; and Suhrawardian counterparts. ft has, however, a famous 

precedent in the ~ufi tradition, namely,' the "encountar" between Abü YazTd al-8as~amT 

and Abù 'Ali al-Sindi: the 1atter, while being al-Bas!âmi's teacher in. taw~id and 

ultimate truths (~aqâ'IQ), was his disciple ln the practlce' of rellgious obligations.3D1 

\ . 

ln '7ayy Ibn YaQ~ân the noti~n of the 'quast' and the ')ourney' occur in a dlfferent 

way when compared to other initlatory tales because Hayy is from 'the very beglnnlng . 
• • 1 

on his Island anp wtll be so again, at the endl There Is no sudden reallzatlon of the 

futility of worldly attachments an'd the start of a quest towards the Truth; with Absal , 

300 See aiso D. B. Macdonald, "~Iyâmah," El, Il, 1048-1051.' 

301 Abù Na~~ al-Sarraj, Kltâb al-Luma' fi a/-Ta~awwu~(Lelden: E. J. Brill, 1914), p. 177. 
See also R. C. Zaehner, Hmdu and MUS/lm Mysticism ,{London: Athlone Press, 1960), 
pp. 93-94. 
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there Is such a movement but ':fayy's cirumstances make these 'norms' unnecessary. 

Nelther Is there a raturn to the simple and pure ways of the natural order qf being -- as 

one probably percelves in the educatlonal philosophy of Dewey and Rousseau -- ma/nly 

because of the lack of contact wlth the social order. The experiences and perceptions 

of ~ayy would have been exceptional If he were withln society and would probably have 

baen Imbued with a sense of the supernptural. In his situation, although the experience 

Is no less exceptlonal, there Is no basis for comparison with the experiences of other 

human belngs. Further, Hayy's experlence and lite in harmony wlth nature aids in hls 
\ . 

r 

';\., treadlng the Rath towards the Mystical Vision. The atmosphere inQ ~ayy's island is 

detlnltely much more- naturallstlc and rational than in Ibn Sin,a and al-SuhrawardT and 

there Is no expllcit intervention of supernatural figures or agents but ~ayy ends up with 

the mystlcal vision of the One, of whlch ail Nature is but a shadow. The clarity ot the 

work and !ts slmpllcity ought not to detract tram its message which is very closeJo 

what is expressed ln the symbolic works of Ibn Sina and al-Suhrawardi. Hence, the 

risalah has highly symbolic overtones although it does not use the methodology of the 

symbollc works by Ibn Sina and al-SuhrawardT. 

Although ~ayy has n9 murshld, it is the 'spirit' wh/ch transforms a mass of clay, 
/ 

whiGh Initiates ~ayy 10 Llfe. Nature sllslains this life and Initiates him to her mystenes. 

Yaqzan also denotes ,:!ayy's' "spiritual tather" or guide 302 More ..speeifieally, wlth 

referenee 10 polar relatlOnshlps, bôth Hayy and Absal are Inltlators tor eaeh other. 

Hellee, both are essential ta each other. ~ayy had the potentl8l1ty for perfectl~ slnee 

he had been born through the "Spirit" and possessed the mnate "god-glven" dispOSition 

(ff!rah)303 but he needed to be inJected into society in order ta understand the 

302 One might leeal! that Salth, in al-'Allm w'al-Ghulam becomes the "Spiritual father" 
of his physical father . Q, 

303 The Our'anie Ilotion of Mrah as a gi'ft from God to man has been d,Lscussed in 
Chapter 2 See also GaHthler, Hayy Ben Yaqdhân, pp. xii-XIX. 

r 
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unlqueness of hls position and the nature of thls grace. Only wlth hls.lnceptlon Into 

society does ~ayy understand although he may not appreclate t~e practlcal need~ of 

society. 
6 --, 

4.3 Further considerations of the genre: 

~ . \ 
One of the major problems ln Interp~etlng t~e rlsâlah Is Its position between the realms 

of religion, myth and philosophy - which has kept allve the 'Issue of crltleal 
. 

Interpretation through the centuries, at any rate ln the western Interpretation of the 

• risàlah. TOday, when the distinction between the East and Wes~ Is no longer so 

selt-evldent, If not with reference to Ideologies then at least ln the manner ln whlch 

scholarly studies are pursued, one might reasonably expect the uIlgerstanding of the 

1-
ris~lah in terms of distinct 'genres' to be lowered, ln order to appreclate the rlsalah, not 

merely for what it st~nds but also for what is, ln IIselt. In order to elucldate the above 

factor, we shall briefly comment on the-relev~ml points which allow us to perce Ive the 

point of conjuction between myth and phifosophy and then exp10re thelr relevance to 
Q .1. <1 

the risalah under study. .~ 

" Just as in the Interpretation of the rlsâlah as an allegory, one has to be aware of , . 
" 

tbe varied Interpretations and usage of the term 'myth' and perceive ln Whlch manner 
'. . 

and to what e.~tent the risalah may be consldered a myth. Most crltles fllld It easler to 
1 

conslder the, risalah as an allegory rather than a myth, since the Id€a of, the myth 

immediately conjures up th.e notion of the primordial impulse in archaic socletles, as 

weil as the association with the symbol whlch in sorne ways, the rational' presentation . 
of the risalah seems to deny. Yet, the risalah, with ail its rationallty is more akln to the 

myth in 'form', since it tells a tale (mythos = story) and in content, slnce It Is developed 

in the Hnes of an Adamic rnyth. Hence, it Is closely related to the genre of the myth 

? 

----------------------~ ~------

... ' 
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" 
whose main purpose Is IInked wlth the study of "origins".304 

, ' 

One,mlght say that the pr!mary'~vel of the 'myth' 'is its use of the tale to actualize 

, the fUl1damental questions raised in archaic socie!ies. One might deflne thls level.as 

the movement from mythos te> logos. These Iwo words ~een in contrast to each 

other. 80th these words are translatable as "word" or "speech" but wQilst mythos Is the 

Word for a story concernlng gods and superhumae befngs, logos elicits "argument".305 

At the Secondary level, there exlsts the tendency Jo philosophize, as ;it had been 

employed by the Chrlstia~ gnostics and 'l>the early Isma'ilis, who were aware of 
, . 

phllosophical precepts and were familiar with the works of Plato and who employed the 

'myth' in the light of su ch a background.306 This approach may be defined as the . 
movement trom the logos tq tnythos. In this sense, Ibn Tlffayl is very Aristotehan and 

begins trom the cO,ncrete world and moves to the spiritual. Both these levels are _ 

metaphysical, rather than ratIOnal sinee they deal .with 'of/gms' . . Yet, they arè' qat 
c ~~~ 

distinct from each qther and often interlap, a good example of which Is the Bible. 
J • 

Hence, we see that if one were to understand 'myth', 'allegory' and 'symbolism' within 
, 0 ~ 

• 0 e 

the context of their 'noble' history., and outslde the general usage of fiction (= falsity), 

then one may weil perceive these 'definitions to be interchangeable. Even if'lbn Tufayl 
" . 

o -

uses a tale, he develops the story within Aristofelian precepts and yet avoids being 

logocentrie. Q 

304 Cf. Ibn al-Khatib', Rawda(pp. 281-28A. -.. . '. f 
I,E 

305 For a general discussion for the "religious expressiveness" in which the "myth" 
, funcUons and responds tO, see K. W. Bolle, Il My th: an overview," ER, 1986, X, pp. > 

2Q1-262. 

306 See H. HaJm remarks on "gnostie 'Myths" in Ismaillsm ln his Kosm%gle, pp. -
115-127. "Halm studies how the A~am/lblis myth talf'es on a gnosfrc meaning wit'fÏ 
the early Isma'ilis and how it is related to the sophisticated cosmologieal system 
whieh evolved in Isma'flism." ' 
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The rational activity and the speculative dialectics of",~ayy's approach may afflrm 
" 

the philosophical thesis but they do not deny the mythical one. The issues that the 

risala~raises regarding the destiny of rvfàn - hi~ origins. Issues" regarding creation. the , 

interaction ~between the sacred and the profane. ail thase questions are the common 

bases of both mythology and·philosophy. The difterence belween the two m~des nes ln 

\ the method of approach - whereas 'myth' Is 'story'. philosophy uses thé 1 atlol)ale of 

argument and syllogistics. We consider the rlsalah to be an example that the notion of 

Islam as a 'rational' and 'nonmythical' religion IS not sa self-evldent. Hence. Ibn '~IJ~~Y! 

has the advantage and the iligenuity to. utilize the methodologles of both tlle fields la 

a~drtissues whlch ~hey have ln comm;~ His treatment of bath Ihe realms wlthlll a 

sirwle structure is. in many ways. uniqu.e. Il elucldates that whllst ono rnay soparato the 

genres in form. if not in content. yet this does not deny the possibliity th al Illey can 

co-exist not only rn 'content' but also ill the treatment of the 'content,.307 Duo to the . . ' 

close...-relation bJtween 'myth' and '~eality,.30B there -no lon~er exists the 1100(1 to 

~ 
undermine one at the expense of the other, especially ln the case of the rlsalah under 

Q, '" ~ 

, -

study, in whlch the two genr.es converge . . 

The definition" of the risalah as a 'philosophical romance' captures the rnovornent 
a 

from myth to philosophising. Yet It still does not suggest the mystlcal elornonl wtlich 

according to lb!"! Tufayl himself. IS the ultim"ate goal of the risâlah. It IS a deliflitloll IIlé!,.t 

has been commonly used by the crilrcs of the nsalah. 

307 See E. Cassirer, An Essay on Man (New Haven: Yale Univ. Press, 1944). Cassirer 
considers the "symbolic form" of myth and religion to be directly related 10 Cl series 

-of the other symbollc forms of language, history, art and science. He soes Hw 
movement between the different symbolic forms HeOstoates. "In the developrl)'(ml 01 
human culture we cannot fix a point where myth ends or religlOll l)eglfl~3. In thû 
whole course of its hlstory, religion remalns rndlssolubJy connecteeJ and penülrall](J 
with mythlcal elements" (p. B7). 

'308 See also M. Ehadé, My th and Reallty (New York: Harper & Row, 197~») 

" 
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We have also come across. varlous other references, ta tfle rlsàlah withln the 

Spanlsh tF-ad/tion. Cruz Hernandez309 has unçJertaken sorne relevant sfudies 'on Ibn 

-Tufayl. There Is also the thesis pOlnted out by Menendez y Pelayo and further . , ..... 

elaboraJed by Emilio Garcia G6mez that Ibn Tufayl's '!ayy Ibn Yaq~tm shares with other 

works such as. the Spanlsh writer, Balthasar Graeian's (d. 1658) E/-'Criticcm,31{) a 
- <1 

eommon Arable version of the tales that surrounded the figure of Alexander, who was 

popularly alluded ta as "Dhü al_Qa;nayn".311 

Il' Is possible that when Ibn Tufayl alluded to "our ancestors" with reference to~he 
. 

story of '!ayy Ibn . Yaq~à"n,- he had in mind one of the tales that surrounded the figure of 

Alexander. Garcia G6mez has made a comparative study of""the Arabie tale ~ntitled 

Hlkàyat Dhi al-Qarnayn Abi Marathlb al-Hlmyari wa qlssat a/-sanam, Malik wa bmtihi. 
• Q ... • 

}"Jh/ch may have been the corn mon soureé of Ibn Tufayl's risàlah and Balthasar 

~~ Grac/an's El Gnt/con. This source also shares some common details with the 

Hermetlstle version whieh appears to have been Ibn Sinà's 'source for his Sa/am'an wa 

Absal. One yvonders if Ibn Tufayl was famlliar With the Hermetistic version whieh -wa$ 

trMslated /nto Arabie by J:lunayn ibn Is~aq or whether his souke for the analogous 

detalls was Ibn Sioâ's tale summarized by Ibn Tufayl. 

309 Cruz Hernandez, La FI/osofla Arabe, (Madrid: Reyista de Oeeidente, 1963), 229-250; 
idem. H/storia de la f/losofia Espanola, (Madrid: Associon Espanola, 1957), 1, 1 
369-418; Idem. Hlstona dei Pensamlento en al-Andalus (Madrid: Bibllotheca de 
Cultura Anda/uza, 1985). 

310 W. M. Watt, "Iskandar," EI,2 1969 , IV, p. 127, 

311 Garcia G6mez, "Un Cuento arabe, pp, 1 ~67, 241-269. Cf. Gauthier, Hayy, 
pp. vii-xiii. A. Pastor, The Idea of Robmson Crusoe, pp. 126-144. Pastor also gives 
us a summary of the earlYoArabic tale (pp, 132-144) which is said ta be the source 
of El Crit/con. and Ibn Tufayl's risalah. Cf. A.H.Habibi, Nigahi bih Sa/aman 0 
Absal-i Jàmi (Kabul: Anjuman-i-Jarl1i, 1964), pp. 16·'18 . 
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If we really wish to ascrlbe "sources" for the tale used 'by Ibn Tufayl, we need to , 

~ook at: 
• l. 

1. The Hermetlstlc version of the tale whlch had baen translated Into Arable by 

':!unayn ibn Is~aq. 

• ~. The Avlcennan version of Sa/aman and Absa/, whlch Is avallable Id the 

summary made of It by Na~rr al-DTn"!ÜST. 

The Arable tale which has 'been studled by Garcia G6rnez ln relation to the 
o " 

3. 

risâlah. 7 

, l'he first two tales have been related to Ibn :ufayl's rlsàlah ln the tlrst place due to 

the allusion in the Prologue of the rlsalah, that the names of the dramatls personae I;ad 
'J' 

been originally used by Ibn STnâ. We find sorne analogies between Ib,.:ufayl's rlsalah 

and th~ Avicennan Sa/aman and Absa/ such as the manner in whlch I.bn :ulayl's ':layy 
Q . * .. 

and Ibn Sin~'s Absâl were rescued by an animal, but as we have Indlcated earller, such 

simllaritles are common to a bOdy of literature rather than these two specifie tales. 

, , 
Garcia Gomez wished to show how the common source 01 both the Cr/tlcon and 

':'ayy Ibn Yaq~an is thé Arabie tale referred to above, which he had tlrst dlscovt3red ln 

the -Eseurial Collecti~n.312 His study aimed to refut~ the statement mad_e by Gauttlier 
o 

that the tirst part 'of E/ Cmlcon , was a clear Imitation of Ibn Tut ayl's J-Iayy Ibn Yaq~an, by 

II1dicating that' thé aelual source of f!ayy ibn Yaq~ân and El Cntlcon was thls Arable 

tale.313 To this end, he draws the analogies between these two stories su ch as a) the 

island which is centrally situated and which is alluded 10 as Arin and Sara,ndlp ln the 

':',kayat. b) The abandontnenl of the child ~n slmi/ar cirumsla'nce~ ln both Ihe tales. c) 

The rescue of the child by a gazelle who had lost her kld. d) The rallonal discoverlas by 

• Il 
312 Garcia Gomez, "Un cuento arabe,"p. 3. 

313 Gauthier, Ibn Thofail, p. 52. 
op 
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the_protagonlst of the world that surrounded him and his"uniqueness. e) His imitation 

'Of animais. t) The Wazir teach~s the Prince how to speak. ,g) The fortituous 

clrcumstances whlch resulted in a return to the original island: h) The mission of the 

WazTr ,and the Prince to teach the inhabitants the truths of religion is a success but 

o ' 
Hayy and Absal are unable to reveal the haqiqah to the lllassès. 1) The pradlgal chlld 
.... • iJ 

belng torglven by her tather in the '!tkayah- detalls whlch are not there in Ibn :!"ufayl's 

rlsalah.314 

However, there are many dlfterence~ between these two tales which we reter to 

brletly slnce these do not form the main purpose of our study. Firstly, the narration is a 
-

story wlthln a story Le. it ~s narrated to the king (Lé. Dhü al-Qarnayn) by a monk (râhib). 

The story does not contain a detailed exposition of its hero'~ growth, neither does it 
\) , 

follow the rational exposé used by Ibn. Tufayl in the greater part of his risalah. There is 
J ' . 

1'-'" 
no mystlcal experience, no quest for the vision of the One and so torth. Even the focus 

of paraI/el incidents in the two tales are reversed; such as tlle encounter between the 
.... 

Prince and the WazTr. The prince flees out of tear and is pursued by the Wazir. In Ibn 

:ufayl, it is ~ayy who pursues Absâl. The element of fear does not exist on his part;, 

':fayy feels that Absâl is one of those htgher beings who had attained the vision of the 

Truth and he wi$hed ta know him better. Yet Ibn Tufayl may have been familiar .with 

this tale sihce some of theltietails of the 'stOry' of Hayy do coincide with the Hlkâyah but- -, ..., . 
M , 

·such details are not uncommon to general epic narratives. 
c 

Figure 10 illustrates how many such elements are considered ta be common in the 

creation of an epic. Some ot' the detail~ of the ':'ika~ah whic;)are absent in Ibn Tufayl's 

risalah are. the confrontation between U'le animais and the Hero, the presence of the 

serpent and the dragon and other qUaSim~ical figures ~nd incidents. Moreover, what 

314 Gamez includes an edition of th' Arabie tale in his study, "Un cuento arabe," pp. 
265-269. . 

, . 
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,is of relevance to Ibn ,,!ufayl's use IS not the myth Uselt, but the use of' the myth to 

convey those e/ements which are common to religion, philosophy and myth. 

" 
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o 

,:,ayy Ibn Yaq~an has also been referred to as 'a "philosophieal allegory,,315 or an 

"allegorleal prose-poem,,'.316 As a literary mode, the allegory has remained an 

unresolved Issue ln theoretleal erltlclsm. The allegory is often viewed in a pejorative 

sense as 

... wooden, barren, Ineffeetlve or ugly ... It is a statement which expresses 
the furthest reachlng truths about Qurselves and the world ... in a 
lopslded, 'referentlal, Indirect mode.317 

On the other hand, the term al/ego((a has its own 'noble' histo-ry. It has been 

consldered as a fOrm whlch expresses higher realities whieh may be understood only 
'" 

thr~gh the tale. 318 ln order to highlight the Importance of this notion, an allusion to· 

the "allegorical se~se,;ç of Scripture i't,Tedieval History, and the problem of ta'wU as 

used by Muslim theologians and philosophers, will have to suffice here.31 ~ ':'ayy ibn 

Yaqzan may be considered an allegory to the extent that thêre is sorne sort of .- . 
'typiflcation' in it, but if one were to understand the allegory as being an artificial 

315 T. J. de Boer, "Ibn Tufail," ERE, 1961, Il, p. 72. 

316 A.rastor, Theldea of Robinson Crusoe, p.121. 

317 Paul de Man, "Paseal's Allegory' of Representation'," in Allegory and Repr~sentatlon, 
ed. S. J. Greenblatt (Baltimore: John Hop~ins University Press, 1981), p. 2. 

" 

318 Plato used the allegoncal tale for the purpose of education. The Greeks and 

1 
\ 

,consequently, Islamlc phllosophers from al-FarabT to Ibn Rushd advocated the 
necessity of addressing the dlfferent strata of society III a manner befltting tJllelr 
understanding Although Plato ridicules 'laies' such as Ihose of Homer as the O 

propagation of 'falsily', he himself uses vanous 'tales' III order to convey 
metaphyslcal realltles It is thls distinction whlch separates the two aspects of the 
'tale' that has to be taken IIlto consideration whlle deflllll1g the rlsalah as an 
allegory. Plato's parable on the cave shares some simllanties wlth Hayy Ibn 
Yaqzan. In thls sense, the rlsalah mlght be conSldered an allegory but 
unfortunalely most cntics of the nsalah do not clanfy what they mean wh en they 
refer to tI1e nsâlah as an ailegory and consequently, convey the notIOn that It is an 
allegory. slnce its characters adhere to unreal typlflcatlon. See also Irmgard 
Christlansen, Ole Techmk dera/legonschen Ausiegungsswissenschaft bel PhJlon von 
Alexandnen (Tubingen: Mohr, 1969). This IS a bnillani study of the allegory. III the 
context of ItS 'noble' history, wlth speçial reference 10 Philo. 

: 319 R. Paret, "Ta'wil," El, IV, p. 704. Corbin. AVIcenna, pp 28-34, 50, 162, 260. 

\ . 
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personification of purely abstract prlnclples, then we would do lItt1e Just/ce to the 

risalah by referrlng to It merely as an allegory. In terms of the modern distinction 
. , 
between "allegory" and "symbol",320 the term nsymbol" would be Inore approprlate. 

Majld Fakhry also refers to ~ayy ibn Yaq~lm as an allegorlcal novel and a 

philosophical allegory.321 The Question has been addressed by oth~r crllics sueh as 
1 

de Boer who put forth various reasons why Ibn :ufayl needect to use the 'allegorleal 
, . 

story' to enunciate philosophical Issues. Ho~ever, aeeordlng to Ibn Tufayl hlmself, the 

reason why he uses. the 'tale is precisel~ because It Is more direct and experlentlal and 

,not merely theoretical. While referring to the encounter betwee~ Salarnan and ~ayy. 

Fakhry adds: 

This adept Salaman of the outward and literai. however. was nofvery 
dispo§~g to listen to the mystical and allegorlcal dlsQuisitlons of 
t:layy. . 

Our Interpretation of the' textual section referred to by Fakhry would be that Salàman 

was unable to understand the message that ~ayy wishes to convey preclsely beceusè 
~ 

f:iayy does not convey it ln the aJlegorical mode thet was used in the tradltlonal religion 

-- not due to its narrow message. but due to the necesslty of reaehlng a v8negated 

populace. lt wo'uld be dlffleult to deny t~e "allegorieal'" e/ements iri'dhe rlsalah but what 

is essential to our understandlllg of Ibn :ufayl is his use of the allegory. Accordlllg to 
" 

320 "Allégofle a un sens presque toujours péJoratif: on signale la "froideur". la 
pauvreté, la fadeur des allégories. C'est que les élément qui forment l'allégorie 
n'Qnt pas d'mtérêt propre, ni même. souvent de signlficati.on Quelconqué, en dehors 
du rôle Qui leur' est Intentionnellement attribué. Elles sont nécess<lÎrement 
artificielles et presque tOtJfJours compllqées. - Au contraire. le symbole Pel}{ être 
vivant, évocateur. parce que l'Image y a un Intérét propre; elle vaut par elle-même 
en même temps que parce qu'elle suggére; que/que chose des sentiments qu'éveille 
le symbole enrichit donc l'idée symbolisée." (TA. de Laguna). Clted by André 
Lalande. Vocabulaire techntque et critique de la phllosophlé, s. v. "Allégorie," 3 7 -38 

~21 M. Fakhry, A Hlstory of Islamlc Phllosophy, (2nd. ed; New York: Columbia Umv. 
Press, 1983), pp. 264-265. 

322 -IbId., pp. 269-270. 

"-



( 

( 

126 

Ibrl Tufayl, It Is the "outward" whlch Is in reallty "allegorlcal" and not the Mtm which . , . 

J:iayy experlences. Hence, it Is not J:iayy's "dlsquisiti<:>os" that are "allegorical"; .on the 

contrary, Sa/aman's "rules" are '/Iallegorical" ln the true sense, because they disguise the 
Q \ 

Truth (experlenced by ~ayy' dlrectly) in Images. Such a confrontation between th~ ~ahir 
. 

and the ba~m may also be percelved ln the exchange between ~ayy and Absâl which 

has been clearly elucldated by Gauthier: 

G'est seulement après que notre solitaire est parvenu de lui-même à cette 
connaissance intégrale, d'abord discursive, puis fondue eri une 
Indlvis1ble unité par l'illumination de l'intuition extatique, c'est alors 
seulement, qu'Açal survient pour lui faire connaître non pas la moindre 
vérité nouvelle, mals uniquement des:> symboles Imaginatifs de certaines 
hautes vérttés' philosophiques, symboles apD!opriés à la faiblesse 
d'esprit du vulgaire, et dont l'ensemble cO,,\stitue proprem,ent, avec 
certaines dispositions légales et certams détails rituels, qui ne sont point 
des vérités des ordres, la religion prophétique. Ce n'est pas Açal qui 
vient éclairer: c'est Hayy qui dorme à Açal la cléf philosophique, 
l'Interprétation, adéquate, de ces symboles religieux obscurs, dont les 
théologiens ne savent proposer que des interprétations dlalectiqt!les, 
divergentes et plus ou moins erronées. H9yy, en effet, expose le premier 
à Açal sa sc.{ence, sa philosophie, sa mystique; et Açal 's'avoue à 
lui-même "queJtoutes les traditions de sa Loi religieuse relatives à·Dieu, à 
ses anges, à ses /ivres, à ses envoyés, au jour dernier, à son paradis et 
au ·feu de son enfer, n~ ~ont que des symboles de ce qu'avait. aperçu à 
nu Hayy ben Yaqdhân. 2 . -

Ibn Tufayl wishes to u-nveil, through the risâlah, the secret that. shrouds the 

appreher;sion of the Reality and the only way this could be expressed IS through the 

tale of ~ayy, Absâl and Salâmân, which would pomt out the path -t~at .can only be 

traversed by each rndlvïdual through his own experiences. 

If ~~yy had couched his 'message' m the allegorical mode, then his message would 
, 

have b.een similar to the message of the revealed religion and may have been 
~ 

understood by the people, in varying degr-ees The presentation of this problem is 

wrought with irony. Ibn ~ufayl himself does Ilot allow his protagonist to use the similie 

32;3 Gauthier, Hayy ben Yaqdhân, p. xviii. 
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or the allegory to express the experlenee of the Rea lit y to the masses. Yet the symbolle 

metaphor 'is used by Hayy, albeit as the author-narrator, to express Hayy's mystleal 
1.. • • 

experienee and Ibn Tufayl hlmself needs to use the 'mode' of the 'story', posslbly to . . , 

proteet nimself fr,am any serlous allegatlons of heresy. 

One might ex~mine whether ~ayy Ibn Yaq~an may be eonsldered as an allegory ln 

the sense that the tale Is the only way in whlch somethlng of the divine eould be 
• _ t) .. 

understood by mortals. Henee, the allegory would no longer be eonsldered 'fiction' ln 

its etymologieal sense of the 'fa Ise'. Hayy ibn Yaqzan may more oaslly be understood as ., ~ 

an a1'I~Ory in this sense'shorn of its negatlye~ eonnotatlo~s as 'dldaetle IItj3rature( or a 

1 ' 

'false artiflcial form.' l:layy, Salaman and Absâl are also 'real' el1araeters (note: Ilot real 

people). They are 'superhuman' but they share with 'normal" human belngs not only tl10 

eharaeteristie of 'huI'Danness' but the 'essence' of humanity - they are the stllft Ihal Ille 

is made of. 

The defmition of the risalah as a 'philosophrcaltreatt-se~{eQds t_o Ignore t,he Iiterary 
, .' "-'-.<: .. ::--.. ---

element of the story in the book: It sees the story ..as merely as a garmenl (Or~a-sfij'9l!d!). 

for the philosophieal content. It is a rigid deflnition whlch allows no scope for the 

'Imaginative' 'élement and whieh raises questions as to why Ibn Tufayl needed 10 use 

the 'genre' if he could have eonveyed the matter wlthin the scape pt a 'treatl~e'. 

':'ayy Ibn Yaq~an is closely related to the 'trealise' in that It Is "a systematle 

presentation ot' ideas", but these ideas are developed wlthln the frar:nework of &:J s~ory, 

which has its own relevanee and which Is an Integral part of Ihe rlsalah, By calling 

'7ayy Ibn Yaq~an a phllosophieal treatlse, one would b~ requcing hlerature ta 1heory. ln' 

'7ayy./bn, Yaq~an, the charaeters are not subbordinated to the 'aulhor's thesls • they are 

\ 
\ 

,f, J Q • 
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Interestlng ln themselves and are, not mere "!arionettes controlled by strings. The 

manner ln whlch Ibn Tufayl deals wlth the relevant issues may point to an unconsci?us 

propaganda regarding these issues but it does not reveal the specifie design of the 

wrlter.of a phllosop~reatise. What makes a work of art immortal is not the specifie 

doctrine (whlch generally Is not original) held by its author, but the wholé quality and 

texture ot thought and imagination that goes into it. This is certainly true of Ifayy ibn 

'Yaq~an. Hence, both the torm and the content of the risalah are important and cannot 

be radically separated. 

HoW'ever, there are certain 'aspects ot Ibn Tufayl's work which tend towards what 

one mlght cali "rational mysticism" of which Ibn Tufayl may be considered a chief 

expo~ent. Acc,ording to the thesis presented by P. Merlan, even the works of Ibn Rushd 

are not dlvorced of the mystical el~ment and m~lY be perceived in the light of rational 

mysticis~ w~ose precedents may be traced back to the neo-Anstot~lian concepts, i.e. 

the sources ~t the philosophy ot Plotinus.324 

_ The tact that Ibn Tutayl does not use the treatise as a mode of expression points to 

o .several thlngs: He may have used the genre ot the 'tale' to express views which he 
1 - , . 

cou Id not have expressed ln the 'factual' torm - hence the literary form would be a 

process of dlssamination ot the philosophical message that it contàined. This, 

" 

however, does not entail his readers (or critiesl) to eonsider il as a philosophical 

treatise. One- may more accurately note that his younger contemporary -l;Jsed the 

philosophical jreatise to tackle sorne ot the issues which Ibn Tutayl addresses in Ifayy 

Ibn Yaq~{w. Sinee Ibn Tutayl uses the story as a mode of expression, one cannot 

consider it a philosophical treatise per se and we have to accept the literary element as 

Pfrt and parcel bt the author's presentation . 
• 

, 324 Cf. P. Merlan, Monopsychlsm, pp. 53-55. 
1 • .,. 
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Hence, we have dealt wi)h the -Issue of d_eflnltlon<'-by comparlng the risàlah wlth 

other narratives as weil as by examinlng It as a myth and allagory. In terms of Its 

compoÎ1ents, the risâlah belongs both to the lIterary and phllosophical realm as we 

shall examine below. 

4.4 The structure and the division of the book 

- p 

, The Idea that the structure and division of ths book Is important, has gained adherents 

in both the camps - literary and philosophlca!. Its iogical'structure has ereated an 

inter~st in Its philosophieal th,emes whieh address a problem that Is consfdered to be 

one of the major issues ln the Islamic world i.e. the reconcillation of religion and 

phllosophy; this also r~flects a relevant issue in thé politlcal milieu 01 Ibn ~ulayl's lime. 

Viewed in the literary mode, the book reveals a structure which is geared to a 

'well-defined composition. Baside contnbuting to the structure, the division of ~ayy's 

develop.ment into seven stages lorms the skeleton upon which the varlous Incidents ln 

his lite are butlt up to form a who le. The movement Irom one slage 10 the olher endows 
" 

the book with a harmony, as in q musiéal piece. There IS an upward movement Irom 

one stage' to the other till il reaches a cres-cendo and Ihen there is the laJling movement, 

a device.to release the tenS1on. Within these seven cycles, there are four deflnlte stages 

- like four quartets: f:iayy's chlldhood whlch lasts lill he is se ven years old; h_is youth 

(the inquisilive enquiring mind) - till he is twentyone years old::>the metaphysical quest 

which begins when he is twentyone years old and culminates with hls mysticàl 

perf.ection w,hen he is fi ft y years 0ld325 and his encounter wlth Absàl and Society. 

325 After the seven septenaries, Ibn Tulayl glves his mystic an additional year belore he 
attains the "Vision"; whereas each seven year perlod generally indicated the· 
completion of a particular J?hase of '~Iearning" by ,:!ayy, It Is after the 7 x 7 years 
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Generally, the end of each phase of seven years years Is marked by some 'event' whieh 

changes or further develops the direction of the action. Hence, when Hayy is seven 
, . 

-
years old, he covers hlmself up wlth the feathers of an eagle. This distinguishes) hlm . \ 

trom the other animais around and marks the end of hls imitation of the animais 

around hlm. There is also a psychologieal and phllosophieal anthropology impliclt ln 

these phases. Hence, there Is an overall physical, mental and spiritual development. 
(' 

The divisions ln the book follow the classieal pattern in a dramatie medium ~ ~ 

exposition: Spontaneous Generation; crisls: the Death of the gazelle and diseove~ of 
'" - . 

6 

the spirit; climax: the Mystical Experience and anU-climax: the fallure to affect society 

and the retum to the Island. This indicates that the literary mode is not just used as a 

method of dlssemlnation - it has meaning in itself and must also be appreciated Jor 

arf's sake. The work as a whole eonsists of three component parts - the Prologue, the 

Story and the Epilogue. 
/ 1 

~ayy's mystieal qua philosophieal pilgrimage presupposes Shakespeare's later 

. 
division of the seven stages in man's life. The use of the number seven is also 

symbolical. This division contributes both ro the iiterarY~OSOPhlcal approaeh. 

As a Iiterary work,. ':'ayy Ibn Yaq~an has a defmite structure whlch is enhanced by its 

subdivisions: we have a prellminary Introduction, which)s qUite ilke the Prologue of a 

dramatic piece in which the author or the chorus introd~ce the purpose of the book.326 

. However, there exist certam differences between the form and content of the Prologue 
,----------------

that Hayy gains the true knowledge of the "Essence" through his own expenence 
One wonders why Ibn Tufayl marks blayy's experience by the 49 plus 1 year - is It to 
anticipa te the movement Jrom one èompleted mode of knowledge i.e. the mysticar 
experience towards a new and different exposure to society? Ibn Tufayl is 
however, silent about this departure from the nqrmal structure that he un'dertakes 
ln his risalah. 

326 The division of the work has been briefly exammed above m companson to other 
tates. 

\ 
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and the main body of the risalah which suggest that the Prologue mlght have been a 

later addition to the text.327 The division of ~ayy's physlcal ~nd mental Journey 18 

equlvt:llent to the path of the mystlcs towards the Vision of the Divine and Is closely , 
allgned ta the ~üfi path., 

" 

4.5 -Character types 

The character~ ln thfs risalah do represent types which are to sa me extent. parallel ta 

the later éomedy of humour characters in English Drama, who are typlfleq, accordlng to 

the prevalent humour in their biologlcal make-up. Ye! they are not the 'fiat' Characters 
~ 

generaily assoclated with the 'Comedy of' Humours' allegory. Ibn Tufayl certalnly 

intended to get across a message and he used hls characters for such a pur P?se but 

he steers clear from the moralistic overtones whiGP are embodled ln such allegorles. 

. . 
Although f!ayy ibn Yaq~{m cannot be considered an allegory ln the pejorative 

sense, there Is u~doubtedly soine sort of typtfl?fltlOn as fa'r as the dramatls personae are 

concerned. Ibn Tufayl uses several methods to produce certain characteristic Ideals ln . ... ' . 

the mind of the reader which we will study ln this sectlon. These methods lend 

themselves not only to a general-Iltera;y Interpretation but also reveal the doxtrous sklll 
-, 

'of their author in moulding his materiarlo fit various requirements. We. have examined , , 

the 'typification' 111 the nsalah in the dlfferent contexts in whtch il has been utllized. . . 
1. : as a mode of allegor~zation; 

2. in comparison with the existent 'types' in Ibn STna. 

3. as representative character types. 

.0 
{> 

32Z See above no. 122. 
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as representation of '~orklng models' that existed in the soçiety of Ibn Tufayl's 

tir1ie and so forth. 

t;iayy ;~ representative 6f mankind. 

~ayy used as the spokesm~ for Ibn Tufayl's scientific frame of mind. 

The symbo/lc flgurizat/on Is self-evident: t:fayy represents something more than 

~Imself. By the very virtue of his blrth, he Is set aRa~t fram the rest of mankind and ~ 

represents .trom the very beginning, the potentlal f6r perfection. Yet, he is 

, -
representatiye of mankind at its best. Again, his blrth as a human being apart from any 

aw~reness of the human race endows him with the role of the,primordiàl man - this rol~ 

is extended through his self-discoveries. His raie ~n the discovery of fire make him a 

~ 1 
representative of the 'flrst man. ft also brings about a confrontation of the relations 

1 , 
between the mystlcal and practical eleme~ts in man; it is not really P.romethean since 

Prometheus also represents individualism328 and the r91e of man as Man ag;3inst Gad 
v 

whereas Hayy represents man as the "im~\qe' of Gad -- the fnsan ai-KamI! and the' 

submersio/l of thé self. \ 
Every event in t:fayy's 'normal' IIfe aidS' in the consummation of the Divine: His 

'l' 
dlscovery of flfe may ~o_t be considered prometheà~:s(ce ~ayy does not steal the "tlre". 

'thue the whole risalah might have represented to s~me the RenaIssance Ideal of Man 
o . . ' 

as M,m, it appears ta us that ail signs of indlvidualism are submérged within a "divine . ' , 

plan""which assists' Itselt air the more strongly, outside the aid ai. a "messenger". On 
,. 

the other hand. ~ayy's raie and hls discovery of tire 1 may equate him with Prometheus 

as embodied in Hermetistlc gnosi~. where the promettiean element 
• 

328 

o 

Such a view of Prometheus in t~e spirit ot the Renalssanc 
Engllsh Rom'antic poet, p, 8. Shelley's (d. 1822) lyric drama, Prometheus 
UnGound, Where he modifies the Greek legend ta exemplify t e liberation of 'he soul 
of man from the bonds of tyranny thât bind it ln the name of od. 
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individual s·oul which does not ,bow to -collective rule.329 Henee, Prametheus Is the T' 

Man of IIght whose fetters represent the terrestrial Adam.330 This aspect also conClUS 
, 0 

with the role that ':Iayy plays in the rlsâlah, belng th~cePtacle of IIgl11 and 

symbolising the soul of terrestrial man. Undoubtedly" ':Iayy rn/Y be assoclated -witt) the 

Insan al-Kamll -- the microcosm .- or the Image of the Divine as Man, but no war Is .. o 

waged against the Gods as is the case with Prometheus. Further, Hayy cannot bé sean 
o· • 

as representing a "culture hero" who hastens the pace of progress; he does nolObrlng 
, 

tire to men, but .qiscovers It for hlmself. Hence, Ibn ToUfaylO speaks more IIke an 
., 0' " -

anthropalogist putting hls theory of the invention of human culture ln the torm of a • 

romance uSing lB mY#:Ios, but nat creating -a mythos/drama ln the sense of an arctialc 

poet. 

. 
\:) 

Even in a world that Is marked~ by a balance, ~ayy is -distlllct tram the animais 

around him. His psychological development as a belng apart trom Ihe otller animais, 

pl1yslcal differences and the use of Ilis hands as supenor 10 Ille fore·llmb..c; rnakes Hayy 
, 0 

a 'higher' animal. However, Ibn Tufayl is not really concerned with blologlcsl evalution. 

':Iayy is human trom the beginning and even the nolion of l7ayy's spontaneous 

generallan correSponds wilh the actual development of the foetus Ir) the woml). The 
. . 

emphasis is rather on the "cultural" evolutian of Plan There is also the emphasls Inat 

man, whether he is born in J, Isolated or populated land, is a betng apart trom other 

animais. Yet, ':layY's blrth under the favourable cllmate of the i~land puts foward tho 

cause for nature' over nurture. ~ayy, in his self-education, is more "cultured" and 

"noble" tha." the masses oi sar&n's ,sland who are "n~ beller than, animais" 'due to 

Iheir greed and corruption.331 _ -

329 Corbin, AVlcenna, p. 19 

330 IbId., pp. 232-233. See also the gnostlc Adamic myth tn early Isma'Tllsm whlch has 
been dlscussed by t-t. Flalm, pp. 87,104-109. - "d -" ." 

) ...~'" 
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The question n6w rema~ns as to how Ibn Tufayl uses his -charaeters to refleet the 
\- - . 

musllm 'Ideal'. BY" aSSlgninQ speeified roles to hls charaeters, Ibn :uf!YI rélives the 
, 

diff?(ent ~tages of the 'way' of the "mYStie I~O the divine. Eaeh ~haracter represents a 

stage as weys the .culminatJon of a partieular 'state'. Hence, Ibn Tufayl uses his 

~aeters as a 'thin veil' to guide aSPir~nts on the path. We think that Ibn Tufayl 

ereated hls characters in such a way that they would represent the different levels of 

J 

P 1 

such a rellglous experience: Le. the three-fold way of shari'ah, !arïqah and .~aqïqah. 

o <>" 

This threefold way has been deseribed as a reflection of the meaning of ta~awwuf in' 

accordanee wilh the shari'ah the Muslim Jaw, the tarïqah the Mystieal path, and the 

~aqïqah, the Trut~.332 Ibn Tufayl gives a~d,ded d;mension to its mear:ling through the 

charaeters of the rlsâlah.333 

. ~I~mfn Is à~ ".xt,e;"e ,epresentaliv. of the S~arï'afl - unable and unwilling ta look 
• 4 

beya ld the letler of the law for fear thal he may be s~mehow tempted away from t.he 
() 

palh which feads to God. Absâl is .representative of !arïqah i.e. the path itself; He is 

~ & 
aware of the law and is able 10 interpret it in such a manner that It adheres to his, . . 
mystlcal yearnings·- he i§ nevertheless bound to symbols (maJ8.z) anti needs to interp~et. 

the letter of the law in order 10 pereeive ItS spirit. Absâl is representative of muslim 

mystiçism or ~üfism. In a sens~. Absàl the comcidentia' OPPositO,c;;; between' t:tayy ,and 

Salâmàn. 

., . 
If] 

331 GM:163; LGAR:151-152. 

~32 See al-Sarrai, Kltab al-Iuma', pp. 27-28. 

~." 333 ~ • ~ 
See also A. Schimmel, The Mystlcal Oimensions of Islam (Chapel Hill: Univ. of 
Carolina Press. 1975), pp. 98-99.' Sehimmel elucidates the use of this 'lhreefold 
way rn ~Ï1fi liter alure. <il 
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':fayy is representative of the ~aqïqah • the stage where ail par adoxes and 
\ 

differences are resolved and no longer exist; the stage where the perception of the truth 

Is Independent of symbols; where one Is aware of the perennlal truths whlch tr anscend . , 

religion, caste or creed. Ibn Tufayl's -characters 'also play dlfferent roi es at dlfferent 

stages of the book thus avoidlng a static representation. The Ideal that Ibn Tufayl Is 

somehow eSPousing Is a cross between ':layy and Absâl. ~ayy, Irl hlmself, represents 
~ 

somethlng that is(distant and not possible for most human belngs. Although he Is Ilot 
/ 

, t 

divine .- Ibn Tufayl does not endow hlm wlth suprahuman characterlstlcs -- ':layy Is tho 

product of fortituOlJs chance or a divine plan, whose odds are rare. Even the 

circumstances surrounding hls blrth are uséd for a double-faceted purpose: a) ln order 

to allow Ibn Tufayl to expr~ss his scientific views; b) ln order ta emphasize tlle perlect 

balance 6f elements and hùmours which al one could allow SUCll an occurence. Even 

whlle promulgating the theory on 'spontaneous generatlon', Ibn Tufayl Inforr:ns tlls 
, 

reader~ that suçh an event could take place in the most Ideal circumstances only over 

a long period of time . 
.. 

4.6 Major issues of a Iiterary nature 

o 

As we have' exammed earlier, the reaclion ta Ihe risâlah in the~West hes been an 

ongolng process since Il was translated int,? Latin .ir~ the 171h cenlury. ,What made the 

risâlah so attractive to ~estern readers'l We think that 'the answér lies in the "lIterary 

themesl/ that the risâlah evokes, whlch in themselves, have played an HTlport::tnt ralo in 

~ ~ ,0 t 

the shaprn~ of western society. We brrefly examine these 'western' 'Ihemes and see 110W 

they relate ta a work which is 'eastern' in nature. . , 

The Philosophus Autodfdactus was the starling pOint of this dlalogui!. The 
/ 

"Self-taught Philosopher" conflrmed a them_el that was gainlng a str!,.>ngholp in the 
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western world whose pivot was movlng trom God to Man. Whether J:law Ibn Yaq~an 

- . 
was concelved ln thls way by Its author is questlonable but it was certainly amenable to 

such an Interpretation. 

Another theme that the rlsalah evoked wa~ of a mystical nature -and sparked a 

dialogue and mlnor controversy in~he England of the late 17th and early'18th century. 
-1 

This was the perlod when tne Quaker Movement was just being established. The 

J ~ " 
"Chl/dren of G.ÇSr reJected ail modes of ritual/zation and believed in the "Ught".334 One 

of thelr strong adherents and leQders was George Keith, who was the tlrst translator of 
;t i 

the rlsalah into English. ~Keith perceived in the risalah, the mode by whlch man~ not 

merely" by the Phllosopher's Reason but through the light of nature, could achieve . ;'" 

knowledge oi God. The mystical aspect of the work and its unorthodox message also .. 
broughfforth praise from Leibnitz.335 

However, the emphasis on the "unorthodox" modes 0f gaining knowlé'dge of the 

Divine were considered to be- dangerous to the Christian faith and representative of 

"enthusiastik notions": thls was the reactlon of S. OCkley who added an appendix to 
. 

hls translation of the rlsalah (1709) wh/ch /ndlcated that some of the theories 
, " . 

expounded by the author (I.e. Ibn :ufayJ) had to be taken .cautiously and should not be 

Interpreted ln accordance with the views of the Quakers or Christlanity. 

J_~334 Qne can also see what Ibn Tufayl had in common with . Adolf Von Harnack 
(1851-1930), a German Church Historian whose works reflect the "essence of 
Christianity" and cali for an "undogmatic", "perennial" and" cultural" approach to 
religion. The gospel that Harnack advocated "requires no metaphysical 
foundations, no articulation -in binding dogmas, no elaborate ritua1, and no 
tnstltutional guarantees." One can see some similarities in Ibn Tufayl's thought and 
Harnack's notion of a "timeless huma nit y" See also David W. Lotz, "Harnack," ER, 

, ~. VI, pp. 198-199. 

335 S e G. Sarton, IntroductIon to the History of SCience (Baltimore: Will/ams & Wilkens, 
19 -1948), Il,286. ' 
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The next theme which we dlscuss here Is the HRC" theme • a theme whlch Is 
- ~ . 

constantly alluded to in the recen~ scholarshlp of the rlsâlah. One rnight qUflstion : 

- Why "Robinson Crusoe"? Can one really equate Crusoe to Hayy anyrnofe than one can . , 

to the Quakers? Why was the Crusoe theme consldered 10 be Insplted by the rlsalah? 

Us adherents note that Dànlel Defoe (d. ,1731) wrote hls book ln 1719. a few years after 

the first Latin (1671) and English ~1674) translations of the risàlah had beell publlshed -

hence, he could have been Insplred by Ibn Tufayl's presentation of Hayy, alone ln hls , , 

Island. Yet, even If Defoe was farniliar wlth the Latin version, he does not really 

continue on the sa me fines as Ibn. Tufayl. His hero Is a 'grÇ?wn' rational man of the 

world, who copes with the situation of flnding himself ln a deserted Island. 

Undoubtedly, Defoe's RC also has its message, is tritlcal of society and alms to present 

the view that some correction was required This rs the extent to whlch any cornparlson 

of the two works ml9ht reach; further comparisol1s could only result ln a larciclal state 
• 1 

; -
of superficial similaritres, However, the idéa bf ~C does not end here, What rnakes the - :., . 
theme of RC attractive to the critics of the rrsâlah was the growrng Intéres! ln thomes 01 ! - - , 

the hero of the narrative and the st ronger footholds that the 'novel' WilS establlshlng 

around this time: This 'was the."pe'riod when the English novel was velng deflnltely 
cr' 

established as a 'genre'; when a ,new genre of the -'plcareque' hero was gaining 

-. 
popularity in the works of D, Defoe, Jonathan Swift and Joseph Conrad 1 he lact tha! 

the risalah was published in I;ngland Just before the advent' of suet! novels, whleh 

J 

begins with Defoe, has tempted people to- see in the risalah. an early preclIrsor of the 

Robinson Crusoe theme, 

. 
This theme Is also linked to the thëme of the Romantic Idèal and the Noble Savage, 

Once aga in, the rrsalah may be seen as an early precedent of these themes that galned 

a stronghold in the works of Rousseau and the Romantic Poets who were" influenced by 

1 
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the French Revolution. The basIc point associated with the Noble Savage was the idea 

of "prImitive slmpliclty", also canonized in European literature ln le bon nègre who 

embodled ail the attrlbutes that man possessed in the Paradisal state before the Fall (or 

before he was exposed to the revealed religion in the case of Ibn Tufay/): natural ., 
goodnes~ Innocence, ph,ysical beauty and freedom trom the wickedness of 

"clvlllzatlon".336 ln ',bn Tutayl, the case presented is the' same qualitatively but the 

emphasls Is, qulte naturally, related to the cultural, religious, eastern milieu of Islam.337 

For example, thls natural goodness and innocence in ~ayy is presented through the 

mystlcal notio~ of f/!rah ~hlCh Is the natural _ diS~itlOn of the soul towards the 

splritual.338 This idea Is very important to the understanding of the risâ/ah.339 

. 
The use of the Utoplan ideal Is another instance of a IIterarY them~ which merges 

on· the phllosophical. The description of Hayy's birth and the favourable climate in a . . , 

Island whlch se~!TIs to be a world by itMlf, evoke the descriptio,n of the Utopia,!_ 

Paradlse, where thère is no sin, no shame, no pr~datory animais etc. ~ayy Is. aware 

that hls nakedness Is a differentlating weakness between hi~ and the animais and 

hence, he covers up but the themes of sin and shame do not enter here. 

, ... 
This theme of native innocence is related to the creation of a Utopian/Paridisal 

St~te. The elements in ~ayy's island that evoke a paradise are undenlable''But one has 

to be more cautious to read in Ibn Tufayl, the presentation of a Utopian Ideal, whether • . . ~, 

336 See also C. J. Brauner and ·H. W Burns, Problems ln Educatfon à.nd Phtlosophy 
(Englewood Chffs, N.J.: Prentice-Hall, 1965), pp. 135-136.- l.. 

, . 
337 Theoretically, Ibn Tufayl lived in the West i.e. in Spain and and North Africa but ln 

terms of modern day understanding, Ibn Tufayr'lived ln a milieu which was 'eastern' 
ln its nature. . 

338 S. H. Nasr. Ideals and Realtties of ISla~, (Boston: Bea~on Press, 1972), pp. 17, 33 . 
• • il>-

339 See L ~authler, Hayy Ben Yaqdhân, pp. xiii-xvii. L. E. Goodman, Ibn Tufayl's 'Hayy 
Ibn Yaqz8n. pp. 13-16,64-65. 
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one relates it to More's Utopla, Plato's Republte or al-FârâbT's Vtrtuous City. Nelther can 

we relate Ibn Tufayl's rlsalah to Goldlng's Lord of the Files or George Orwell's Animal 

10 
Farm using the premise of a 'thesis/antllhesls' situation. The reason for caution Is 

based on the final result of ~ayy/s experlenees: the retum 10 solitude. This suggests 

that even if Ibn Tufayl Is advocatmg an Ideal Slate, It Is an Indlvldual :;;tate; Il Is the 

state of the soul. Henee, Ibn Tufayl IS not advocatlng the radleal division from society, 
'" . 

which ~ayy's return to the island seems to suggest. What Ibn Tufayl seems to be 

saying is that in order to be attuned to the hlgher world, the Indlvldual must 
. 

eonsciously purify himself of ail material and bodily vices by avoldlng ttie éxcesslve 

Indulgence of these things. The ascetlc slate perfectly embodles Ihe rejectloll of any 

excesses. ~ayy's encounter with society shows hlm that Il Is not, the message Itsalf 

which is wrong, the message, necessarily has to be clotlled in symbols ln order 10 

reach the masses, but a rigorous literalism can only lead to a lack of underslandlng of 

the message. Hence, ~ayy's paradlsal state does not actuaHy suggest Ihe Ideal 

Commonwealth. 

• 
The literary themes that tre risalah evokes, easily mlx with the phllmlophlcal 

content and the confrontation of issues of a rellgous and social .context. What Ihe 

risalah conflrms is that these issues are of a universal context and are recreated -- wllil 

vanations -- in the mmds of writers and philosopher belonglng to ditferent tlmes and 

'different worlds. Hence, the labelling of 'themes' is only ln order to bring thern Inlo 

focus and ln relation to a body of works. 

The use of Irony by Ibn -ruf~yl is mlld and aesthetlcally satisfying Ibn Tufayl shows 

a great Ilterary 'skHI in the use of 'Irony' whictl is effecllve wlthout bemg. obvlOus and 

ornate. There are many' instances in the risalah where Ibn Tufayl uses Irony He uses it 

.. 
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ln order to emphasize ~~yy's uncorrupt nature and confrast it with the general 

susplclous attitudes of "clvillzed" society. We note that when Hayy and Absàl tirst 
" . 

encounter each other, Absâl thinks that he could teach the 'primitive' Hayy ail about , . 
religion; il Is when they are able to talk to each other that Absal realized that J:fayy was 

a much. greater "elev~tedl/ soul, who had already reached the stage that he hoped to 

achleve and was striving alter. 'Also the latter part of the text Is replete with Our'anic 

passages which are used in a ironlcal way by Ibn ~ufayl. Ibn Tufayl describes t~_e' state 

of the people who literat/y adhered to the'word of the Law, in the .Jvords of Law itself, as 

belng no better than animais. Surely, Ibn ~ufayl is belng ironical ln Quoting the Our'an, 

to those who use it to justify their "material" cravings and live under a false sense of . . 
vlrtuosHy. What Ibn !ufayl is apparently saymg is that ~he Our'an might cater to 

materlal upliftment and organized living, but those who crave for these things are 

deeply . admonished, and the same book also speaks of finding a deeper rneaning, 

whlctUs dlscovered by Absâl. Hence, one is given the choice of either being ignorant _ 

of such meaning ln the Our/an and livrng "vlrtuous" albeit superficial lives, or living 
, 

deliberately "corrupt" lives, whose consequences are punishable, or seeking the real 

and deeper meaning of the religion. 

We illustrate another example of Ibn ~ufayl's use of 'irony' which occurs in the early 

part of the text. When Hayy is seven -years old, h~ co"~rs himself up with the wings of 

an eagle. ~ayy had been conscious of his nakedness, which drew hlm apart from the 

other ~'lI1imals. He had p~tiently awaited the growth of antlers, which were a part of the 

other deers wlth whom he Irved. Ironlcally, he wears the wings of the eagle, in order to 

be like the other animais but this makes him a tearful sight and consequently, ail the 

other animais became afrald,of him·and he is able to gain superiority over thern. 

--
---------------------------- ~- ---_. 
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The literary ~eliclty of the rlsalah can also be seen InÎ~ handllng of literary for,ms, 

like the metaphor. Ibn ,!"ufayl uses varlous analogies ln the rlsalah such as that of the 

~ght streàming from the sun ln relation to "the receptlvity of tlJe spirit by varlous bodies; -'-

the ~etaphor of the orator addresslng a multitude; the analogy of the bllnd boy; ':layy's f 

ascent through the spheres ln relation to the ret/ectlon of the sun on a mlrrorc or on 

water. The philosophical content, being presented through the experlences of ~ayy 

within the mode of the 'tale' also makes It comprehensible to a general public and the 

easy, flowing style aids ln the understandlng of such themes, 

4.7 Major issues of philosophical nature 

Ibn Tufayl hlmself admlts in the Prologue that the truth may be percelved through 

speculative reasoning and/or mystlcal contemplation. This twofold approach t9 hl/th Is 

perceived as identical in meaning but differing 111 'force'. In the laie Itself, he utillzes CI 

threefold app·roach. truth as perceived by the philosopherlsclentist, the mystlc/?Î1fi and 

the masses. Ibn Tufayl notes however that there are differences in Ule experlence 

between these levels, hence e~tabtlshing that'the truth as percelved merely through the 

works of Aristotle, al-Fâr~br and Ibn Sina's Shlfà' ren~all1s a half-tru\h His younger 

contemporary, Ibn Rushd assimllates the doctrine of the two lold truth by seeklng a 

conjunctlon between religion and phllosophy wlthm the precepts of the revealed law 

and by dlstinctly classlfylng the three sections of society as Ilaving thelr particular 

functiôns and Iimits.340 

\ 

Man, according ta Aristotelian precepts, IS consldered a polit/c.al animai, but 
, , 

solitude may also bs considered as €ln ,inward asceticism of the soul. ft is independent 

of the active political state. Hence, such an inward state requires wlthdrawal Irom 

340 See G. F. Hourani, Averroes: on the harmony of relIgIon. and ph1losphy (London: 
Luzac & Co, 1961), pp. 32-35. 
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polilleai aetlvity, whether one lives ln an aetual politieal- state, as Is the case wlth Ibn 
1 . 

Bâjjah's Mutawahhld or ln Hayy's Island. Ibn Tufayl Is movlng a step further trom Ibn .. . - . 
BâJjah - what he Is saying Is that If one eannot live ln harmony with oneselt and nature 

ln a politleal state, where materlal temptatlons are hard to resist, th en one has to 

wlthdraw. He 18 not agalnst society as such', slnce ':layy attempts to 'convey' the truth 

to the people of Salâman's Island. Further, Ibn Tutayl Is also saying that phllosophy or 

mystlelsm i~ onlY,a method, albelt the best method, to achieve the truth. 

• 
...- Ibn T~fayl clear.ly states that Salaman is hil1Jself a virtuous man, hls circle consists 

,of 'vlrtuous godfearlng belngs and it Is the tear that they mlght step out ot the boundary , 

of what Is conventlonally 'religious' ançj 'Iawablding' that prevents them from being 

openminded to ~ayy. It is also in this sense that religion and philosophy are in 

harmony with each other. This harmony or reconcillation does not deny the doctrine of· 

the twofold trufh. Rather\ we se~ i~ being set down ,.in definitive terrils in Ib~' Tufayl, 

aven before it is establtShéc\r a parameter by Ibn Rushd. I~ is interestmg to note that 

this idea was picked up from the original Greek/Platonic notions of addressing peuple 

according to their capacity to understand and was tempered by al-Farabi in a muslim 

êOntext and furtber developed by Ibn Sina, al-Ghazali, Ibn Tufa~1 and Ibn Rush~. 

The doctrine of the two-fold truth is denied by Ibn ~âjjah who refuses to conciliate 

the role of the philosopher in a corrupt society. The Philosopher might exist in the 
1 

Perfeet City where there is no need for tt!e physician or the Junst, Hence, the Question 

of a recolleiliation is elosed.341 Ibn BaJjah radically separates the philos~Pher from' the 

society in which he operated. With Ibn -Tufayl, there is a tentative realization that . . 
(poIlUeal?) Clrcumstances might warrant such a withdrawal, whereas Ibn Rushd asserts 

the posSlbility that one might devélop within society itselt distinct places for the 

341 Ibn Sajjah, "The Governance of the Solitar:y," p, 122, 
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dlfferent modes of percelvlng the truth. 

It has been a trend for crltics ln 1§lamlc philosophy to Jabel fts adherents elther as 

Aristotelian or Neoplatonic due to its Hellenlc orlglns. However, even wlth al-KlndT. the 

earllest Islamlc phllospher who presents hls vlews wlthln a deflnlte framework, we find 

that the views of both the above-mentloned schools had beeli utlllzed and transformed 

by the Muslim mind to suit Its partlcular purpose. Of course, It Is Impossible to c/ear/y , 

distlnguish between "Aristotelian" .,.ijl;ld "Neoplatonlc" slnce thls confusion took place 
\ . 

even before Islam. However, trends can still be discerned: the Ishra.qi's areotradltlonally 

(not Just by orientationl) labelled as the "Platonlsts of Persia" and Ibn Rushd wanted to 

• be a "pure" Âristoteli~n. 

(,. 
~e last tew deeades, heated debate has occurred regardlng the detlnltlon of 

"Islamic /Arabie Philosophy" and the rang~ of su ch a detlnltlon.342 Wlth Ibn Slna, we 
,J 

can discern, at. times, the- intrusion of the Perslan mind Into the Influx of the Arable 

writer. This becomes pronounced with al-Suhrawardf, who searched for the orlglns of 

phifosophy in a Persian heritage. Ibn Tufayl was a Musllm of probable -Arab orlgl" 
'. 0 

(al-Qaysi) trom the Maghrib, who lived in a community whose greater number .AVere of 

berber origln. The contacts with people of different cultures may have letl sorne Inark 

in his philosophy. These background details shoAld also be taken tnto consideration 

when we attempt to classify a ..... particular thlnkér as 'Aristotelian' or 'Neoplatolllc' 
c 

especially" since Aristotte, Plato and sorne Ne)-platonlc thlnkers were confuseeJ with 

each other, consciously or unconsciousJy ever. before the faux pas over the The%gy of 

Aristot/e (i.e. Plotinus) occurred. In ·relatio,l tQ th.e critlcal output on ttlis issue, Ibn 

"Tufayl has been variously classified as an Aristo.telian or a Neoplatonisi, and shows, the 
. './ 
Influence of both these schools in the risâlah. 

. -

3~2 Sumrnarized by Anaw~ti ln Etudes de phllos~phie musulmane, pp. ~3-43. 
l 
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"ft , 

-~""4. 'Withln hls extremely personal development, 'belng eompletely estranged from 

- human conlaet, f:layy 'disco vers' his own systefTl of thol:fght which adher~s a great deal 

'. 

to thé classleal Hellenlstie trq(:Htions. It appears that ibn :ufayl's intention ois to 

advoeate the vlew that phllosophy is parennial - belonglng to no particular time. -bound 

to no partlcular sehool. Ibn "!ufayl Is aware of the limitations inherent in mere 

assimilation of the vlews of his predecessorso While he. aCknowledges them as his 
~\ 

mésters, he Is 'nevertheless aware of the lacunae in their views.343 Hence, he sets up 
J , ... .. • 

his Qwn worldvlew whose requisite is 'experience'. ~ithin the corpus of the book, which 

Is consldered a~le of "extreme Muslim neo-Plat~nism",344 Ibn "!ufayl also uses the 

metnodology an~ matter of an AristOtle.345, 

Another phllosophieal theme which is central to Ibn Tufayl's risalah is the'notion of . , 

"essences" 0> This has a precedent in the Hellenistic tradition and may be considered 
6 

slmllar to Plato's Ideas and Ibn Bajjah's "spiritual forms." With reference to this issue of 

Universals and Ideas, we Und that Ibn "!ufayl presents. an alternative to both Plato ,and 

AriGtotie. Ibn "!ufàyl transforms the idea of·"splrltual forms" as referred to byolbn Bajjah 

to the more mystical ~;essences" that f:layy encounters in his experience through the 
. t , 

spheres; l:iayy also envisages himself as one of these "essences." [' 

~ 4 

34~ See Ch~pter three for a discussion of the Prologue. For a discussion of the 
dlfferencés between Ibn Tufayl and his predecessors, see ehapter five of the thesis. 

344 Sarton, IntroductIon to the Hlst~ry of Scienc9-i Il, 354. 

345 See R. C. ~aehner, "Our father Anstotle," in Mémonal Jean de Menasce, ed_" Ph. 
Gignono and A. Tafazzoli (Louvam: Imprimerie Orientaliste, 1974) p. 92. Zaehner ,_ 
ex~mines Aristotle's melhod of distlllguishing the oJ?ject in a manner ~hich is very 
.slmilar to ~ayy's emplrical research III what mlghtobe termed as Hayy's ' Aristo\elian' 
phase of growth. " 

, 

(( 



\ -

p 

• • 

o 

145 

Ibn Tufayl remo"e~ ':Iayy from belng càtegorlzed by vlrtue of any comparlson slnce 

hls very blrth and development occur ln pecullar clrucumstanees whereby thele Is no 

~round for comparlson at the same level.346 Hence, ~ayy's development towards and 

culmination in the Ideal Is unique (wahid). Thls!8lso suggests the notion that at a g1ven . ~.... -

tlme, tt~ere can exist only o~e Insan al-Kamil whlch el~sely e~rreSpOnd& ~Ith _~he st)T'T 

notion of the Imam; but this notion of slngularlty also exlsts with reference 10 the 

philosopher-king/Imam in al-Farabi, as a part of the Platon le aspect of hls thought. . 

"'" One might have expected Ibn Tufayl to -have been Influenced to some extent by thase 

, 0 

notions slnce 

1. The very establishment of the Almohads was basad on the notion of the Mahdi 

2. 

as s,av!or of the Berbers, albelt in a sunnÏ'/~üfï context which however takes a 

radical turn with the official establishment of the -dynasty. 

The former: proximity of the Fà!imids in the neighbouring Maghrib., 

Yet, Ibn Tufayi does 110t advoeàte the notion of the Imam as, a political leader, or even a 

spiritual one, which is made evident by ':Iayy's failure as a Messiah, in spite of hls 

"charismatie" appea!. What is Ibn Tufayl trying to estabfish? The seemingly obvlous 

answer is a critique against a society which Is unable and' unwilling 10 understand 

~ayy, but there are subtle nuances to Ibn Tufayl's thought which need 10 be laken into 

cOl1sldera{ion if one wishes to diseoverdwhat were the different alternatives that he 
, • 0 ' 

1 • 

might have had in milid. Ibn -Tufayl's older contemporary, Ibn ,Baltah addresses this 

issue of the role of the philosophër in a society which apparently has no use of him. In 

these "l,Innatural'~ircumstances, the philosopher ,has to I[ve as a "stranger" ln 

society.347 Even within the shi'i context, Hayy could not be considered at par with the . . 

.) 

346 See also Ibn'SàJjah, "The Governance of the Solitary," p. 129. Ibn Bâjjah'speaks of 
the universal spiritual fotm of the Mutawahhld is his capacity to perceive întelUglbfe 
Ideas. This capacity is only possible in thé ·Muta~a~l}id. 

347 Ibn 8ajja~, pp.( 127-148. 
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Imam, slnce the Imam himself gains his eredibility on the doctrine of nass through his . .. 
. , 

descent from the IIneage of the Prophet Muhammad himself. Furthermore, there iS no 
'-

evldence that Hayy and Absal, after their wjthdrawal, become the foei 0l a new esoteric 
. 

communtty Hke the Shf'ah; they remam "solitafles~. However, Ibn Tufayl, by placing Hayy 
\ . . 

ln a "solltary" state from the beginning does not burde!1 his soul with the ".unnatural" 

e,xperiences ln a corrupt State (whiCh,metaphorically is the state of the soull). So~ the 
, 

"unnatural" state in the populated State allows him to return to the "natural" state of 

Isolation wlthout any conflict~ or misglvings. 

Since t>ne can have no doubt that Hayy is representative of some superhuman 

state, where does one place h,m? 

< 1. He may be the Ideal Philosopher, but he is not the Ideal Philosopher-King. 

-

2. He may be the Insan al-Kamil, but he is not the Imam. 

The manner 10 whlch Ibn Tufayl wishes to give his hero eredibility is neither as a 

polltical leader nor as a spirituai force but as a wafï. The failure of ':layy within society 

leaves readers in' a quar:ldry as to what Ibn Tufayl "wished to.convey 'by' the .sudden 

descent of his hero. By such an approach, Ibn Tufayl further emphasizes the concept 

of Walayah. 348. From the b,eginning, Ibn Tufayl d,vi'des the two approac~~~ to the 

/ 
knowledge of the divine as the ahl al-na~arïyah (by reason) and"the ahl al-walayah (by , 

,-
Intuition) an<:l distll1guishes the seco(1d approach as being 'eleare~,.349 Later, he go,s 

on to. describe the various stages of ~ayy's development where there is an emphasls on 

the emp,rlcal methads that Hayy uses in hls vanous observations. Ot:1e must keèp in , .. 

.~ 

348 See H. Landalt. "Walayatf," ER, 1986. Vol XV, pp. 319,~321. "This article studies the 
notion of waÎayah in its var led context, trom its etymological. sense, to. its, early 
usage and more techlllcai usage ln tstamic Law, sh-ism and sÜfism. Our point of 
reference is to its mystical meaning in süfi voèabulary., which had been alluded to 
se~ral limes in the n..salah. • '. . . 

1 

349 Se~ GM:98; LGAR:9 .• 
! 
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mind that Ibn Tufayl has already classlfJed the rational'appro~ch as one of the stages 

that precede mystlcal apprehension. In any case, t:layy passes through .thè varlolls 

stages: the scientiflc, the rational,' the metaphyslcal and Is now ready for the rnystlcal 

. -
experience, which he cultlvates through the practlce of contemplation. Havlng 

achieved this experience, Ibn Tufayl describes It metaphorlcally, slnce, as he clarifies ln 
.. -.. 

the Prologue this experience Is sueh thal It cannot be e~slly dascrlbed in words. 

Through his encounter with Absal, Hayy le8ms "about a thlrd method by whlch on~ 
--- . 

might gain knowledge of God - the revelatory message. Hance, ~ayy Is now famillar 

with three approaches to Knowledge of God: 
. r-" 

1. Th~ Rational, which is basically. Aristotelian. This approach Is consldered as a 

2. ~ 

stage to the myslical. 'It would not be suitable for the masses. Il had been 
. . " 

explicated by Ibn Sajjah that even if Hie philosopher were 10 live wllhln society, 

he could not advocale the rallOnal message. 

pl,atlve/Mystlcal' T.hls melhog requires ulmost coneentratiOli and 

-=----- the al1nihilatio of the Self, Il, cannot be maintalned (If at ail achleved) wlthin 

rn of ociety - hence even Absal,needs 10 emigrale, . . 
~3. The Revelalory. This approÇlch IS mosl suilable for the masses Il may lead 

Ihem to the Divine, If th~y follow the prescnptlons of the 'Law. 

4.8 

The risalah also has the making 'of a strong educational phllosophy. He~~aln, tlle 

literary and the philosophieal intersect. This ois ~el another :e13son why Ibn ~b~ use~ 
the laIe. Mythos _ had been used by Plato as a part of his philosophleal wJltlngs to . 
convey his views on educational phllosophy sillee the story has alwa'ys been,consldered 

, , -

to effective .mode, especially If one wished 10 adaress thé different slrata 0; . 

\ 
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society or If one was presenting a particularly sensitive issue. Yet Ibn Tufayl's does not 
, - , 

attempt to advocate the views of any_ partlcular schoQI: He is neither a staunch 

perlpatetlc nor a typical ~ûfi. His purpose Is rather to educate people according to the 

degree they are willing/able to leam. Hence, his different characters (th'fJ dra~atis 
{!ersonae) show i diverslty of approaches. 

Ibn Tufayl wlshes to pre&ent throug~ ~ayy, the overall development of character. 

This d~velopment ineludes a physlc~I, mental and psychologleal growth. J:layy's 

religion (and he certalnl~ has -a religion) Is a weltrellglon. Ibn !ufayl may show anti 

est.abllshment learyings, but he ls not antl-religious. What ,he Is advoéating is a 

balanced approach -~he is not a denuneiator of the revealed message, but he wishes to 

emphasize the spint, rather than the letter of the law. I:layy's "three emulations" clearly 

indlcate Ibn Tufayl's edueational philosophy. The inborll capacity of the soul (i.e.fltrah) 
-,ft • 

and the proeess of self-education helps Hayy to live in harmony, not only with Ilalure 
~ -

~nd the world around him but also with the whole cosmos. Hence, Hàyy indicates that 

. -
being vi'rtuous is n<?t /imited to merely following, the. shari'ah; but in emulating ail the 

{ 

goodne~s that composes the heavens à'1Id by-living an ecological balanc~d life. 

Allhough ~ayy may live the life of an ascetic, there is no radical denouncment of 

tge world as evil. Even his asceticism is weil planned and practical. Hayy would have 
.;.. - . 

/iked to have given up food altogether but he realises that this would not serve him weil. 
. , 

It eôuld result only in physlcal death through starvation and besides, even hunger 

would deter his 'quest' fOf" the 'vision', 'The bOdy and soul were related and both of • 

them l1ad to be taken care of. Hence, I:layy's three emulations 'ca ter to his bod~ly needs 

as' weil as his spiritual goals. 
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\ 
Ibn Tufayl advocates vegetarianism as an important prlnciple but aven this Is 

1 

adopted only aftar .~ayy goes through the pro cess. 0' discoverlng the varlous krnds of 

food, of being JI meateater before pa "grows" ln Ihls 'awareness tbat kllllng God's 
1 

when other vegetables and harbs wera profusely creatures Is unnecessary, 
-<1 

a vailable. 350 

.-
4.9 The Mystical Quest 

A Question that the 'study of the risalah raises-is whether the purpose of the book Is 

. . 
mystical; According to Ibn Tufayl, the book is addressed to the Intelligent neopllyte 

who is interested ln the mystical quest. Despite the author's empllasls ln the Prologuo 

to the book351, regardîng the highest level that man can reach outslde the ratlollal,35? 

the reader may qùestion wh ether mystical experience IS the 'purpose' of tllo book, 

Wllat we need to explore in Ibn Tufayl's Hayy Ibn Yaq~àn is not merely tho fncile Issuo 

, wh'ether tlle purpose of the work is the mystical comprehel1sion of ~ayy and Absal élnd 

the contrasted approach of Salaman Th~s purpose is also ir)dlcated tllrougll Hayy's 
Q 

mystical experiences, which 'supersede his rational, speculative dlscoveries. -ltle crucial 
o 0 

Issue seems to be centred on the understanding on wllat Ibn Tufayl means when 110 
. 

speaks of mysticism. With Ibn ~ufayl, the rational appears to be an a priOrt stage to 

. .. the mysticat. But do ~ayy's rational discovenes, which occupy tlle greater part of the 

350 The advocation of vegetarianism is rather rare ln Islam. However, It has ~ome early 
precedents. One of the advocates of vegetarlanlsm is the fa mous bllnd Arab poot 
of the late 'Abbasid period, al-Ma'arri (d.449/10S8r ln his al-Luzl!mlyat the poet 
advocates an ascetic way of life and rejects the eatlng of tlsh, meat, eggs, and 
declaring that he possessed some esoteric knowledge in thls context whlch could 

. not be revealed. See al-Ma'arri, Luzüm mà là yalzam: al-Luzümiyllt, ed. by Ibratwll 
al-'Arabi (Beirut: Maktabah sâdrr, 1952), l, 306-308 Cf. D. S. Margoltouth, "Abu 
'I-'Alâ al-Ma'arri's èorres~ondence on vegetarianism," JRAS, 1902, V, 927-~;3.S-:- Cf. 
P. 5moor, "al-Ma'ari," El, V, pp. 927-935._ d. 

351 GM:102-103; LGAR: 18-19. 

352 GM:96; LGAR:5-6. 
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book, Indlcate that Ibn Tufayl meant to emphasize the rational approach? This rational _ 
il .fJ 

approach mlght be sllghtly derlded ln the Prologue, but its role in the tal~ cannot be ' 

underestlmated. Further, If we real/y wlsh to dlscover the manner in whlch Ibn Tufayl's 

mlnd worked, we need to use the main body of the text as our measuring scale, rather 

than the prologue whose intentions appear to be dubious .. According to Plato and 

Aristotle, Il Is the Intellect which Is the tool of perfeet comprehension. Ib~ Bàjjah, who 
~ 

used t.he Intellect as his main basis also cal/ed his "solltary" a ~üfil One needs to .take 

these Issues Into consideration when we examine Ibn Tufayl's notion of 'mysticlsm'. 
J • 

1 
'Mystlcfsm' is admittedly a term that is viewed differently by various pe~ple. This is 

one of main reasons whV Hayy ibn Yaqzan -has been interpreted in so many ways. Ibn 

Tuf.yl'. understandl~g of ~YStiCiSm dO~S not ~~ the elements of c~ltIc associations 

or' the quality of vague. otherworldliness, which is the manner in which mysticism is 

sometlmes understood. With Ibn Tufayl, it is a rationalized proeess - a growth, 

develop,ment and culmination of the human capacity for the Divine. We note that 

according-to Ibn Tufayl, 'mystical' and 'discursive' thought are like two paraI/el fines of 

the sa-me length. Such an expIa nation of the mystical experience gives rise to . 

. questions on the 'nature' of the mystical experience, its distinction from the 'intellectual' 

experlence, and several others. Il also requires us to contront Ibn Tufayl's mysticism, 

as It Is elaborated in hls characters. We als9 confront the issue of 'rational mysticism' 

and Its relation to the purely 'ecstatic' expenence whlch does not 'use 'discursive' 1 _ 

"~Inklng as an a pflOfi model. Llke Ibl1 Tufayl, al-Suh~awardr also advocates a èertain . . ' 

combination of the 'rational' and' 'mystical.,35~ Likewise, neither Ibn Tufayl nor 

al-Suhrawardf propagate a part/cular ~üfi shaykh or a partfcular ~üfi !arïqah. 
. "-{ 

.. 

353 Cf. al-Suhra~ardi's "Introductio.n,to f!ikmat al-/shraq. pp. ~-13·. 



, -. 

-

151 

Sorne of the Issu,es regardlng the mystieal experlence as dealt wlth by Ibn, Tufayl 

are: The nature of the 'ecstasy'; Ibn Tufayl states that it is an experlence that eannot be 
, " 

expressed in words. Henee, we might say that Hayy's Igr10ranee of speech Is not reelly 

a deterrent in his contemplation since he is abie to envisage the "essences" Elnd the 

"Vlslon" without using the symbols and Images of language. We aiso note Ihat 

-according to Ibn Tufayl, the experience Uselt is ineffable. Yet, "~ayy", who knew no 

" language, "understood His words and 'heard' the summons they made. Not knowing 

how to speak did not preve.nt him from understanding. Drowned in ecstasy, he 
,Jo 0 

witnessed 'what no eye h~s seen or ear ",~rd,' nor has It entered the heart of man 10 

eonceive.,,354 Llke 'the unlette'red proPhe~, ~ayy also recelved the affirmalio~ of Ihe 

Divine in his heart. 

, 
Further, this description raises another interesting Issue in the risalah, whlch Is the 

noti~n of "prayer", It is indicaled that ~ayy followed cer~talr~ rltu. whlch mlgllt 

correspond to some of the riluals of prayer. For example, he performed Ille ablutlor's 

by keeping hrs body clean and washing hrmself frequently; he also scented t.llrnself wlth 

1 plant fragrances and pleasant smelling oils.355 Yet, ~ayy found Absal's supplications 

to be alien ta his understanding. Even though Ibn Tufayl mdrcates the varlous hurnan 
,a' . -

activities that Hayy 'discovers' in his solitude, he does not indicate any partlcular mode 

of prayer', excepting the rnethod of contemplation that ~ayy adopts. by sitting il1' hls 

cave and concentrating on the Divlne.356 

354 GM:149; LGAR:121. 

355 GM:146; lGAR:115-116. 

356 H. Corbin, Creat1ve Ima;inaflOn ln the Süfism of Ibn 'Arabi, tr. R. Manheim (London: 
'Routledge & Kegan Paul), pp. 105-107. Quohng Proclus, Corbin speaks of the 
prayer of the heliotrope: "What other reason can we glve for the tact that the 
helJotrope follows in ils" movement the movement of the sun and the selentrope the 
movement of the moon .... For. in truth. each thrng-prays according to the rank il 

• aCcu pIes in nature,,~:lIld sings the pralse of the lepder. ".' ln thls sense, Hayy's 
,contemplatIon of nature, of the movement of the sun, moon and stars are hls 

1 
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Ibn Tufayl's notion of prayer can possibly be explained by Najm al-din Kubra's 

det/nltlon that "prayer accordlng to the sharï'a Is service, according to the tariqa, . ~ . 
proxlmlty, and according to the '!aqiqa, union ~ith God,,357 o( by Ibn 'Arabi's 

Interpretation of the true prayer, being a gift from God to the man who does not ask for 

anythlng; hence the prayer being a bopn from God rather than a request trom mân to . 
God.358 Ibn :ufayl's teachings suggest that between the method and the truth lies the 

• way whlch has to be trodden; hence Absal's role is important to an understanding of 

the rlsalah. Among the postulates in the risalah is solitude, which is a prerequisite to 

the mystfcal experience. The other prerequisites seem to include living an ecologlcally 

balanced lite. Climate helps to ma!ntain the 'spirit' whlch cannot exist as easily when 

exposed to the vices' of society Ibn :ufayl also advocates vegetarianism.359 The 
.. 

cJ1ances of achievlng the mystical' vision wlthin societ~ are very slight. Th~ mystical 

experlence Is not in itself intellectual but an intel/ectual frame of min~ helps its 

receplent to artlculate it to sorne extent. The loss of consciousness and any sense of 
• < 

self l;llso categ,orize, the experience of ecstasy. 

prayer. 

357 Najm al-DTn Kubra, Risa/ah fi fadïlat al-salat (Istanbul: ,Universitesi Kütùphanesi, 
Arab.4530),2 b cited by A. SChiminel, Mystlcal DimensIons, pp. 152-153. . 

358 Ibn 'Arab,i, Fusùs al-Htkam, ed." A. A. Afifi (Beirut: Dar jÂ.-Kitab al-'Arabi), Il, pp. 
58-57. Cf. Izutsu, Sùflsm & Taoism (Tokyo: Keio 1 nstilll\e , 1986), pp. 180-187. 
Corbin, Creative Imagmatlon, pp. 263-270. 

359 See above II) section 4.8 on Ibn :ufayl's 'Educational Philosophy'. 
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4.10 Social criticism 

But the social order is a sacred rlght which serves as a foundatlon fOl ail 
others. This right, however, does not come trom nature. It Is therefore 
bas3~00n convention ~ The question Is to know what these conventions 
are. 

Ibn, Tutayl and his theory of society ralses a Ilumber of questions: Ooes Ibn Tufayl 

strive to achleve harmony betw'een philosophy and lellgion? Can a crltlcal exposition 

be so corn placent? To what extent Is it a work of social crlticlSIl1? Fur thel, how 

conventional wa_s Ibn Tufayl? Was he anti-conventlonp dld he wlsh to affirrn Naft/raI 

Law over shari'ah? 

The religion of Salâmân is called"'a certain true ~eligIOn,.361 At the very beglnnlng 

of .bn Tufayl's narration of the oth~ island, we have the Impllcatloil that the lell<]lons of 

society are many' and more than one could be 'true' ,. to a, grealer or lesser extent 

whereas Hayy's religIon transcends -these limlts. The religion prevaleltt ill Salé'lflléln'S 

and Absâl's Island "represented ail realilies in symbols providillg concrete images of 
) . -

things and impressing their outlines on the people's souls" Ibn TlIf~yl uses the analogy 

of an orator who addresses a multitude III the same way, Religion conditions Its 
, . 

address to the masses as a public' speaker would.362 
~ . 

ln contrasting Salâmân and Absâl, who had been brought up together from wlthln 
1 

society, Ibn Tufayl emphasizes that both of the", wers strong adherents of ttle revealed 

religion: hence the critique is not .addressed agalnst the 'revealed' religion; both 

Salâmân and Absâl had taken instructions ln thls religion and had accepted Il 

en1,husiastically; both had found themselves duty-bound to abide by Its laws and 

). .. 
. 

360 Rousseau, The Saclal Contract (London: George Allen and Upwin, 1948), p. 100. 

361 GM: 156; LGAR: 136. 

362 Ibid. 

-----------------------~-------- -~----
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( 
precepts for living. Neither ls the shari'ah denied: 

, 
Of the two, Asat delved deeper into the esoteric meaning; he was more 
apt to flnd ~plritual notions, and was a more ambitious iriterpr~ As 
for Safaman, he was more apt to keep to the apparent meaning, ra avoid 
Interpretation, and-to abstain trom examination and reflection. However, 
both assidlously pertormed the external practises (of è~e religious Law), 
dlsclpllned themselves, and controlled their passions.3 

1 

Hence, we flnd three methods of adherlng to religion within society: 

1. The literai: which Ibn !ufayl seems to abhor, although he does not deny il. 

-
2. The esoteric: which is how the text may be understood more clearly as haying 

'),~ 

an inner meaning and whlch maY.lead, as in the case of Absâl, thl'bugh 

contemplation to 

3. the spiritual: which could be~obtain~d ta some extent within society, in highly 

. extenuating ,circumstances - Absâl,has, within him (Le, within his 'nature') this 
, . 

potentlal, even when he is a part of society, but this potential cannat be 

actualized sinc~>'he has no 'guide' to show hlm the path.364 

It ls highly improbable that Absâl could reach the heights of spiritual experience without 

the help of ~ay'y within or outside socie~y. ~ayy 'himself is eodowed witl:l the best of 

clrcumstance: hls spontaneous birth, being the recep1acle of light and the "spirit", the , 

balance of elements and so forth and yet h~ takes 50 years --. a lifetime -- fo att~in 

spiritual perfection. Absal needs ta go outside since tt1ere did not seem many people . . 
like him III thé society ruled by the literalist, Salaman. One notes that almost every time 

Ibn .:~faYI ~peaks of Salâmân, he alludes ta his uncompro~is"'9· literai a~del 
whereas with Hayy and with Absâl, we follow their development through various stages 

• d' 

- especially with ~ayy, we encoufilter thé' defenceless child, the., rationalist, the scientist, 

thè philosopher and the mystié. Even with Ab~al, ,we perceive à' tkange of attitudes -

... 
from the learned elite, who conside(s himself apart trom the society around him" to a 

.363 G. N.' Atiyeh, "Hayy," p.,154. 

364 ln 'the prologue, the ~uthor addresses his friend to whom he' is willing to indlcate 
th~lrection of the path., . , . " 

, 
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reallza;'on of hi~ humiilt; whon he ~LtorS Hayy. 
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However. there remalns space for 

Interpretation (ta'wïl) and reclproclty. This 18 why- the work cannot be consldered 

defeatist and ultiglate!y. otfering no solution. In the same manner. Hayy enters society . . 
in order to discover hlmself as a member of the specles called 'man'; otherwlse hls 

knowledge would have remained Incomplete. The very ~ct' that Absâl éxlsts also 

.. denies' a clear-cut division between the rational/spiritual vs. ~e lIteralists/masses. 

The issues of the latter section of the rlsàlah are ail the more Interestlng ln Ihelr 

elusive character. At one stage. it would seem that the foc us Is on the harmony of the 

revealed'religion and spiritual relgion. Other subtle: Indications would welgh the scales 

more heavlly on the side of the spiritual. It Is evldent that Ibn ~ufayl Is saylng dlfferent 

things to different readers or he may be testing the ground. as to how far he cou Id 

reach out ta a literalist society even whlle he Is, at the same tlme offerlng them the 

" 
alternative \ilat they are not wrong in followtng religion to the letter. Heiice. he refrains 

lt . . 

from cçrrupting t7i! falth whrlst ail the time he Is widening their understandlng through 

the tale. ' 

The emulations are necessary in the 'primitive' as weil as the 'clvillzed' society., 

"Still each of them [Salam-an and Absal) executed Ihe express commands of the texl, 

. kept watch over his soul, and fought his passions.,,365 Man's own nature Inclines hlm 

towards choosing frbm the Iwo alternatives Ihat the law ordalns: "Absél devoted 

himself to ~he quesl for solitude, preferring the words of the law ln its taypur because 

he "';as n~IUrallY a~OUghtfUI man ... but Salamâ'n preferred being among people.,,366 

• 

365 GM:156; LGAR:137. 

- 366 GM:156; LGAR:136-137. 
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Hence, the 'revealed' religion Incorporates the need for solitude as weil as' the 

necesslty of a social lite - it ~ppears that the revealed religion Is able ta make Its appeal 

ta dlfferent strata of society. Ibn Tufayl does not appear ta hold a grudge agalnst the 

- .revealed religion. He had earlier confirmed Its harmony 'with Hayy's natural religion. 

His attack Is a/med on the society wh/eh he refers ta in dlspara~i~g terms,\s incapable 

of achlevlng salvat/on due ta their material greed. The nature of the contemporary 

society is su eh that the masses would be inclined to choos~ the latter alternative, 

although.most of them are even more debased and do not even follow the law, being sa 

Involved ln the material world. Ibn Tufayl Is not critical of religion but Is very pritical of 

society - after the beautiful climax ot ~ayy's mystical experiences, we move away from 

th/s Utopian paradJs~ ta the tensions of daily life in a 'civllized' society', ' 

"His m/nd caught" fire. Reason aod tradition were at one with/n him." The 

reconcillation of reason and tradition takes place only in Absal; although ~ayy ean 
~ 

immeEiiately understand the truths of the revealed religion, sinee he had already 

experienced these truths. "~ayy' ùnderstood ail this and found none of it. in 

contradiction with w!1at he had seen for himself from his supernal vantage point.,,36(' 

Absâl also has hopes "that through Hayy, Gad might give guidance to·a body of .. 
asplring acquaintances of· his, who were somewhat cJoser ta salvation than the 

rest.,,368 but the small elite in Salaman's Island were unable ta understanding Hayy's 
~ . 

'expositions on the true 'essence' of the One. Anything that rose above thè literai was 

considered repugnant since "the inborn infirmity sim ply would not allow them ta seek • \; . 
Hlm ln His own terms, they wanted ta know Him sorne human way.,,369 . . 

367 GM:160. 

368 GM:162; LGAR:148 .. 

369 GM:163; LGAR:150-151. 
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Another Interesting question ~hat may be posed Is why Absél goes back to the 

island once he has galned some knoWtedge of the spiritual. ~One possible reason Is 
tt ' 

that he is still a neophyte and needs a guide. 'The other question Is whether sollh.!,de is 

a prerequlslte for the mystlcal experlenee or even 10r the hlgher degree of Intellectual 

perfection, as Is the case wlth Ibn Bâllah's NkIta wahhid. If Absâl were to live" wlthln 

society, hls case would not be very dlfferent from Ibn BâJJah's "weeds": Wlth Ibn ~ufayl, 

these issues remaln open, posslbly rhetorleal, questions. They are further expllea~ed by 

Ibn Rushd. 

Within Ibn Tufayl's worldview, merges the demoeratle Ideal of eholees, prevaleqL.lrl 
. 

the very use of the mirror-metaphor: ln order to refleet the Image-likeness perf4!letly, 

man is given the choiee of polishing the mlrror, or allowing a dlstorted Image to be 
• ' :r 

refleeted. Absal attempts to polis/1 the mlrror by dlssoclatlng trom the society whleh 

preferred to view a distorted 'veiled' image. Man's role to opt for the good or the bad, 

for the spiritual or the merely mater::lal was,an essential part of hls dlgnlty as man and 

even as 'samt'.· Also, there exists an Important differenee betweon the Image and the 

lik\3ness. The image, or the a/kon, is Rle state or condition of primitlOe creatlonal 

integrity, with which ~ayy is endowed by Vlrtue of hls 'spontafleô'us generatlon' and hls 

dev.elopment in the unlnhabited Island. The similitude or homO/SIs was glven to man 

only potentlally as a dispOSition still to be fltlfilled, whlch is attempted by Absàl. Henee, 

man'~ reassiml~la . of the "image" in whleh. he had be,en ere~ted, Le. of God, has,often

been compare to the poltshlng of the mirroT, an analogy whieh;ls also used by Ibn 
, • . or· ' 

~ufayl and later thinkers such as Ibn 'Arabi. 

~ayyJs island is obviously presented a$ a foll to the inhabited Island, whose' 

ultimate rejeetion by ~ayy--and Absâl .rai~es the Issue whether Ibn Tufayl meant to 

, f 

/ 
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advocate an Ideal. There are however a number of indications that Ibn ~ufayl does not < 
• '. 4 

repudlate the 'social way of lite'. He does note the necesslty of ru les and regulations, of 

a sharl'ah. On the other hand, the existence of J:fayy's Island suggests the alternative 

, avallable to a few enllghtened mlnds. Hence, Hayy's Island also represehts the ideal 
" . '., r-

stage whlch 15 accessible to ,people who work at attalning the Vision through 

contemplation as Is the case of Absal. It Is not limlted only to people like ':'ayy who are 

-
born under Ideal cfrcumstances but It Is the ~arïqah that is alluded to ln the rlsalah. 

Hayy's Island Is the symbol of the intermediary world between the material world . " 

and the world of pure intelligibles. This is seen by the number of allusions to certain 

symbolic metaphors by.lbn Tufayl which could not be merely descriptive. For example, 
>-

the allusion to the Island on whlch ,:,ayy was Ilborn' through spontaneous generatfon 

belng "centrally" sltuated, just below the equatQr ~vp~es the intermediary world. It 'had 

been alluded to earlier in a treatise on alchemy attributed to Apollonios, wt)ose Arabic, 

version was conserved by Jaldaki (d. ca. 750/. 1349-1359 and 762/1360-1361), entitled 

The Book Of the Se ven Idols which is a part of the vO,luminous T~e Book"Jo{ Proof 

concerning the, secrets of the SCIence' 0'( the Balance.370 The v~ry title a,,!d subtiUe of the 

above work evoke slmilar references in Ibn Tufayl's risalah,' the book, according to 

Corbin, Is a Initiation Into alchemy by"Seven idols which are made of seven metals and , 

figure as prlests before the autels' of the Seven planets ": A scheme whicA hàd been 

-
reproduced by the Sabians of Harran and which also recalls the schema of the Persian 

romance composed bl' Ni~ami entitled Hatt Paykar (The Seven, Beauties or The Seven 

Ido1S)371 as weil a~ the scheme that is used by Ibn Tufa~1 in his diVisl~n of J:fayy's life 

Into seven phases of seven years. Further, the beglnnlng of the tale attributed to· 
• 

) 

370 ·Cf. H. Corbin, L'alchImIe comme art h;ératlque, ed. and presented by P. lorry (Paris: 
• Editions de L'Herne, 1986), pp. 66-144.ldem., HIstoire, pp.453-5if. 

37.1 See Ni~a~i, The Haft Paikar, tr. py C. E. Wilson (London: Probstl}ian & Co., 1924). 
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Apollonius recalls the beglnnlng of Ibn Tufayl's rlsalah . 

... 1 found myself ln the<,clty whlch was ln the mlddle of the harmonlous 
Land. Then 1 hurrled towards the' Temple of the Sun whlch spread Ils 
rays and IIght... Around the t~ple there were flowlng rlvers and 
.. .flowers. 1 saw. that thls harmonious landscape was the mosf beautiful 
"f tandscapes.372 

159 

Th~ direct analogies ln J:law ibn Yaq~àn are to ~ayy's Island whlch Is ceiltrally sltuated 

and "of ail places on earth~ has the most tempered cllmate. And because a supernal 

IIght streams down on It, It Is most perfectly adapted ... ,,3?3 Further, "the secrets of the 
-' . 

Science of the Balance"· also recalls a'. the allusion ,by Ibn lufayl ta' the Island belng 
~ . 

urtder the direct rays of the"sun when It Is ln the slgn of the Balaoce a~d 

b. the balance that Is achleved ln Hayy's creation, the balanced cil mate ln the Island 
• ~ 'C 1lI 

and thé balance that Is requlred of ~ayy in hls emulatlons whlch ald hls quest for the 
" .. .' 

vision. The above points illustrat& the extent la which Hayy's Island mlghl be seen as 
'. . 

, an ideal in contrast ta society. Furlher, il Is somelhing Ihal has la be, ex'perlenced by 

each IndividUS+- thrQugh hls own strivlngs. It ~annot be taught, hence ~ayy Is 

unsuccessful wlth the masses who do nol have the àptitude ta learn; Il Is 'a secret , , 

~ . 
whlch"can be alluded ta, a path whlch cpn be indlcated but whlc~h has ta tte1 trad by 

\. r ç 

l, each Inrnvidual "for hlms~lf. , EvencWhen J:layy a~d Absâl retum la the unlnht;lblted '" 

.. , island, each of them would probably live paratlel, concurrent but'separate lives. 

" 

If 

Ibn Tufayl does nol den y Ihe necessily of -the malerlal world whlle belng, at the 
- , 

same tlme highly critieal of II. By maklng Hayy and Absal return ta the desefted Island, . . 
Ibn Tufayl sets down 'his standards: These may not be the [Igh't standards for the ., . . 
people in general bul they" nevertheless remaln the only stàndards j)y whlch the true 

J 

" 

.. 372 The references ta the Apollonius aM Nizâmi are crted by Corbin. However, wè 
have noted the similarities that these texts share wilh the ~isâlah. Thése slmllarlties 
further indicate the links that the risâlah has with al-SuhrawardT, ln the context ln 
which Corbin refers ta Ihem. See H Corbin, "Le-réclt d'initiatiCij'l," pp. 132-133. 

o • C 

373 GM:103. 

~' 
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From the precedlng discussion. one notes th.at the rlsalah may be perceiveç:l at different 
. '. 
levels. These layers are evident not only in the formai structure of the risalah but also 

in Its subject ~atter. The rèas~ns for t~is appro.,ach by Ibn :ufayl which has been 

exàmlned ln the thesis, may be summarized as: 
\ 

1. In order to address the dltlerent strata of society and present a critique of 

contemporary society. 

2. '" ln order to examine ~ IIterary as weil as the I?hilosophiéal mode: 
0 

3. ln order to explore the tensions Inherent in the relations between walayah and 

nubüwah; reasqn and revelatlon; philosophy and mysticism and Natural Law 

4. 
<!! 

and shari'ah. 

.J 
ln order lo critlcally examine Hie views of his Rredecessors. . . ~/ 

, 
One may encounter other bipolar relations in the course of fhe risalah. ft appears 

to have been a part of Ibo' :ufayl's methodolo~y to present both the sides of the coin, 

and il Is the r?'e of the crltic to evaluate as to which aspect Ibn Tufayl is advocating 

and whlçh he is disclalmlng. One o! the war throU?h which ttiis may be ~o~e is to <l 

locate Internai evldence such as Fradkln does with reference to the two versions of 
'1< ( , 

~ayy's birth,374 The other method is by companng contradictory ~ments in differ~nt 

sections and evaluatmg which pOlnt\ Ibn Tufayl may have supported as per the 
,/ 

structure375 and content376 of the work, or details that may q,e perceived with 

374 See Fradkin, /libn Tufay',,/I pp. 111-112 Fradklll conslders the later reference in' the 
text of the rlsalah ~hat the gazelle would sometimes return Hayy to the place where 
she had found him and keep him snuggled amang the feath'ers whlch had lined the 
box, to be an Indication that Ibn Tufayl himself believed ln the second version of 
J:tayy's blrth Le. his abandonment by his royal mother. 

375 Such an- approach is taken by Gauthier who considers the risalah to be dlvided 
Into four parts, three of whlch had been exarnllléd by earller critics. The last part 
i.e. the epcounter of Hayy and Absal was -Ieft unllotlced and Gauthier draws our 
attention to this sectioil as the most rmportant See L. Gauthier, Ibn Thofall, p. 65. 

~ 376 see G. F. Houranl, "The Principal SUbject," pp. 40-46 Hauranl generally concurs 
with Gauthier's division but cntlclzes hls assurnptlOn that the last part is 

) 
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refe~~nee ter-the hlstorleal and the politleal milieu.377 These Issues have already been 

studied wlth reference ta the tex(ol the rlsàlah. We wlsh. In conclusion to SU~ up the 

arguments. 
~ .. 

a 

1'. Ibn TUfayl speaks in different voiees through the characters 01 Hayy. Absâl. SalAnlAIl, . ~ . 
the elite group surrounding Salamal1 and Absal and the masses. We have exarnlned 

, Jt . 
these issues urder the sections "Social Critieism", "Cllaracter Types" and in other paris . , 
of the thesis. In spite 01 a quasi-defeatist attitude, Ibn Tufayl Is I1lgllly cr illeal 01 the 

general masses who remain "corrupt" desplte the presence of the "revealed message". 

The question as to whether Ibn Tufayl's critlcism is dlrected against the conternporary 
~,I' "'. n 

society, does not have a simple answer since the author does not mako' Any direct 

allusIOns to the contemporary situation, except for the casual relercncos .In Ul() 
'9 

beginning and the end of the text, where he notes tlla.t his work IS also rneant la relute 

the "self-styled" philosophers 01 the tlme However, there are no ailler dirocl allusions 

t0 4 the polltical mllteu of the time.378 Historical accounts, ~SUcll as those. 01 
• ~ 1 

al-MarrâkushT reve~1 the considerable pre~sure under whlch pllllos~phlcéli study eould 

be pursued. Howeve(: we also know thal Ibn :ufayl's patron, Abu Ya'qub Yusuf was 

extremely inter~sted ln phil~sophy and relalJd sêiences. Ibn Tulayl's crltlcisrn Indtcates 
. . 

the veryexceptional cireumstances -- as existed under Abu Ya'qut) Yusuf-and as 18 the 
f ' 

case wlth f:tayy -- under which one mlgh't attain the elevated slatus of a ~ayy. 

. , 

neeessanly the most Important. Hourani asserts tha,t one has ta see whal the main 
subjeet of the risal'ah is. Basing his criticism on the "explrcit" statements of Ils 
author, Houranr feels that the prim ry sUbjeet of Hayy ibn Yaqzân Is "mystlcal 

,expenence". Hence, white Houranl so mines ttie construction of the risâlah, 
he does not us~ this as the base for what mlg t be considered ils matn theme. 

377 See above ln chapter ÎV: Tpe Soelopolitlcal Approach. 

378 ln the Prologue. the present state of phllosoph'y ln AndaluSI8 IS laman.led. The 
emphasls 01 these statements however, IS on the lact thal Ihere were mOTe 
mathematlclans and jurrsts in the country th an physlclans 
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2. We have studied if' detall as to how Ibn ~ufayl employs the Iiterary and philosophical 

modes. We have also examlned the critical feedback of those writers who have studied 

Ibn :ufayl's rlsalah. The comparison of Ibn :ufayl's risalah with the recitals of Ibn Sina 

" 
and al-SuhrawardT and al-'Alim w'al-Ghulâm has' also shown how Ibn Tufayl used the \ ' . 

, 
genre ln sueh a manner so as to function both as a ''hlyth' and a 'treatise'. Hence, any 

one definltlon of Ibn :ufayl's risalah as myth, romance, allegory or treatise per se would 

be mlsnomers. We have also indieated the extent to whieh the - risalah may be 
!. ~ _r 

eonsldered a récit d'initiatIOn in which the above elements are combined, by comparing 

It wlth ~he works of Ibn Sina, al-SuhrawardT and al-'Alim w'al-Ghulâm. One of the 

dlfflcult reasons for considering the risalah solely as a 'myth, a 'scientiflc treaUse' and 

so forth Is not because ':'ayy Ibn Yaq~ân does not share the characteristics that are 

prevalent in these forms. They are present and their presence lends wjigtit to the 

tneses of various eritics in the justification of a particular definition. However, each of 

these forms is' considered exclusive of the others. Our examination of the risalah and of 

the critical corpus available brings us to the conclusion that Ibn;2ufa 1 is not merely 

narrating a story or elucidating ItS P-hll~SOPhiCâl themes, but, he hi elf is playing the 
'# ' 
fçle of the critie and is examming the validity and relevance of some of the issues 

raised! ,:hich he uses as a premise for his study. 
... 

• -. 
Hence, one might suggest that Ibn Tufayl uses the risalah for the study of religion . ' , 

and related issues, in the manner of a religionwissenschaftlst and examines it from the 

various angles that a scientific study of religion entails.379 This probably explains 

certain similarities in his thought when compared to modern thinkers. Howevèr, one 

379 Similarly, the arabic hlkmah whlch is associated \.vith t!ï~ kncwledge of the mystical 
science also means wisdom , science or phllosophy. The Greal< 'wisdom' was alsO 
used for a phllosophical and sClentlflc study cf nature and th~re was no clear 
distinction between sCience and phllosophy at this time. See E12, ,.: IIkma" by A M 
Goichon. Ta examll1e the shift frol11 such c' comprehensive definitlon to the 
distinction between SCience, ptlllosophy. and religion, see S. H. Nasr, Ideals and J 

Realitles, p. 135. 
- ..... 

,/ 
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must avold the danger of superimposing mo4iern methodology ln the study and 

approaeh of a work which was obvlously not written with t1rty such framework ln mlnd. 

Perceivlng Ibn Tufayl as the crltle resolves various problems poncerning the crux of the 
\ ~'. fi 
work; whether it IS the mystlcal' understanding of Hayy as Houranl InterJects. or the ..... . '" , .. ~ 
amazing reconclliation"between the revealed religion and rationallzed truth. These no 
1 • 

longer have a finality when we see that Ibn Tufayl was hlmself doing wl1al varlolls 
'. . 

crillcs do when examining a problem, by seelng ;( trom the various angles in whlch Il 

can be studied. Ibn ~ufayl Is using the premises, whether they be "sclentillc" Of' 

"mythlcal/l to put forward a study of the Issues; ~ence, Ibn Tufayl, ln his risalah, Is ., . . 
himself conducting a creative, artistic and scientific research into the study and nature 

of religion. 

3. We have examined how Ibn ~ufayl eVlphaslzes 6n the notion of waltlya' and 

contrasts It wlth ·the use of teason (na~ar). Howev-er-, Ibn Tufayl does not contr~~t Il wlth 

" 
prophecy, rather he pêrceives It in the süfi sense: where the wali Is one wh_o Is close 10 

It' "-
..l 

God. Walë.yah and Nubüwah are closely relate&, although Ibn Tufayl stresses thal Ihey . . . 
are not analogieal by the fact that Hayy is unable ta "eonvert" the people ta a 'religion'. 

This is the functlon of the Prophet. Yet the "Sage" and Wali can 'Initia te' the 'aspirant' 

to Ihe 'esoterlc' feachlng of the religion. Prophelhood is never dended. The prophet is 

~kened to a mirror reflectrng on itsel1. He IS also the image of Gad. However, Ibn Tufàyl 

IS critical of the legal teachings of the prophet which cater to the materlal aspects of 

life, a literai adherence of whiéh might result ur éxcesSes. It appears that Ibn '~ufayl 

distinguished between "supernatural" revelation" I.e. conveyed specifically by Ipe 

prophets, and "natural" revelatlon given as "grace" ta those whose (It(ah Is balanced 
• <,' 

and who are "pr~pared" to be the receptacle of the spirit. Whereas supernatij(al 

revelation advocates a reallzation of man's accountability, natural revelatlon reacts 
. 

agamst human irresponsibility and man's dependence on mechanÎcal law. This maans 

.. 

1 
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that the latter results in the case of man's harmony wlth the cosmoslnature, whereas 

supernatural r.evelation is requlred for those who lack this inner harmony and 

preparedness and hence need -a guide to explaln to them the Intricacies of the 

message. With the people of Sala man's island. supernatural laws become a condition. 

Absâl Is unable to discover the ba!m' of the Law wlthin the' structure of society and 
, 

needs to emigrate. By considering t~ese laws as a limitation in the attainment of the 

Truth. Ibn Tufayl provldes a substltute ln the form of natural revelat/on, wh/ch restores . ~ 

'" the lost harmony. 

1-
Othe'r bJpolar rel~tlons such ~s that of r~o~ and revelation are a]so examined. 

We ha,)le noted that the harmony between reason and revelation is not a facile issue. 

Ibn Tufayl declares that Il Absal perceived' h'ow the two are ln harmony" _ Ibn Tufayl 
\:> - • .' 

nowever, is not contradicting himself wh en he contrasts the lack of understanding of 

Absâl's friends wlth Absâl's own acceptance of J:iayy's experiences. What he meaos to 

ShoW is that if one truly wants to experience the highest reality, one necessarHy has to 

- be open to its universality .. Further, one needs to understand it in its exoteric afJd 

esoteric seose. ,Hayy's exp'èrien"ces were of tl1e esoteric reality. Even though he was not 

exposed to tNe revealed message, he hàd been exposed to the 'exoteric forms' of the 

reality, su ch as plants, animais and the heavenly bodies.380 . 
These forms or 

philosophlzing on their existence al~ne could not hâve led ~ayy to the' experience of the 

Divine since ~ayy _ Is always aware that there Is "sfmethlng" (al-shay') elSEl.;rWhiCh 

vltallzes them. Their exoteric aspect leads to the discovery of the esoteric essence and 

which leads further to the unveilill'g of the hidden. It is in this sense that reason and 
, '( 

r~velatiOJ1, philosophy and mystlcism are in harmolW with each other. Since Absal is 
1 

open to both the esotenc meaning of revealed message and through I}ayy's account, to 

380 Ibn Tufayl is very 'greek' in his idea of the heavens as a sort of 'divllle' entity. Cf. 
Corbin. Creative Imagmatlon" pp. 105-107. 

'--
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Its metaphyslcal reality, he can see the harmony between religion and phllosophy. 

Hence, Ibn Tufayl also examines phllosophy as an a priori stage to 'mystlcal exper'ience' , ~ 

If one ~Ishes ta harmonlze the two. The advantage of thls comblnatlon Is that Il may 

be verballzed ta sortie extent. J:tEllce, It Is distinct trom the purely mystlcal approach by 

al-Bas!âmi and al-~allâj whlch Is equally commendable but whlch lays Itselt open ta _. 

misinterpretation. 

, 

Further, we have alluded to Ibn Tufayl's crltlclsm of the shari'ah. Ibn Tufayl 18 not 

crltical of the message of revelatlon but 18 calling for' an Interpretation and 

, understanding of moral Issues. He sees that the danger of amasslng wealth and other 
~ 

material activlties whlch were allowed under the law could only help ln Increaslng 

corruption.381 However, Ibn "'TUfaYI' offers tlO solution !Qr Ihese problems. FIe notes 

that the masses who spend their tlme il) such ac~ivltles are doorned la elernal 

-suffering.382 He still sees some hope- for tuose people whO adhere ta Ihe law and 

conduct their rel iglous dulies III its accordance but who do not slrlve 10wardS Ihe 

expèrience of· the Aeality, sinee they are not aWare ot Its Presence. 

ln contrast ta the discordan~ plcture that society presents, we note the areadlan 

simplicity of Hayy's lite, whieh Is ruled by Nat,*,al faw. Is Ibn Tufayl assertlng the rlJle of . .' 

Qanün ~ver shari'ah? It does not appear to be sa but nonethel~ss, olle is exposed la 
. -

the serene quality of the simple lite, whrch Is, governed by Ihe lack of excess, by a 

certain balance ln diet, a simpliCi~y and dlrect~ess of approach, an ~beranee and 

enthusrasm in ~ayy's message. Such a cali 10 return ta nature and the Simple IIfe IS a 

recurrent theme which is found in Ihe Ancient Greeks, the Cynlcs and the Slo!es, 

ç 

381 GM:161; LGAR:146. 

382 See below for 'the differences belween lb. Tufayl's ~nd Ibn Bâjjah's vlews. See afso 
M. Mahdi, "Islamic Philosophy," EB, 198~ XXII, P 27.-( 'v 
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especfally ln relation' to the condemnation, of conventional values and' artifieal 
), 

vlrlues.383 Il also oeeurs w(tfîlhe Romantic Poets sueh as William Wordworth of 19th 

century England. 

4. We have earlier examined the Prologue to the risâlah in which -the views of Ibn 
. , 

Tufayl's predecessors are brlefly summed up. The author ~uccinctly points 'to issues 

where their IhOUght deviated ,tro.m his viewpoint, to be presented in the main body of 

the rlsalah. While one eal1Rot deny t.,he value of the Prologue, sinee such a work reveals" 

the aelual understanding .of the philosophers in their own time, we tind ils view of 
- .. --:.~ ... ~~~'-'-~-~,.. • 1 

phllosophy to be eritieal, straightfoward but quasi-orthodox in eomparison with the 

main .body, Il seems that the author -- whether he is Ibn Tütayl or not -- is providing . . 
some sort 01 an armour for himselt agalnst those views of his predecessors in which ., , 

~ - .... "- ...... "'t.~ 

some elements are present, whieh do not. adhere to the 'acceptàble:.:Qor_~s in the 

~-

musllr:n nonphllosophieal milieù ot the Ume. We have discussed how tfies9-. __ 

contradictions as weil the lack of any historieal mention of the PrOlogue tend to suggest 

that It was a later interpolation by éf scribe, or possibly sorne other eontemporary who 

tlad access 10 the risalah. 

ÀlthOU9h thé Pr~logue presents an evaluation of the state ot PhilosoPh~ during the 

tlme and confirms a, familiarity with the thoughts of various Islamic and Greek 

phllosophers, It is in the main body of the nsalah --. whieh Is in the 'story' form unlike 
" . 

~ . .' 
the Prologue which resembles' a letter Ishort treatise '-- that Ibn Tufayl mou Ids within the 

o 

eiements of the 'story', the philosophy of his predecessors and henc"ë transforms it into 

a IivÎllg tradition - a phllosophl8 perrems which is brought to lite by his protagonist, 
, 

J:tayy. While Ibn ~ufayl assimllates the teac~jngs of his predecessors, he also examine~ 

the validity of their theories in the life of J:tayy, which in some sel)se could be 

383 Cf. D. Sturm, "Naturallsm: ER, 1986, X. 

(\ 
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considered to ~~ an account -of hls--own spiritual growth. Whlle th~ Prologue Is a 

historical presentation of the state )t6f phllosophy, the story traces Its growth and 
'1) 

developmen't ln the protagonist, Hayy who moves from belng Arlstolellan, Far ablan, - . 
Neopl1\)onic, and Ghazaliall. One is astounded by the range and flexlbllity of Ibn 

Tufayl's mind which results in the presentation through the story, a critique of the vlews . ' 

of his predeéessors. Such at understanding of the text reveals the subUe nuances of 

Ibn Tutayl's thought. This is ev,ident in .,e crltlclsm of certain Iheorles of !lIs 

pre~ecessors ln the Prologue, which are acceptable ln the main body.. In the 

Introduction, the author criticizes and analyses the vle~of precedlng Philosop~ers 

trom Aristotle to Ibn Bajjah; by sO doing~ he indirectly supports certain approaches . , 
which are disclaimed within the context of the prologue and are adllered to ln the main . ,-

body of the text. 

We_iIIustrate below sorne of these points of dlve~gence ,and hope to show Ilow Ibn 

Tufayl actually ranked thesa phiiosopMers in' spite of the statemenls made ln Iho 
• • h 1 . , 

- -
Prologue. Such a reading also ca Ils (or an examination ,of the polltlcal and social 

climate of the time. One 'of the hurdles 111 such a comparison is the contràdlclory vlews 
. ~ 

-_.....of the pa!ticular philosopher,- which I1}lght indicate a point of divergetlCe 011 tM 0110 
'-~_ .... 1 ~ 

hand àrrd-.a, point of convergence on the 01her.384 

. -
Ibn Tufayl's views with regard 10 the philosopher versus society begln where; Ibn 

Bajja.h .and ai-Farabi had left" them. Both Ibn Bajjah and Ibn Tufayl dlvert themselves 
, .~ 

from the 'piatonic . norm. 80th Ibn Tufayl ,and af-Fârâbi are reluctant 10 make direct 
"~ 

reterence to the religion discussed as Islam and to the prophet Muhammad. In . . 
ai-Farabi, this is ln keeping with his, presentation" of a ·th'eoretlcal-~jde8) which 

384 Cf. Marmura, "The Philosopher and Society," ln the' sectio~ ,of the thesis entitled, 
'Tf1e Soçlopollttcal Approach'. Marmura èxamines sorne of the apparently 
contradictory views ln al-Farabi's thought. .... 
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nevertheless presents the Ideal of Islam. With Ibn 'Tufayl, the encounter betwe~n the 

philosopher and a society whlch Is under ttie revealed religion Is quite réalistic. If 

anythlng, It Is the phlloso~her ':fayy, who Is the Ideal; the rellgious adherence of the 

masses reflects not only the message of the religion but it\ °acceptance and . 

mls/und~rstandlng by the people. 

'tl 
"The theory of prophethood and revelatlon is best understood within the framework 

of al-FarâbT's emanatlve cosmology.,,385 Ibn Tufayl Is critical of al-FârâbT's theory of 

Prophecy in the Prologue yet he adheres ta al-Fârabi's emanative cosmology in the 

main body ot the risalah. We note that the Prologue is critical of al-Farabi's 'theory of 
• 

souls' wh/ch are annihllated if they do not achieve perfection. This view does not 

adhere exactly with al-Farabi's own views. al-Farâbi does agree with Plata on the 

-
Immortality of the souls. Ibn T~fayl himself considers the Issue of rewards and 

, punishments as being symbolic, when tnese also suggest individual immortality. Other 
- ~ 

parts of the risalah such as' his mystical 'ascension' through the sphe~es also suggest 

, that' Ibn Tufayl himself dld not belleve in Individual Immortality. . ~.. 

Ibn Tutayl is critical, of Ibn SâjJah in hi~ Introduction but one sees how closely 

att~ned they are to ,each other t.hrou9h·lbn Tufayl's presentatioh in the main body of the 

risâlah. Although he is in agreement with Ibn Bâjjah regarding the conJunction of the 

intëllect with the divine,386 Ibn Tut~yl ?'so allùdes to a furthe'r stage beyond the use of 

reason, which Ibn Sâjjah Md critiCÎzed as be,~ng a figment of the imagmation, for wh/ch 

385 M. E. Marrnura. "The-Islamic Philosophers' Conception of Islam," p. 95. 

386 Ibn Tufayl quotes Ibn Bâuah: "Once thls concept 18 grasped the mlnd can see itself 
as c'ut off flom ail that went before, wlth new convictions that cannot have ansen 
from tl1e world of matter, tao splendld ta have sprung from the matenal slIlce they 
are cleansed of ail the compositeness charactenstic of the physlcal world. Surely It 
would be more appropriate to cali them divllle ecstasles granted by Gad to those 
He Will" (GM 96, LGAR:5) 
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he had been rebuked by Ibn Tufayl since he was belng crillcal of somethlng whlch he 

had not experlenced.387 The difference between Ibn BaJjah and Ibn Tufayl, ln thls 

context, is ~uite superflclal. Both of them dlscuss the union of the human Intelligence 

with . the immaterial /divine i,ntelllgibles, gra~tlng certain dlfferences. Ibn "!ufayl's 

reaction to Ibn Bajjah was probably provoked because of the manner ln whlch Ibn 

Bajjah lived, of which Ibn _!ufayl was critical and also because Ibn !ufayl felt that Ibn 

Bajjah \yas not truly dedicated to hls study and allowed nlmself to commlf a Ilumber Qf 

mistakes due to carelessness. Otherwise, Ibn Tufayl's description of Hayy's mystlcal 

experience closely a~heres to Ibn Bajja;s deS~rIPtlOn, even though h~ axcludes th: 
" ~. 

'ImaginaJive' element. 

- / 

Further, the two writers share common ground wlth reference to the relation of the 

philosopher and society. Both the philosophers concentrate upon the spiritual progress 

of thé individual rather than that of the ~ociety or the cam munit y Itself.388 Ibn' 8aJJah/s~ 

prablem is how the philosophér in the Imperfect state should relate to society but Ibn 

"!ufayl exposes his philosphe~ to a society converted to the lI~evealed/l rollglon.389 Ibn 

~Bajjah bases the perception of the Reallty by the philosopher solely on hls ratlo/~~I 

faculty. Ibn Tufayl, on the ather ,hand, apparently pere,eived that log/cal reasonlng _. . ~. 

without revelation -- could only result m antimonies which would remaln. unsolvable -
.. . 

we see a suggestion of this idea in his exammation of the createdness and/or etern/ty 

of the heavens. 

. ----------------. 
387 See Merlan, p, 36. Merlan clt'es the ps, Alexandrian text, which emphasizes the 

mystical aspect of the unification wlth a much greater' clanty tha"1 Alexander: "only 
he wtfo has expenence It knows what It means." 

'" '" ~ ~ 

388 Cf. Oliver Leaman, "Ibn Balla on society and phllosophy," Is/., LVII (1980): p, 109 

389 A possible allusion by Ibn Tufayl to the converSion of ttle Berbers Hence, ltlf.Hé IS 
also the suggestion that the converted masses were a fanallcal group who Iiteréllly 
adhered to the Our'acYlind Sunnah and were also subject to acceptmg the 

.anthropomorphic deSCription literaI/y, for which Ibn ~lJfayl cntiClzes trIe masses, 
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, One other dlfference' between Ibn BâjJah and Ibn Tufayl Is that although both 

percelve the role of the philosopher ln society to be somewhat similar; Ibn Bajjah is 

~ qulte unconcerned- wlth any sort of reform of the masses whereas Ibn Tufayl's ~ayy at 

Jeast attempts to teach them the higher truths. 
~ -

Such a discussion of the role of the 'philosopher ln society which "Y~s Initiated by 

Ibn Bâjjah, establlshed- by Ibn Tufayl and whose solution was attempted by'lbn Rushd, 

" , . 
courd not merely be a cOlncld~ntal occurence and thus reflects on the.serious problems 

that a philospher had to face in society. 

We ~ave dlscusse.d in the thesip }h'e coml"Qqil grou,nd that exlsts between.lbn T,ufayl 

and Ibn STnà wlth reference to 'mystlcal' thought Çlnd the use of the genre. Ibn Tufayl 

a,lso utllizes the psychology of Ibn 8ina and pos1?ibly, its Aristotel/an 0 source. Like Ibn 

8in8,390 IQn Tufayl also believed that the rationai/individuai s6ul is not pre-etemal 

but Is generated at the same time as the individual body whiçh .can receive It, Is formed. 

This Is evident in hls account of the spontaneous, generation of Hayy, a subject which 
"J - • .. ~ 

had also been briefly discussed by Ibn Sinâ. Final/y, Ibn Tufayl reluctantly establishes, 

through the experiences of I:!ayy in soclet~, the Farabian principle which is also ec~oed 

by Ibn Sina, that religion presents philosphlcallmystical truth ln the language of 

symbols. But with Ibn Tufayl, Ithls IS not an a prion precept. In tact, It Is the partlcular 

situation of the masses whlch entalls such an approach. I:!ayy Is able to reveal to 

Absal these real/tres wrth the minimal use of symbols (I.e. language rtselt berng a 

symbolic mode of communicatIOn) and Absâl is very much a man brought up within the 

norms of society and relrgion àlthough he belongs to the small elass of Intelligent and 

enlrghtened beings Hence, there are also drfference ,be!ween the perceptrons of Ibn 

390 M. 8. Mahdr, "Islamie Philosophy," EB, 1985, XXII, p. 26. 

< 
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Tufayl and hls predecessors, whlch .Ibn Tufayl hlmself establlshes very subtly. . ~ . ":. 

'1 
Unlike "al-Ghazali, Ibn Tutayl does not subjec\ the mlnd to an,establlshed rellglous 

f< ~ • J 

àuthorlty. There is a certain flexlbility ln hls approach. Further, he I~ not Inte~n 

justifylng the relation between religion' and phllosophy to the extent that Ibn Rushd 
, 

attempted>. Both al-Ghazali and Ibn Rushd -- who were otherwlse ln direct contrast - , 

with each other -- permit the theologian/philosopher to pr:esent thelr teachJngs "at 
,If' , 

different levels to suit the understanding of the audience bllt Ibn Tufayl, although he , , , 

fin~lIy accepts su"ch an approach, does suggest that one would be el~dlng the exlstlng 

problem, Such ~ method is _ suggested only under the extreme 'clrcumstances where 

there iS Çln unwillingness and tear to understand the 'trutli l
• 

_o. 

,,5.1 The Aftermath.6f the risalah ....--

1 • 

We have also seen that the risalah, even If it r'nay not be consi.dered aswone belonglng 

to a eyele of simitar wor~s" such as we have in the pyclieal-.mysterles or the reeltals 'ot 
" -, 

Ibn 8ina,391 does have strohg li!1ks wifh its prede~"'è-ssbrs. The question remalns 

whether the risalah has had anyeffect on later works. One notes that thè famous poet 

JJami wrote a poem entitled Sala'man wa Absa/.392 This poem, however~ Sfjellls to t18ve 
. 

use~ eHher Ibn Sfnâ or the earller Arabie version. We do know of another work writ.ten 

. "" 
in the 13th century by Ibn al-Nafis, entitled Kltâb, Fa <:jl 1 Ibn Nti!IQ.393 One of the earllest 

r-~)-------------- -391 Corbin, Av/cenna, op. Clt. 
. - ---

. .....,. 
392 See A. J. Arberry, F/tzgera/d's 'Sa/aman and Absal' (Cambridge: At t-he UniverSity 

Press, 1956) and A H. Hablbi; Nigah b/h Sa/aman 0 Absti/-I Jàml wa SawafJlq-1 an 

\ 
(Kabul: Anjumân-I Jamf, 1964) . 

j 

, 393 Also known under the tltle, al-Rlsalah al-Karrllliyah fi-al-Sirah a/-ÂlaIJé/w/Ydh. l!lls 
work has been edlted and partlally translated by M. Meyerhof and J Sct't(lcht, ods 
The 'Theologus Autod/dactus' of Ibn al-Nafis (Oxford' At the ClarencJfJn PnJss. 
1968). The tltle chosen by the édltors indlcate the Imk w.ith Ibn fufélyl's, 
Phllosophus Autod/dactus. 

, -
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biographers of Ibn al-Nans, i.e', ~afadT (d,764/1t363), speaks of ~ 

P" -
... a smalt book of. hls whlch' he opposed to the Treatise of Hayy Ibn 

Yakzân of Ibn Sina (I,e. Ibn Tufayl) and which he called the Book of Fâqll 
jbn . Na~i~. In it he defends the systems of Islam pnd tt)e MusllnlS' 
doctrines on the missions of Prophets. the religlouS,. Jaws. tlle 
resurr~tion of the body, and the transltoriness of the world.39 

174 

What is common to the two precedents to Ibn Nans' story is the figure of a narrator 

named Hayy ibn Yaqzan, who appears under the name of FMII ibn' NaUq ln the 
.. • • '_____ • 1 ' .. 

Theologus, but whereas ~ayy'has an Important role ln the risalahs by Ibn Sina arid Ibn 
, -

~ufayl, in Ibn Natis, the narrator plays "the pa;t of a qulte supe~fllIous transmUter of the 

!ale of the hero, who is called Kamil." An examination of the The%gus reveals that Its 

comparison with Ibrl Sina's riSâlé1h is erroneous, indicatlng probably the beginnlng of 

, the confu~ion betweoo the '~s~ilahs of Ibn Sinâ and Ibn TUfayl. One can see thal the .. 
risâlahs.of Ibn Tufayl and Ibn Nafis have more in common: ln fact, tllere can he no , . 

doubt that Ibn Nans' deltberately departed from Ibn Tufayl's rlsâlall, III arder 10 . ~ 

establish sorne of hrs own viewpoints Schacht and Meyerhoff noie "The main Idea of 

both th~ trealises is the samze, a ~man b~in'g Orlgi~ated by·sponlaneous generalloll on 
~ . . -

an uninhabited island come know by his own reasonlng the natural, philosopllical 

and theologièal truths.,,395 There are many parallels belween the Iwo works sllch as 

1. -Spontaneous generation. 

The q.escriptron of the worklng of t.he sense organs 
{; 

. 
3. The physical limitations of man as opposed to the rest of the afimal world. 

4. Knowledge of an~tomy through the dissection of animaIs. 

5. The use of prlmi,tive tools. 

6. . The advancing discoveries through reason regarding planls. animais, 

meteorological bodies, celestial bodies and finally rrsing 10 a knowledge of 

. 
God and His attributes. 

--------394 Cited in the."lntroductron" to The%gus Autodld~ctuS, p. 14~ 

395 "Introduction" to the The%gus Autodldactus, p. 29. ' 

" .. ,', 
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The IInklng of certain age~ ot the hero wlth the achievement of certain stages 

ot reasonlng. 
, . 

The arrivai of a stranger (or 'strangers) to the Island from whom the hero 

accepts food ~i1d learns language. 

His vlslt to an Inhablted country. 

"l1t1e reason why the Divine Law, ln addresslng common people makes use of 

allegorles. n' 

~ ~ 
These analogies might suggest that the two works are almost iden,tical, but this is not 

the case. One may assume through these analogies that Ibn Nafis utilized Ibn Tufayl's

ri.sàlaj1 just as one knows that Ibn Tufayl wa~famillar with Ibn Sina's I-jayy ibn Yaq~àn. 

Howe~er, Ibn Nafis' present a strong theol~9ical rea~tion to Ibn Tuf~yl's risalah 

.. 
The alternative cholce that Ibn Tufayl keeps offering his readers, such as in 'the 

case of Hayy's birth does not reeur in Ibn al-Nafis, where the hero Is genèrated as a 

youth 0;: 10-12 years . .one wonders why Ibn al-N~trs take~ sueh·à· <jraslle tum - { 

however, as a result of this the role of the 9?'zeJle is aJso dispensed wilh.396 Another ~ 
point of differentiatfon is that Ibn al-NafTs' hero is not

1 
really self-taught. Born outside 

- \ 
Ih~heological' circle, he nevertheless, asserts the necessity of theol09Y. The hero in 

, . 
Ibn al-Nans makes hardly any self discoveries - his knowledge Is derived fro;n the other 

bemgs who v~sit the island - such is the case with the d.iscovery of fire, the use of 

clothes and other practical Inventions. Then, why is the case of isolation presented? 

Slnlply 10 prove that "Iife becomes civilized only in human society.,,397 Henee, one 

might say tfiat in"any ways Ibn al-Nans' risalah is an anti-thesls of Ibn Tufayl's fjayy 

ibn Yaqzàn. Even the parallel incidents in the two risalahs are used ta refute ail the 

396 The gazelle in Ibn Tufayl represents 'Nature' who sustains Iife: Perhaps Ibn a':Nafis . "-
wishes to assert that man cannot be nurtured from nature alone. 

397 "Introduction" 10' Theo/ogus, p. 31. ' 
~ 
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notions su.ggested by Ibn Tufayl. For example, i~ Ibn' al-Nans, Il Is'lt~e vlsltor, who Is 

the base and source of Information, whereas wlth Ibn Tufayl, It Is the reverse or rather, .. . . ., 

there is sorne reclprocity between Hayy and Absâl. Also, whlle Absàl Inlorms Hayy of 
l ' • 

the exoterlcs of religion, ln Ibn al-Nafis, the hero dlscovers these thrOugh the lesult of , 

specul~lon on what might be th.~ doctrines IIkely to be taught by the prophets. Further, 
~ 

, ... the arrivai of 'Vlsltors from the outslde world has a dlfferent functlon ln 
each story; it serves in Ibn Tulayl ta conflrm and cgmplete the results 01 
the hero's lndependent reasonlng, but ln Ibn al-NafTs' only ta acqualnt 

.... hlm wlth the existence of a human society outslde hls Island, from whlcll 
he goes on to draw conclusions by solltary thfhklng, thelr cOINYratlon 
by comparlson with the ~xistlng religion bèing left to the reader. 

The hero of Ibn al-Nafis discovers the dulies of "'man ln wOrrhlP and social 
J ... 

relations; the ~eriodiear.development of propheey, ;the life-hlstory of the lasl Prophet: 

the subsequent fate of ~he communily of this Prophel and the end of this world wllh the 

signs prrdirig il. These points are entirely Ibn Nans' creation and are a reaellon -and 

presenta~ion of his own worldvlew against the view presenred by Ibn Tufayl ln tlls 

risalah. Ibn Nafis' theones on the circulation of blood, whose discovery is attrlbuted in 
" 0 

the West ta William Harvey, are very briefly alluded la by Ibn Tufayl also.399 Ibn Nafls' 

Theotogus is a POI~~ical reaetlon 10 Ibn Tulqyl'S Phl~SÔPhU~. Ils aulhor wishes to 

proteet the rank 01 the prophet, whieh may lfave been endangered by Ibn Tulayl's 
- . . 

risalah, 

, \ 
We, have tried to examine the risâlah in its various faeets whleh brlng to IIght the 

- , 
preciousqess of the diamond. However, we also reeall the analogy used by Ibn 1 ufayl 

regardlng 'the cta; and Ils dlmilOsions, The dimensions t~ whlch the )Iay is moutded 

render shape 10 the elay but the actual clay ~- " y.'hich cannot exist wllhout Its 

"" 
'>~ 

398 "Introduction" to the Theologus, p. 31. ~ 

399 Ibid., p. 31. 
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dimensions .--' Is It:' some ways Independent of them. It is the sarne case" wlth tle 

. 
. 1iIsalah. We can only hope that an examlnation of the various facets and the study of . -

different approaches to the rlsalah have shed tlght to what the rlsalah Is actually about, 
- ~ 

and It Is thls elus/ve quallty of the rlsalah whlch renders the wrltten word to flesh and 
. \ \ - - . 

which places It hlgh ln the ranks of unlve.rsalliterature.. li, .' ' 
.t!f-

\ 

" ' 

.~ 
... 

--:"\ -. 

( \ ... 
9f 

• 

, 

- \. , -

0 

• 

. . 

) 

, 
o 

( \ 



, " 

~ 

'J \' 

' .. 
'" l 

o -

. /'. 
\ 

• 
Appendix A 

LIST OF THE MAJOR EDITIONS OF THE RISALAH: 

'~ ,C 
--1. 

-2. 

3. 

4. 

PhiJosophus autodiçlactus siva Epfstofa Abl Jaafar, ebn Tophaïl da Hai ebn 

• Yokdha~. In qua os taJdltur quomodo ex mfaf/orum çontemplatione ad 
, . 

superiorum notitiam ratio humana ascendere pOSS/t. Edlted and translated Inlo 

Latin by Edward Pococke. Oxford: Excudebat H. Hall Academlae Iypographus. 

1671. 2nd. edn. Oxford: 0 thealro Sheldoniano, execubat..J Owens, 1700. 

Hayy Bef) Yaqdhan. roman phllosopfflque d'Ibn Thofa/I. Edlted and Iranslaled 
• l , ' 

i!lto French by _L. Gauthie~: 0 Alger: Imprimerie Orien tale, 1900. 2nd revisad 

edition - Beirut: Imprimerie ~atholique, 1936. Rprt. Paris' J. Vrin. 1984. 
l 

':'ayy Ibn Yaq~an Il Ibn !ufayl al-Andalüsi. Edlted with commenlary by' JamTl 

" 
Salibâ atld Kâmil 'Ayad. Damascus: Maktabah al-Nashar al·'ArabT. 1935. 

2nd. edition. 1939. 

~ Çairo: Matba'ah al-walan. 1299 A H. 
r .!.. ~ "'. • , . 

~ 

5. Càiro: Matba'ah Wadi al-Nil, 1299 A. H. 
, ... . 

6. Two editions published in 1299 A.H. in Constantjr,lOple according to ~arton( 11:, 

355). 

'" '1 7. Alexandria: Ma!ba'ah al-Mi~riyah, 1898. 

8. Cairo: Mat~a'ah al-Mi~r, 13~2 A.H. 

9. Kltab Asrar al-':'ikmah'al-Mashriqiyah arisa/ah ':'ayy ibn. Yaq~{m Istakhla~ahâ 

min durar jawahir alfa~ al-Ra'is Abï 'A ' n Sma al-Faylas'ût Abù Ja 'far ibn 

al- !ufayl al-Anda/usï ra~i[!1ahuma Ta'ia. Calra: Matba'ah al-Sa'âdah. 

1328;1909. 
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... 

Ifayy Ibn Yaq~an " Ibn Sinà, "Ibn "!ufayl ,~a al-Suhrawardi. Edited by A~m!'ld 

Amrn. Calro: Dar al-Ma'arifli'I-}lbâ'ah wa-al-Nà's-hr, 1959 . . ~ .. " 
HayY Ibn Yaqzan Text edited and introduced by F. S'ad. P3elrut: Dar ar-Afaq 
•• • t;:I 

al-JadTdah, 1978. 

al-Fikr al-Tarbawi 'inda fbn !ufayl. Edlted by 'Abd al-Amir Shams al-Din. 

'! 
Belrut: Dar1qrâ, 1984. 

13. Hayy ibn Yaqzan. Edltt:Pn by AlbTr Nasri Nâdir. Bein.* Dar al-Mashriq, 1986!_ . ~ .. . 
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.. Appendlx B 

r -. 
A LIST OF THE MAJOR TRANSLATION& OF THE RISALAH: 

- q 
, 1 

• 

. -A Hebrew translat/oA, rendered in the!:> early 14th century' anr attrlbuled to 

Moses of N~rbonl (see above p.6, no. 9). 

A Latin translation, written in the 15th century by,Glovannl Plc~ of Mlrandola 

(see above p.6, no.10). 
. 

Ptiilosop~us autodidactus sivè Eplstola Abi Jaafar, ebn Tophail de Hai< ebn 

Yokdhan. In qua ostenditur quomodo ex mferiorum contemplatlOnB ad ~ 

~uperiorum notltlam ratIo humana ascen,dere pOSSIt. Edlted and translaled Into 

latin by Edward Poeocke. Oxford: Excudebat H. Hall Academlae typographus, 

1671. 2nd. edn. Oxford: 0 theatro Sheldoniano,'execubat J. Owens, 1700. 

4. Het leeven van Hal ebn Yokdhan, m het arablsch beschreeven door Abu J88Phar 

5. 

o 

ebri Tophall, en wt de latynsche overzettmge van Eduard POCOCk;" ln het 

nederduitsch vertaald. A' translation inlo Dutch by J. Bouweemster 'from 

Pococke's Latin translahon. Amsterdam: J. Rieuwerlsz," 1672. 2nd. edition 

published l~ Amsterdam, 1701. A revised editlon, collated wltl1 the Arable and 

- -
furnished with-notes was also published In-'Rotterdarn, 1701 ~y H. Re/and wlth .. 
the title De natuurlijke Wljsgeer. ..., 
An Account of the OrientalDPhrlosophy shewmg the Wisdom of Sorne Renowned 

. Men of the East; and J?artlcu.larly, the· Profound ,Wlsdom of fiaI' Ebn Yokdhan. 
'J • 

Translated trom the Latin by George KeIth. London: 1674. - . 
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, The. History, of7-la(Eb'n 'yo~kdan, an "ndian prince: or, The ;e~t-taUght PilosoPhe~~ 
Written origin~lIy in the Arabick tongue, by Ab; Jaafar Eb'n Tophall, a philosopher 

by profession, and ~ Mahometan by religion. Wherein is dem~nstrated, by what 

steps a.nd degrees, humane reason, improveq 1Jy dillf1entl,\Obsprvation and 

i experienc~, may ~rrive to the knowledge of natural things, and:~o'm thence to the 

discovery of supérnaturals; more especiaÙY of God an.d the'concernments of the 
. - 1 

other world. Set for;h not long ago ln th.e original" Arabick;l wlth the Latin 

version, by Edw. Pococke ... And now translated into Én(:Jlish (by <:leorge 

Ashwell). London, Chiswell, 1686. 

The improvement of human reason, exhibited ln the itfe pf Hal ebn Yctkdhan: 
• ' > 

written in Arabick above 500 years ago,' by Abu Jaafar EbfJ Topha'il ... newly , . 

\. ,.,,' trans/ated trom the of/ginal Arablck, by Simon Ockley ... With an appendix, in 

which the posstjJ/lity of man's attammg the true knqwledg of God and things 
. 

necessa,y to sa/vation, without mstruction /s bnefly cbnsider'd. London: Printed 

and sold by E. Powell,\ 1708. reprint 1 ~11" 1731. Reprinted: with slight 

.. ' 

changes, by Edward A van Dyck, fOr the use of hls pupils at Cairo. Cairo: 
\ . 

EkMa'aref prlnting office, 1~05. R~printed Zurich: George Olms Verlag, 1.983. 
( 

8. Der von s/ch se/bst ge/ehr,fe Weltwe/se. By George Pritius. Translation into _ l 

German from Pococke's Latin edition. Frankfurt, 1726. 
, . 

9. Der naturmensch; oder, Geschlchte des Hai ebn Joktan; ein moiganlantJischer 

Roman des Aby Dschafar ebn T'Ofatt-. Translated trom the Arabie by Johann 
, 1 

... 10. 

t 
Gottfried Eichhorn. Berlrn: P. Nicolai,' 783. 

':Iayy Ben' Yaqdhan, roman philosophIque d'Ibn Thoft:l1/, Edited and translated 

into French by L. Gauthier., Alger: Imprimerie Orientale, 1900. 2nd revlsed 

editlon - Belrut: Imprimerie catholique, \1936. Rprt. Paris; J Vrin, 1984. 
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El filàsofo autodidaeto, de Abentofatl, novèla psieo/6/0gica. Translated trom the 
" ' , 

Arable by Fransclsco Pons BO,lgue"s, Wlth" a pr~~ue by Menéndez y Pelayo. 

Zaragoza: Tip. de Comas hermanos, 1900. 2nd. eet. Buenos Aires: Espasa 
'. " 

Calp~, 1954. 

The Awakenmg of the Soul: A Philosophieal Roma'nce. Rendered 'trom the Arablo-

with introduction by Dr. Paul Brônnle. The Wisdom of the East series. London: 
," 

The Orient Press, 1904. 2nd./ed. 1905. 3rd. ed. 1907. 4th Impression 19To. , 

13. Another translation lnto German from Bronnle's Engllsh translated by A. M. 
~ ., p 

Helnck: Ibn Tufayl, Osa Erwachen der Seele. (Ole Welshelt des Ostens, II. Bd.). . , , 

Rostock, :1907. 
-./ 

14. A Russian translation by J. Kuzr'rlin, Leningrad, 1920. -15. El fi/bsofo autodldacto (F!isiHa Hayy ibn Yaqzan). Tran~ated into Spanlsh wlth 

16. 

17. 

~. , 

an Introduction by Angel Gonzélez Palencia. Madrid: Impr. de E. Maestre, 

1934-. 2nd. edn. 1948. 
o 

'Turklsh translation by Baban Zadé Réschid ln 1923 ln the revue Mihrab., 

'The Histd~ of Ha;y ibn Yaqz~~ by Abu Bakr Ibn Tufall. Tr~nslated trorn'the 
• Ij •• . , 

" Arable by S. Ockley. Revlsed with an Introduction by A., S. Fulton. London: 

Chapman & Hall L1d., 1929. 

18. An Urdu translation by Or. S.M. Yüsut enUt/ed Jita Jagta (Allve and Awake). 

19. ç I-jayy ibn Yaq~an; ya'nï Ibn !ufayl Andalüsl ki falsufiyanah dastan. AnD Urdll 

translation ~Z. A. Si~diql,·Allgarh: Musll~Educationfl Trust, 1955. 

20. A Persian translation by B. Z. Furüzanfar entltled Zindeh-i- Bidar, Teheran, 

1956. 

- , 
·21. L. E. Goodman, Ibn Tufayl's Hayy Ibn Yaqzan. A philosophics! tale tr.anslated 

with introduction and notes. New York, Twayne Publlshers, 1972.' 2nd. ed. Los . , 

Ange~s: Gee Tee Bee, 1984. 
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the Journey, of the Souf; The story of Ha; Bin ~ Yaqzan as -tofd by Abu' Bak'( 

Muhammad Bin Tutai!. A ~~w-translatlon by Riad Kocache. London: Octagon 

Press, 1982. 
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Ibn 'ArabI. Fusüs al-Hlkam. 2 vol~. in 1. ~ited and comrnentary by A. A. Atfif/. 

Belrut:-Dâr al-kitab al-'Arabi, 1946. 

6. Arberry, A. J. Fltzgerald's 'Sa/aman and Absal'. Cambridge: At the University 

P(es~~ 1956. 

7. Arkoun, Mohammed. "Ibn Tutayl ou le, philosophe dans la cité almohade." Les 

é 8: 

9. 

10. 

11. 

12. 

Aff/cains, VI (1977), 26~-287. 

-------. Pour une cf/tIque de f~ raIson IslamIque Islam d'hier et \ 

, . 
• d'aujourd hUI PariS Editions Maisonneuve et Larose,' 1984. 

M. Asin, "Et filosoto Autodldaçto." Revlsta de Aragon ,(Jan-Mar. 1900), 25-27, 

57-60, 89-91 

'0 
Badawi, 'Abdurrahman' "Avlcenne.en Espa ne Musulmane: Pénétration el-

, 1 

polémique." ln Melenano de Av/cena. 'Madr : Inslituto Hispano Arabe de 

Cultura, 1981 9-25. \ ~ 

< Hlsto/re de la Ptll/(rso~hle Islamique. Etudes de 

philosophie medléva'ie LX 2 Vols. Pans' Librairie philosophique J. Vnn, 1972 

Ibn B:3Jj3P1. "The~Governance of the Solitary." Translated by Lawrence Bermatl ln 

Med/eval Polit/cal Ph/fosophy. Edited by R Lerner and M. MahdI. Tororto. The 

Flee Press of Glenco, 1963. pp 122-133 

\ - 185 -
\ 

o 



-
" 

-, " 

) -

\ 

."n,. 
~~ ~': 

., 

1<3. 

14. 

Blenkinsopp, J. "The Search for the Prlckly Plant: Structure and FUl1ctlon ln the 

--:;Igame-sh Epie." ln Structural/sm: An Interdl~c/pllnary stvdy. Edllad by Susan 

Wlttlg. Pittsburg"Penn.: The Pickwlck Press, 1975. 56-76. 

de Boer, T.J. The H/story of Phllosophy ln Islam. Translated by E. R. Jones. 

London: Luzae & Co., 1961. 

15. . "Ibn Tufail." Encyclopedla of R~ltglon and Ethics. 1961. Vol Il. 

16. Bolle, Kees W. "My th: an overview" Encycfopedla of ReltglOn. 1986. Vol X. 

17. Bowering, Gerhard. The Mystlcal VIsIon of Ex/stence m Classlcallslam:-Ttle 

18. 

19. 

20. 

1 Qur'antC Hermeneutlc. ,', the ?Dfi Sahl At-Tustarï (d.283/896). reprt. Berlin-New 

York: Walter (j~ Gruyter, 1980. f 

Brauner C J. and H. W. Burns. Problems ln Educat/on and PhllosOPhy" 
/ ) 

Englewood Cliffs, N.' J. : Prentlce-Hall, Inc, 1965 . 

'Brockelmann, Carl. A History of the Islamlc Peoples Translated by,Joel 

Carmiehael and Moshe Perlmann New York G P Putllam's Sons, 1944 

--------. Gesch/chte der Arablschen Literatur 2 vols 2fld odn 

Lei(Jen: E. J. Bnll, 1943-1949. Supplement·cuy 3 vols Leiderl' E. J 8rrll, 

., 1937-1942 ~ 

21. Carra de Vaux. "Ibn ~faYI" Encyclopedla of Islam. 191,8 Vol. Il 

22. "Ibn Tufayl." Encyclopedla of Islam 2 1971 Vol III. 

23. 

24. 

t> 

Les Penseurs de /'Islam 5 Vols. Pans. Paul Guethner, 

1921-26. \'----. 
\ 

Cassirer, Ernest An Essay on Man An IntroductIOn t~ é! Ph!.LOSOP~Y of Human 

Culture. New Haven: Yale University Press, 194} 

25. Casiri, M. B/bllothêca Arablco-Hlspana Escunalensls. 2 vals Reprodu'ctio' 

phototYPlea edlllonlS 1760-70; Madnd' Osrabruck Biblro, 1969. 

\ 

- 186 -

... 



\ 

('~ 

. , 

( 

26. 
6' 

• Ào.. 
Castro, Américo. The Structure of Spantsh Hlstory. Translated by Edmund King. 

Princeton, N. J.: Princeton University Press, 1954. 

,-/ 

27. Chelne, Anwar G. Musllm Spain: Its History and, Culture., Minneapolis: University 

of Minnesota Press, 1974. 

28. Chrlstlansen, Irmgard. Ole Techmk der a/legorischen Auslegungswissenschaft bel 

Philon von Alexandnen. Tliblngen: Mohr., 1969. 
"" 

29. Corbin, Henry. L'A/chimie comme art hiératique. Text edited and presentêd by P. 

30. 

.31. 
". 

32. 

33. 

Lor,fy.. -Bibliotheque des mythes et des religions. Paris: Editions de L'Herne, 
" \>. • ~ 

,1986 

. f\vicenna and the ~/onary Recitai. Translated by W. Trask. 

80/llngen Series LXVI. New York: pa~heon Books, 1960. 

Hlsrolfe de la philosophie Islamique. Pans: Edition Gallimard, 

1986. 

"Ibn Tufayl./I EncyclopelÇ:1ia of Phllosophy. 1967. Vol. IV. 

____ . "L'inititiation Ismaélienne ou L'Esoterisme et le Verbe./1 Eranos 

-Jarbuch, X~X'X (1973), 41-142. 

34. . ilLe récit d'initiation et j'hermétisme en Iran./1 Eranos Jarbuch, XVII 

(1949), 121-1~ > <> 

35. "80hrawardi et les Platoniciens de Perse." ln En Islam Iranten. Vol. 

Il. Paris: Gallimard, 1971. 

36 . Cruz Hernandez. Miguel. La filosofla arabe. Madrid: Revista de Occidente, 

1963. - " 

37. - ___ ~-___ . Historia de la Fil'os~ Espanola. 2 vols. Madrid: 

Associon Espanola par el progreso de las cienelas. 1957. 

- , ~ 
, 

<, • 

38. . _~~---, _______ . Histona deI Pensamlento en al-Andalus. 2 vols. 
.. _~.J?; 

Madrid: Blbliotheea de'la cultura Andaluza. 1985. ~ - , 

-~ 

, - 187 -

5> 

.. 



_ ... 
J '. .. f -

, 

... 

\ \ 
39. Derenbourg, Hartwig. Les m~nuscrits arabes de l'Escufial. Paris: Ernest Leroux, 

1884-1941, rprt. Hildesheim: Georg Olms Verlag, 1976. 
. 

40. Dozy, R. P. A. Recherches sur l'H/staffe et la Litterature de l'Espagne pendant le 

Moyen Age. 2 vols. Lelden: E.J. Brlll, 1881. 

~41. _____ . ed. CScriptorum A~bum locI de Abbaçildes. 3 vols. Lelden: E. ,1. 
" 

\ 

Brill, 1846-1~63. 

42. Duhem, P. Le Système du Monde 10 vols. Paris: A. Hermnnn et fils, 

1913-1959. 

43. Dunlop, D.M. "Ibn Bâjjah's 'Tadhbiru' I-Mutawahhld'." Journal of the R6yal 

44. 

45. 

46. 

47. 

ASlatlc Society (1945), 61-81. 

_____ . "PhiIOso·phlcal pred13cessors and conlemporarles of Ibn BalI Ah " -

Is/amic Quarterly, " (1955), 100-116. 

Eliade Mireea. My th and Reallty. New York Harper ~ Row, 1975. 

Eliott, T. S. Col/ected Poems. New York: Harcourt Brace & World, 1963' 
, r 

Fakhry, MaJld ed. A Hlstory of Islamlc Phllosophy. 2nd ed. New York: <J;olumbla' 
~ 1 \ 

Unive~ty_Press,' 1983. 

. , -

48. Fradkin, Hillel. "Ibn ~ufayl's 'f!ayy ibn Yaq~an': On the relatlonshlp of rnystlelsm, 

prophecy and philosophy." Phd. Dissertation, University of Chicago. 1978 , 
- " \ 

_ 49. Furuzânfar, S,adi' al-Zaman. A~adith-I Mathnawi. Teheran: Danisllgah-I-Tihran, 

1955. 

\ 
50. Garcia Gamez, Emilio. "Un Cùen,to ara~e, fuente cortllln de Abentofail y de 

51. 

52. 

'-

Gracian." fiêvlsta de ArchlVos. BlbllOthecas y Museos, xxx (1926), 1-66, 24 1-26~ . 

. . "Una qasida polltlca inedita de Ibn yayl." Rev/sta dei 

Instltuto Eglpclo de Estudios Islam/cos, 1 (1953), 2 ï', 
Gauthier, L. trans., Hayy ben Yaqdhân: roman Phyosophlque d'Ibn Thofaïl. Edlted 

_ / 0 

and translated ir'lto French by L. Gauthier. 2n.d rev. ed. Belrut. Imprimerie 

Catholique, 1936. rprt Paris: Librâine 'Phllq~hlqUe J. Vrin, 1984· 

- 188 ~ 

1 
1 



c. 

( 

" 

( 

Ibn Roshd (Averroès). Paris: Presses Universitaire de France. 
- ~ J l) 

53. 

1948. , . 
..... 

54. ~ ____ .. -Ibn Thofaïl, sa vie et ses oeuvres. Paris: Ernest Leroux, 1909.-

5~ _ Genequand, C. trans., Ibn Rvstid'S Metaphyslcs: A Trans/at/~n wlth Introduction of 

Ibn Rushd's Metaphysics, Book Lam. Leiden:·E.J~Brill, 1984 . . 
56. Golchon, A.M. I/~ayy Ibn Yak~an." Encyclopedla of Is/am.2 1964. Vol. III. 

57. 

\58. 

59. 

Goodman, 'l, E., trans. Ibn !ufayl'$ 'f:'ayy Ibn Yaq~an'.. New YorK: Twayne 

Publrs. 1972. 2nçL edn. Los Angel€s: Gee Tee Bee, 1983. 

Greenblatt, S. J. ed. Allegory and Representation. Baltimore: John Hopkins 

University Press, 1981. 

Hablbi, A. H:' Nlgah blh Sa/aman ô Absa/-i Jaml wa Sawabiq-I an.· Kabul: 
" '" ~------- -

AnJuman-i-Jami, 1964. 

60. Hal, Mohammed Abdul Sayyed. "Ibn-e-Tufayl's Story of Hayy." /s/artuc 

61. 

62. 

63. 

Llterature, V (1953) 657,-669. 

Hâjjl Khalifah. Kashf al-ZunOn 'an Asam; a/-'Kutub wa-a/-Funün. Edited and 

translated Into Latin, by Ftugel under the title Lex/con bibliographlcum et 

en cyclopedlcum. 7 vols. Leipzig: Orrental Translation Fund, 1835-1872. 

Halm, I-teinz Kosm%gle und Heils/ehre der Fruhen Isma'ïlïya: Eine Studie zur 
,J 

Is/amlschen Gnos/s. Wiesbaden: Deutche Morgenlandische Gesellschaft, 1978. 

Hamdani, 'Abbas. "Evolution of the Organizational Structure of the.fiâ!imi 

Da'wah: The'Yemeni and ~erslan Contribution." ln "Arabian Studies III. Edited by 

, CI 

R. B. Seqeant and R. L. Bidwell. London:' Th~ Middle East Centre,- University of 

Cambridge, 1976. 
/ 

64. Hamld, K. A. ''The Philosophical Significan~e of Ibn Tufayl's '~ayy ibn Yaq~an.1/ 

Is/amic Culture, X>$tl (1948}, 50-70. 

~ 189 -

• , , 



. '-

\ 

-,~ ï" 
.p~ ,r"f ...... 

. 
, " 

65. 

66. 

67. 

. 
Hawi, Sa ml S: Isla mie Naturalism and/Myst/cism: A phllosophlcsl study of Ibn 

!ufayl's 'fjayy ibn Yaq~an.1 Lelaen: ~. J. BrllJ, 1974. 
A Ij 
1. 

Hittl, P. The History of the Arabs.· .gth ed. New York: St. Martln's Press. 1967. 

Hodgson, Marshall G.S. The Venture of Islam. 3 vols. Chicago: Unl\le[slty of 

"Chicago Press, 1974. 

68. Hourani, G. F. trans. Averroes on the Harmony of ReligIOn and Phllosophy: A 

translation with Introduct/on and notes, of Ibn Rushd's K/tab fasl al-maqal with Its 
, . ~ 

appendix (qamima) and an extract from K/tab a/~Kashf 'an manahll ai-ad/lia. 

Lon,don: Luzac & Co., 1961. 

69. "Ibn ~ufayl." Dictlonary of ScientiflC Biography. 1970. Vol. XIII. 

488-489. 
o 

70. "The Principal Subject of ~ayy Ibn Yaq~ail" Journal of Near 

Eastern Studles, XV (1970),40-4,6. \ 
71. Iràqi, Mu~ammad 'A!if; al-t:1Jtafizika min falsafah Ibn !ufay~. Calro: Dar 

o 

al-Ma'nf,1979. 

" 
, 72 Ivanow, W. "The Book of the Teacher and the Pupll." ln Stud/es'in Early Pers/an 
~ ~ 

, , 
Ismalllsm. The Ismaili Society Series A, no. 3. LeiQen: E.J.Brill. 1948. pp. 85-113. 

73r J'zutsu, Toshihiko. Suf~sm and Tao/sm: A ComparatIVe Study of Key Phtlosophical 

~ 

74 . • 
75. 

76. 

77. 

Coneepts. Tokyœ"lwami Sholen, 1983. 
J 

____ ---.,--_,. "Ishrâqiyah." Encyc/opedla of ReligIOn 1986. Vol. VII. 

Jolivet. J. "The Philosophical thaught of J~lam in the Middle Ages," Cultures 

(UNESCO), IV (1967), 50-65 . 

Kasse~, Mahmoud. Théorie de la connaissance' d'aprés Âverroes et so'n '\ 
~ . 

mterprétatlOn chez Thomas D'Aqum. Alg~r: Etudes et documents, 1978. 
1 

Ibn Khaldün, The Muqaddlmah: An In(roductlOn to H~story. Translated ~y F. 

Aosenthal. 3 vols. London: Routledge Kegan ~aul, 1958: 

" 
- 190 -

. . 

.. 



( 
.. 

{ 

" 

, (~ 

• , 

r" 

" 

( 
.. 

78. 

o 

/ 

Ibn Khalllkân. Ibn Khall,kan's Biographical Dictionary: Translated by M. de 
r 

Slane. Paris: Oriental Translation FU,nd, 1843-1871; rprt. Noew York, 1961 . 

79. Ibn ai-Khatrb, Usan al-DTn. FJawdat al-Ta'rif bi'I-Hubb al-Sharif Edited by 
. . . ,r 

Muhammad al-Kattanl. 2 vols. Beirut: Dar al-thaqafah, 1970. 

80. ----------'~ lhatah fi akhbar al-Gharnàtah. 2 Vols. Edlted by 

~Abdullah ·Unan. Cairo: Dar ai-Ma'arif bi Misr, n.d. 

81. Lalande, André. Vocabulalfe technique et critique de la philosophie. 8th revised 

edition. Paris: Presses U~jversita'rei de France, 1960. 

82. Landott, Hermann. "Suhrawardi's 'Tales of Initiation'." To be publlshed in 

Journal of the American Onenta~ Society, 107 (1987). 

83. . "Walayah." Encyclopedla of Religion. 1986. Vol. XV. 

84.- Leaman, Oliver. "Ibn BaJja on society and philosophy." Der Islam, LVII (1980), 

85. 

86. 

87 . 

88. 

89. 

90. 

91. 

109-119. n 

Lerner, Ralph, and Muhsin Mahdi, eds. MedIeval Polltlcal Philosophy: A Source 

B~okl Toronto: The Free Press of Gleneo, 1963. " 

Lotz, David W "Harnack, Adolf Van.!' Encyclopedia of ReligIon. 1986. Vol VI. 
> 

ai-Ma'arrr, Abu al-A' la. Luzüm mà la yalzam. 4 VeRs. Edited bY'lbrahim \0. 

al-'Arabi. Be/rut: Maktabah Sadir, 1952. 

Macdonald, Donald B. Development of Mus"m The%gy, Jurisprudence and 

Constltuflonal Theory. N~w York: Charles Scribner's sons, 1903; rpt. New Delhi: 

Ananko Book A.gency, 1973. 

--------. "al-~iyama./I Encyclopedia of Islam, vol. Il. 

Mahdi, Muhsln. "Islamic Philosophy: the Eastern and Western Sehool." 

. Cultures '(UNESCO), IV (1967), 37-49. 

----,,--~. "Islamic Philosophy." Encyclopedia Brittanica. 1985. Vol. XXII. 

-'~ 

- 191 -

o 

.I 



<, 0 

o • 

-

" 

92. 

93. 

94. 

; , ' .' 

. , 

al-Maqqw:T. Analectes sur l'hlstolfe et la littérature des arabes d'Espagne paf 

al-Maqqari. Edited by R. Oozy, G:Ougat, L. Krehl and W, Wrig~t. 2 vols. 

Amsterdam:- Oriental Press, 1967. " 
() 

_____ , The History of the Mohammedan Dynasties m Spain,' extracted from , 

the 'fI!afM-t-tib mm ghosni-I-Andalusi-r-rattib wa târikh Usânu-d-din Ibni-I-Khattlb' 

by Ahmed Ibn Mohammed éjl-Makkari. Translated by Pascual de Gayangos. 2 
, • t> 

vols. London: Orientai Translation Fund. 1840-1 ~43; rprt. New York: Johnson 

Reprint Corporation, 1964. 

_----:-__ ' _, Naf~ al-!ïb mm ghu~n al-And~s al-ra!ïb. Cairo: al-Matbéh 
'1 

al-AzharTyah al-Mi~rTyah. 1901. 

95. Margoliouth, D. S. "Abu 'I-'Alâ al-Ma'arrT's Corresponde'1ce on Vegetarlanlsm." 
1 

Journal of Royal ASlatlc Society, XXXIV (1902), 289-332. ' 
. , 

96. Ma\mura, Michael E. "The Islamic Phllosophers' Conception of Islam." ln Is/am's 

Understandmg of Itselt.,. Edited by R. G. Hovannisian and ·S. Vryonis, Jr. . , 

Callfornla: Undena Publications, 1983. 87-102: 

97. ___ -"--___ . "The Philo~QPher and Society: Sorne Medieval Arable 
( 

discussions."· Arab Studies Quarter/y, l, no.4 (1979), 309-323. 

al-MarrâkushT, 'Abd al-Wâhid. A/-Mu:J1b fi ta/khi~ akhbiir a/-~. Edlted by 

- R. P. A. "Oozy. 2nd ed. Amsterdam: Oriental Press, 1968. -

98. 

99. A/-Mu'J1b fi ta'khï~ akhbiir a/-Maghnb. Edited 

by Mu~ammad Sa'Td al-'Aryân and Mu~ammad al-'arabf al-'Alami. Calro: 

Ma!ba'~t al-lstiQâJaH, 1949. 

·100. ____________ . HIstOIre des A/mohades d'Abd al-Wahld 

aJ-Marrakechl. Translated and annotated by E. Fagnan. Alger, 1893. 

101. Mehren, A. M. ed. Tralteg mystiques d'Abou Ali a/-Hosam b. Abdallah b. Slnâ ou 

d'AVicenne. Leiden: E. J. Brill, 1889. 
• < 

~,----------------------------
- 192 -, 

/ 

o ·f 

o 



-

( 

. ' (
,.. 

\ 

(~. 

102. Merlan, Philip. Monopsychism mystlcism metaconsciousness: problem,s of the 

soul in the neoaristotelian and neoplatonic tradition. The Hague: Martinus Nijhoff; 

1963. 

103. Muryammad, Ma~müd al-~aj Qaslm. "Qlra'ah fi urjüzah Ibn Tufayl fi al-tibb." 
• •• 'b'P 

Ma'had al-makhtütat al-'arabïyah. XXX (1986), 48-81. . . ~ ~ 

104. Munk, Solomon. Mélanges de philosophie Juive et arabe. Paris, 1859. rprt. Paris: / 

Librairie Philosophique J Vrin, 1927. 

105. Nahas, M. "A Translation of ~ayy b. Y6q~an by the eider Edward Pococke 
",' 

(1604-1691)." Joarnal of Arabie UteratlJ'fé, XVI (1985), 88-90. 

106. Nallino, Carlo Alfonso. "Fllosofia "orientale" od "illuminativa d'Avicenna?" 

RiVista deglt Studi Onentali, X (1923-25), 433-467. 

107. Nasr, Seyyed Hoseln. Ideals and Realtties of Islam. Boston: I?eacon Press, 1966. 

108. ________ . ''The Perslan Works of Shaykh al-Ishrâq Shihâb al-Din 

Suhrwardi-" Istamic Quarterly, XII (June 1968), 3-8. 0 

109. . Three Muslim Sages. Cambridge: Havard University 

Pres~, 1 ~64. Reprinted Nê.W York: Caravan Books, 1976. 
\ 

11 O. NI~âmr: The Haft Paikar (The Seven Beautles). 2 vols. Traoslated from the 

Persian wlth a commentary by C. E. Wilson. London: Probsthan & Co., 1924. 

111. Q/Leary, Ede Lacy. ArablC thought and ItS place ln HIS tory. Lonijon: Routledge 

Kegan & Paul Ltd., 1929, reprinted 1963. 

-112. Paret, R. "Ta/wn." Encyclopedia of Islam. Vol IV. 

113. Pastor, Antonio. The Idea of Robinson Crusoe. Watfor(j~The Gongora Press,' 

1932. \ 
114. Quadri, G. La Philosophie Arabe dans l'Europe Médiévale: des Ongines à 

Averroès. Translated from the Itallan by R. Huret. Paris: Payot, 1947. 

115. Read. J. The Moors ln Spam and ,Portugal. London: Eaber and Faber,1974. 

- 193 -

" 0 

" 1 



6 

\ 

116. 
- . 

Renan, E. Averroès et l'Averroïsme. 3rd. edn. P~rls: Calmann-Lévy, Editeurs, 

1886. 

117. Rousseau, Jean Jacques. The Social Contract. Translated wlth an Hlstorlcal 

and Crltlcallntroduction and Notes by Henry J. Tozer. London: George Allen 

and ~nwln Ltd., 1 ~48. 
. . 

118. Runl-orff, Dorothy E. "Backdrop for a Phllosophlcal Prose Poem." Islamic 

Litf}rature, III (1951), 459-463. 

119. _____ ~ __ . "European Influence of Hayy Ibn Yaqzan." Islamlc 

Ltterature, IV (1952), 276-281. 

°120: Ibn Ru~hd. Commentarium Magnum ln Aristotells De Anima Ubros. Edlted by F. 

Stuart Crawford. Cambridge, Mass.: The Medieval Academy of America, 1953. 

12'1. Sarneltl, Tommaso. "Prlmauté de Cordue dans la médlclne arabe d'Occident." 
1 

ln Actas deI Primer Congreso de Estudios Arabes y Islamlcos; Cordoba, 1962. 
\ . , 

''''''-
Madrid: Commité Permanenfê"1:fel Congreso de Estudlos Arabe y Islamlcos, 

1964. 441-451. 
\ ' 

122. Sarraj, Abù Na~r. Kltab al-Luma' fi'I- Tasawwuf of Abü Nasr 'Abdallah b. 'Ali 

al-Sarraj al-TUsi. Edited by R. A. Nicholson. -lelden: E. J. 8rlll; London, Luzac . - -

\ ' and Co., " 914. 

123. Sarton, George. Introduction to the Nistory of SCience. 3 vols. of 5. Baltimore: 

Williams and Wilkens, 1927-1~48.' 

124. Schimmel" AnneMarie. Mystlcal Dimanslons of Islam. Chapel Hill: University of 

North Carolina Press, 1975. 

125. ~rano de Haro, ~. Abent6fall y el fl16sofo autodldacto. Guadlx: Imprenla, Ut 

/comercial, 1926. 
( , -

1~é. Siddiqi, B.H. "From Hayy ibn Yaqzan to the Chlldren of Ught." Pakistan 

/ ~hilosophy Journal, V~II (1963), 57-'70. 

- 1~4 -

... ., 



. . 

( 

-. 

f 

( 

"" ' 

127. 
-----. Q "Ibn "!"ufay!." A History of Muslim Phi/osophy. Edlted by M. M. 

Sharlf. Wiesbaden: Otto Harrasowltz, 1963. 

128. --.,,----. "The Philosophy Ofo6Hal ibn Yaq~àn." Pakistan Philosophy 

Journal. Il (1960), 69-75. 

129. ~'-SlùstanTJ Abü ~q'Üb. ~~ashf ar-Ma~jüb. Edited by Henry Corbin. Paris: 

Llbralrl~ Adrien Malssoneuve: Teheran: Institut Franco-Iranian, 1949 .• 

130. Sturm, D. "Naturallsm." Encyclopedia of Religion. 1986. Vol. X. 

131. al-SuhrawardT, Ya~ya. L'Archange empourpré: QUinze traités et récit mystiques. /11' 

Tran~/ated and presented by H. Corbin. Paris: Fayard, 1976. 

132. --------. Opera Metaphysica et Mystica. Vol. 1. Edited by H. 

Corbin. /stanbul: Maarif Matbaasi, 1945. 

133. --------. Oeuvres philosophiques et mystiques Edited by H . . 
Corbin. Tehran: Institut Franco.lranien, Paris: Adrien Maisonneuve, 1952. 

134. . The Mystlcal and Vlslonary Treatlses of Shihabuddirt Yahy~ 
'''iIl 

Suhrawardi. Translated by W. M. Thackston Jr. London: The Octagon Press, 
" 

. 1982. 

135. Taylor, R.C. "Neoplatonic texts in Turkey: tWQ manuscripts containing Ibn 

o 

136. 

137. 

Tufayl's '':!ayy ibn Yaq~an', Ibn al-Sid'.s 'kitab al-~ada'iq', Ibn Sajja's 'I!!isal 

al-'aql bi-I-Insan', the 'Liber de Causis' and an annoymous treatise of motion." 
\ 

Mé/ar1'ges d'/nstltut Dominicain d'Etudes Orienta/es du Caire (MIDEO) XV (1982), 

251-264. 

Ibn "!"ufayl. An Account of the Oriental Philosophy shewing the W/sdom of Some 

Renowned Men of the East: and particularly, the Profound Wlsdom of Hal Ebn 

Yokdhan. Trans/ated by G. Keith. London: 1674. n.p. 

----. The Awakening of the Sout . . Partial translation by P. Sronnte. 3rd. 

ed. London: J. Murr~y, 1910. 

- 195 -



.. 

-0 

o 

- " 

138. al-Fikr a/~Tarbawï 'in da Ibn !ufayl. Edlted by 'Abd al-AmTr Shams 

139. 

140. 

141 . 

-142. 

,143. 

144. 

145. 

146. 

i;t 
147. 

.' 

al-DTn. Belrut: Dar Iqra, 1984. 

____ '. El Fi/osofo Autodidaeto. Translated Into Spanlsh wlth an 
-- '-

~ 

IntrodUCtlo~ by 1. GoÎlzaleoz Palenlca. 2rld. ed. Madrld:'lmprenta de Edlclones 

Jura San Lorenzo, 1948. 
, . 

____ . El Fil6sofo Autodidacto de Abentofail: novela pSlco/6gica tt'aducida 

diractament dei ârabes por D. Franciso Pons Boigu..es con un pr%go de -

Menendez y Perayo. Zaragoza: Tlp. de Comas Hermanos, Pllar 1, 1900. 

____ . ':Iayy Ibn Yaq~an li Ibn Sïna,' Ibn !ufayl wa-a/-Suhrawardi. Edlted by 

Ahmad Amin. Cairo: Dar al-Ma'arlf IiI-Tlba wa'al-Nashr, 1959. . . 
____ . ':Iayy ibn Yaq~an. Text edlted and Introduced byHirùq Sa'd. 

. -
B~irut: Dar a!-Afaq al-Jadidah, 1978. 

____ . ':Iayy Ben Yaqdhan, roman philosophique d'lb,! Th ofa Il. Edlted and 
. 

translated into French by L. Gauthier. 2nd. ed. Belrut: Imprimerie Catholique, 

1936. rprt. Paris: Librairie P,hllosophlque J. Vrin" 1984. 

_____ . "Hayy, the Son of Yaqzan./I, Partial translation by George N. 
, 

- Atiyeh. In Medieval Politicaf,Phiiosophy. Edited by R. Larner and M. Mahdi. 
" 

Toronto: The Free Press of Glenco, 1963, pp.134-162 

~ ____ . The Hlstory of Hayy ibn Yaqzàn. Translated trom the Arable by S. , . . 

Oekley. Revised with an In!roductlon by A. S. Fulton. London: Chapman & Hall 
1 

Ltd., 1929. 

The Improvement of Human Reason Exhibited in the Lite of Hal lftbn . 

Yokdhan. Translated into English trom the Arablc by S. Ockley. London: 

Btaekfriars, 1708. rprt. Zurich: ,.George CI ms Verlag, 1983. c 

____ . The Journey of the Souf: The Story of Hal bm Yaqzan As told by Abu , 

Bakr MuhammeçJ bm Tufai!. A New Translation by RIad Kocache, Ph.d. London: 
, /. 

The Octagon Press, 1982. 

- 196 -

, ~, 



--. . 
" 

,'( 

(. \ 
148. . Der natudnensch; oder, Geschichte des Hai ebn Joktan; ein 

-
morgan/and/seher Roman des Aby Dsehafar ebn Tofai!. Translated trom the 

'II 

Arable by Johann Gottfried Elchhorn. Berlin: F. Nicolal, 1783. 
" . 

149 .. ____ . Philosophus Autodidaetus slVe Episto/a Ab; Jaafar Ebn Tophai! de Hai 

.. 
Ebn Yokdhan. Edltep and translated loto Latin by E. Pococke. Oxford: 

Excudebut H. Hall Academae typographus, 1671. .f 

\ \ 

Ulken, HUml Ziya. La Pensée de l'ls/am. Translated into french by G. Dubois, M. 150. 
• f) 

Bllen and the author. Istanbul: Fakûlteler Matbaasl, 1953 . . . 
151. VaJda, G. "Comment le philosophe juit, Moise de Narbonne, commentateur d'Ibn 

Tufayl comprenait-Hies paroles extatiques (satahat) des soufis." ln Actas dei . " ... 
- ... ! 

pnm'er Congrese dé estudios Arabe e Is/amicos; Cordoba, 1962. Madrid: . \ 

Commlté de Congreso de Estudios Arabe e Istamlcos, 1964. 129-135. 

152. Watt, W. Montgomery: "Philosophy and theology under the Almohades."Otn 
A' -

Actas deI Primer Congreso 'de Estudlos Arabe et Islamleo~; Cordoba', 1962. , 
Madrid: CommHé Permanente de Congreso de Estudios Arabe e Islamicas, 1964. 

( 

153. ____ .. "al-Iskand~r," Encyclopedla of Is/am? 191}9. Vol. IV. 

154. Watt, W_ Montogmery and P. Cachia .. A History of Is/amic Spain. Edinburg: 
\ ' 

Edlnburg at the University Press, 1965; rprt. c 1967. 

155. Woltson, Harry Austryn. Studles ln the History of Philosophy and Religion. L , 
Cambridge, Mass.: Harvard University Press, 1973. 

156. Yusuf, S. M. H Arabie Literature: Poetic and Prose forms." ln A H/story Of Musllm 

" Philosophy. 2 Vols. Edited by M. M. Sharif. Wiepbaden: Otto Harrasowitz, 196~: 

157. Zaehner, Fi. C. "Our Father Aristotle." ln Mémorial Jean de Menasce. Edited by 

Ph. Gignono and A. Tafazzoli. Louvain: Imprimerie Orientaliste, 1974.93-122. 

158. Hindu and Mus/im Mystlcism. London: Athlone Press, 1960. 

e 
- 197 -



/ ,-
1 

.-

_·~O 

J 

\} 

b 

0 
-' 

1 
/ 

,-

• 

'1-

~ 

159. 

\ 

\ 

~ 

-1 

Zerroukl, M. "Ibn "fufayl et son roman philosophique: ':Iayy Ibn YaQ;An" Institut 

des belles lettres Arabës, XV (1951), 1t09-41 Ô. ( 

.. • .. 
• 

, . 

\ -

~( 
~ , 

" 
""' 

." 

... 

" 
r /" .. - 198 - 1 

'. > 

r. 


