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-This thesis aims to understand Ibn Tufayl's Hayy ibn Yagzan as a umt and to explore

i

the literary and philosophical aspects of the book Earlier studies have gencrally

tended to support one particuiar aspect at tge expense of the other The study also .

proposes to ascertain the extent tqQ which both the hterary and philosophical modes

need .to be seen as essential to the understanding of the nsalah T this end, we
examine the statements of major critics as well as the main uﬂssues and themes of the
risalah. We glso try to show how Ibn Tufayl tackles the warring elements In the Muslim
weltanschauung and presents through his nisalah, a mild confrontation between religion

and society.

°
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Another question that the risalah raises is the extent to which it might be

considered mystical and philosophical We have compared the risalah to some ot\the

v’
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works of Ibn Sina, al-Suhrawardi and al-‘Alim w'al-Ghulam attritited to lbn Hawshab
“ ! -
Mansur al-Yaman in order to trace the mystical/symbolic elements as well as to

confront the issue whether the nsalah should b€ considered a récit d’imitiation, In whiéh

a

the components of the allegory, the myth, the ph‘;losophical romance and the treatise

G f
have Qeen combined.
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Cette thése a pour but de comprendre Hayy tbn Yaqzan d'lbn Tufayl comme une unité ‘ot
d’explorer les aspects littéraires et philosophiques de ce livre. Les ¢tudes antéricuros
ont généralement eu tendance a soutenir un aspect particuher au dépens de I'autre
Notre étude se propose aussi d'établir jusqu’a quel point les deux modes, litteraire ()i
philosophique, sont essentiels pour‘comprendre la nsalah A cette fin, nous examinons
les proposition des principaux critiques ainsnlqu'e les points importants et les themes do

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

-antagonistes dans le weftanschauung musulman et comment il présente a travers sa

risalah, ufle confrorstation iégere entre la religion et Ia sociéte.

Une autre question que la risdlah souléve est jusqu'a quel point on peut la

considérér comme une oéuvre mystique et philosophique. Nous avons comparé la

-V -
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risalah avec tuelques oeuvres d'lbn Sina, al-Suhrawardi et al-‘Aim w‘al-Ghulam,

1

attribué & Ibn Hawshab Mansdr al-Yaman, afin de trouver les eléments mystiques et

t \ .
symboliques ainsi que pour savoir dans quel mesure la risdlah doit étre considérée !‘

comme un récit d'inthiation dans lequel les composants de I'allégione, du mythe, du

roman philosophique et du traité sont combines.
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L - TECHNICALITIES

N

- N W .
. The system of transliteration that has been utitized 4n this thesis generally adheres to

3
[y

: the one that is emploYed by the Institute of Isiamic Studies, McGill University. We have
used the Spanish/Anglicized term ‘Almohad’ instead of the Arabic al-Muwahhidin (the
Unitarians). We have also prefewed to use Absal in the text of the thesis rather than

-

a’;‘ - -
Asal, which s found In ;pme variant manuscripts, except in the case of a direct quote,

~

’ 4
N whose author utilises Asél. The word ‘nsalah’ has been treated as a part of the Enghish

cbntext in which it is used and has not been italicized aithough it has been

transhterated.

( , We have \ised the following abbreviations "in the thesis to indicate the particular

.

edition of the risalah to which we have referred.

L]

GM  -- Goodman's English translation, first published in New York, 1972,

"LGAR -- L. Gauthier's second revised Arabic edition published in Beirut, 1936.

°

A(;élc and other foreign words as-well as those words on which extra stress has
been placed have been italicized. Words, such as ‘orthodox’ which holds an
ambiguous meaning and ‘encounter’ which has a specialized or technical meaning, are -
enclosed within quotation §narks wﬁen such an emphasis is required. Frequently used
foreign loan-wordé such as ‘the Almohads' or anghm‘zed Arabic nouns sﬁch as
‘Malikite’ are not it@licized. Titles of books have also been italicized. Afte; the first
refgrence to a work In a footnote, we have 'generally used a s‘horter title. We have also

( - ’ abbr:eviated frequently cited periodicals etc. as given below:

-vii -




- AS Arabian Studies._ \ B
ASQ ‘ Arab Studies Quarterly. ¢
EB .Encyclopedia Brittanica. .
El ) i éncyclopedla of istam, 1st edition. .
E12 — Ency‘clob‘edia of Islam, 2nd'edmon
EP Encyclopedia of Philosophy.
ER Encyclopedia of Religion.
éRE ' . Encyclopedia of Religion and Ethics. °
Eranos E}anos Jarhbuch,
GAL ° ' Geschlghte der Arabischen Literatur.
Isl. Der Islam, )
’IBLA - . Insttut des Belles Lettres Arab:es.
iIC . Islamic Culture. . ..
1 e
IQ Islamic Quarterly.
JAL Journal of Arab:c-l.lterature.
JAOS 2/’ Journgl of the American Oriental Society.
JNES Journal of Near Eastern Studies.
JRAS Journal of Royal Asiatic Society
RIEEI ) Revista del Instituto Egipcio de Estudios Islamicos.
RSO Rivista degl Stud: Orientali.
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Figure 1.

ABI JAAFAR,

PHILOSOPHUS AUTODIDAC TUS
SIVE |
EPISTOLA.

EBN TOPHAIL. o

DE .
HAT EBMN_ ‘)’OIQDHAJ\(
In qua ’
Oftenditur quomodo ex Inf'crxo'rum con.

templauone ad Superioruin notinam :
Rutio bumana afceadere poffit,

ExArabici in L!ngm Lasimam verfa,
Ab Epvarpo PocockioA. M, \
£da Chriftl Aloemme, -

[ )
0ay

0OXoONIIl, — ?
- Excudebat 4, Hal Acadctmz Typographus. 3 6 7»1'

g
N k

—

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 contemplatxon of the Lower world to
knowledge of the Higher world.”
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An Account of the

ORIENTAL PHILOSOPHY,

Shewing

ed Menof the haﬁ

o And particularly,

The profound Wildom of Has Ebs Yokdan,
boch tn Nacnral and Divine things

W hich he attained wichour all Converfe

Wi Me n, ( whilehelived inan Ifland a foli- |

tary hite, remgee from all-Men from his In-
fancy, uil hearrived ac fuch perfe@ion.)

Writ Onginally 'in e/fra&wk, by Abi féaplmr

Ebn Tapﬁml

And out of che Arabick Tranflaced into Lamu-
by lidsward Pacok, 2 Student in Oxford ;

And now f.nthfully out of his Lai /ne, Tmn[la:cd
inco Englifks

e .
Fof a General Service. ,

—

liinted inthe Year, 16 :7 4.

TheWVi ifdom of Iome Renown- |

\

4

Titlepage of the first English translation (1674) by G. Keith.
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Figure 3: Frontispiece to the Dutch translation (1701} entitled Het Leven
] van Hai Ebn Yokdhan.
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The Fmprobement or

HUMAN REASON,

Exhibited inthe 1.IFLE of

Har Ebun Yokdban -

Written in Arabick above §co Years
ago, by Abu Jaafar Ebu Tophal.

In which 1s demonftraced,
By what Methods onc may, bv the mee

Ltgbtol ature,atcain the Knowledg
ofthings fdaturalandSupernaturat;
more particularly the Knowlcdg of Gop,

and the Affairs of another Life.

Iluftrated with proper FIGURES.

)l oI [III'

NMurndo pucnidfeata frunt
{

Newly Tranflated from the Original Arabick.
by SIMON OCKLEYX, A M. Vicar of
Swavefey in Cambridgflure.

With an APPENDIX,’

In which the Poflibiity of ;| Man’s atwain-
ing the True Knowledg of GOD, and
Things peceflary to Salvation, without
Fn€rution, is briefly ceafider’d.

LONDON Pnrted and So'i ty Edm. Pewel 1n
Black-friars, and 3 Mcrpbew near Siaticners-bal 1908,
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Figure 6: - Frontispiece to A.S. Fulton's (1929) revised English translation,

B

—

e

A
IR

~

- Xiv -




Figure 7:

®

Title page of the Arabic edition by F. Sa‘d (1978).
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11 The Problem posed in the thesis

Ibn Tutayl's Hayy ibn Yaqze‘m1 1Is one of those wcrks which form an arch betweon

Eastern and Western Medieval islam It was written in a period when Islami¢ philosophy

was in full bloom, under the Aimohads (524-667, 1130-1269). Yet, the questions that it

raises and the issues that it,evokes are to a great extent, left unaddressed tiil today
7/

’

The reasons for such obscuritiesiare many and we shall briefly deal with them here.

<
Firstly, the information regarding Ibn Tufayl, as with many other medioval
philosophers and mystics, is minimal. We have some indications of the influential 1ol

[

that he played in the pélitncal milieu of his time It 1s important {or us to discern.this
N v
role, since the brief sojourn of the Almohads has been a host to severgl contradictory

notions.

The Almohad Movement began under Ibn Timart (d ca 524/1130) who claimed 1o
be the Mahdi and utilized the role of the Méf.smh to.engender the faith of the Hearber
population With the rulers, ‘Abd al-Mu'min (5625-559, 1130-1163) and Abu Ya'qub

Yusuf (558-580, 1163-1184), the emphasis shifted to the literal acceptance of the
.

Qur'an and the Sunnah Speculation was Certau]ly not the manner in which the masses

spent their time and was reserved for an elite Thus, there wag a smail circle around

the ruler who tgnored the official doctrine of the Almohads and e¢njoyed a relative

freedom to speculate. These circumstances must have influenced the wrniting of the

nisalah, which on the one hand emulates the mystical experience, outside the day to

day routine, while on the other hand, 1t appears jo advocate a passive acceptance of

the shari‘ah The restrictions in expression and the necessity of diplomacy 15 also een

T The full title of the work 1s Risalah Hayy 1bn Yaqzan fi asrar al-hikmat al mashriqiy.h
henceforth referred to in short as Hayy ibn Yaqzan or the nsalah in the text of the
thesis



risalah?

3

5
(‘through various Incidents, such as the burning of the Ihya' ‘Ulim al-Din under the

Almoravids and the exile of Ibn Rushd (d. 545/1198) by ABUYasuf al-Man§Ur {(580-595,

1184-1199) 2

£~

The second problem is related to the form and contenit of the risalah under study.

¢\Here is a;risélah, one might say, which uses the form of a story and facetiously deals

_with various subjects such as sciehce, religion, society, asceticism and philosophy.

How §er|ous|y can oné study it as philosophy or as literature? Is it viable or éven
permissible to perc‘eive its rel;evance to We~stern thought of the 17th-19th century
without endangering 1ts onginal impulse? To what extent can one see it from a
particular viewpoint? How does one know what the crux of the author's argument.is

and how does such a consideration effect the appreciation and understanding of the

Trlird\y, How far does the rnisalah ﬁirror the image and the events of Ibn Tufayl's

times and to what extent was he influenced by his predecessors?

These are some of the issues that we hope to clanfy in the course of our study We

have noticed a tendency in many of the earlier works to lay emphasis on a particular

aspect of the risalah, at the expense of others. In a work like Hayy sbn Yaqgzan, which 1s
structured on the different phases in the protagonist's iife, there is enough material to
deal with just one aspect The advantage of such an approach may lie in its specificity;

yet the value of such specificity is lost, when it contradicts with the rest of the text, and

2 al-Marrakushi, Al-Mu'uib fi talkhis akhbar al-Maghrib, ed. Muhammad Sa‘id and
Muhammad al-*‘Arabi al-‘Alami (Cawo Matba'at al-istigamah, 1949), pp. 306-307.
Ct. M, Arkoun, "Ibn Tufay! ou le philosophe dans la cité almohade,” Les Africains, VI
(1977), 266-68; reprinted as "Présentation d’lbn Tufayl,” in Pour une critique de la
raison islamique (Pans: Edition Maisanneuve et Larose, 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 to a misinterpretation of ibn Tufayl's

-~

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

- comprising of a number of smaller units or motifs and their relation to the main matiix.

The thesis is dlviQed into 5 cﬁapters: In this Introductory chapter, we bilefly
expltiéate the problem posed in the thesis and indicate the sources and the
methodology undertaken Further, we have put together all the blographical detalis
available regarding Ibn Tufayl, his life and works, ,VV‘
Chapter II, 1s a study of the cnitical corpus available on the r:se‘nah and the methods
wr_uch have been undertaken by’the major crntics of the risalah
Chapter Il is a descriptive analysis of the nisalah It is intended as a premise for fhe
analyses of the major themes of the risalah in Chapter IV

In Chapter IV, we examine in some detail the genre to which the nsalah belongs We

compare the use of the genre by Ibn Tufayl with some of the tales by Ibn Sina

(d.428/1037), al-Suhrawardi (d 587/1191) and al-"Alim w'al-Ghulam attnbuted tq Ibn

Hawshab Mansur al-Yaman, in order to see the extent to which the nsalah might be

considered an mntiatory narrative Further, we bnefly examie the justification of the

defimtions of the nsalah as ‘allegory’, ‘myth’, ’‘philosophicat romance’ and

-

‘philosophical treatise’ The major 1ssues that are raised in the nsalah are also secen

from the hterary and philosophical modes in order to ascertain the extent to which thn
Tutay! contributes to each of these modes.
. -3

In the Concluding Chapter, we summarize the problems raised and mferences drawn

from our study ‘We also give a brief survey of the afterhfe of the nisalah, and s role as

“a mirror which reflects a critique of his philosophical predecessors



i

1.2 The sources utilized

We have based our study on the téxt of the nisalah, primarily on the English translation
by Lenn Evan Goodman.3 The Arabic text that we have used is the revised 1936 edition
by Léon Gauthier, which was prepared on the basis of various early manuscripts of the
risalah.* we have also used G. N Atiyeh’s partial translation of the risalah whenever

necessary 2

v

We have compared the risalah to Ibn Sina’s Hayy ibn Yaqgén and Salaman and
Absal, “the mystical treatises of al-Suhrawardi and al-‘Alim w'al-Ghulam attributed to
Mans_‘.ur al Yaman® in order to examine the points of Conj—unction and the differences

and also the manner in which each of these authors utilized the genre.

Our other r_nalor historical source é)f information on Ibn Tufayl and his risdlah have

been historical works, bibliographies and catalogues such as the ores by

al-Marrakushi, Ibn Abi Zar*, Ibn al-Khatib, al-Maqqari, Ibn Khallikan, Ibn Khaldan, Hajju

Khalifah, Casiri, Derenbourg and Dozy 7

3 LE Goodman, trans , Ibn Tufayl's 'Hayy Ibn Yaqzan' (New York: Twayne Publishers,
1972). . .

4L Gauthier, ed and trans, Hayy Ben Yaqgdhan, roman philosophique d'lbn Thofail
“7(2nd ed.; Beirut Imprimerie Cathohque, 1936), pp. XXII-XXIX, idem. Ibn Thofail, sa vie,
ses oeuvres (Pans: Ernest Leroux, 1909), pp. 43-45 .

S George N. Atiyeh, trans , "Hayy, the Son of Yaqzan,” in Medieval Political Philosophy,
. ed Ralph Lerner and Muhsin Mahdi (Toronto: The Free Press of Glenco, 1963), pp.
134-162.

6 See H. Corbm} "L'Imtiation Ismaélienne ou I'Esoterisme et Le Verbe,” Eranos, XXXIX
(1970), 41-142 Henceforth referred to as "L'Imtiation Ismaélienne”. W. ivanow, "The
Book of the Teacher and the Pupil, in his Studies in Early Persian Ismaiism, The
Ismaih Society, Series A, no 3 (Leiden' E J Birill, 1948), pp. 85-113.

7 See below under Ibn Tutayl’s biography for the details of these works
/




W

\\:“

11

° G 6
Y

We have alsp given a critical history of the risalah and have organized it according

v

to the approaches that appear to have been utilized by the ciltics of the tisdlah. in our
examination of the risalah, w’e have also illustrated through foo;notes and in the text of
the thesis, any points made by critigs which are in concurrence or in opposition to ous
analysis..

The risalah has an extreniely interesting a‘nd widespread history of translatlons._8 it
was translated in the 14th century into Hebrew and co-mmt;nted upon by Moses ben
Josué Narbont.9 The H;abrew version was transiated into Latin in the 15th century By

Pico della Mirandola.'9 The Arabic text was also edited and translated injo Latin in

1§71 by Edward Pococke11 who made 1t famous n the West and subsequently, the

8 See . Appendix B for a hst of translations Badawi remarks in Histore do la
Philosophie en Islam {Pans J Vrin, 1972), Il, 721. by I'exception, peut-étie, de Mille et
une Nurts, aucun ouvrage arabe ne fut traduit en autant de langues et autant de fols
que Hayy ibn Yaqzan.”

9 Solomon Munk, Mélanges de philosophie juive et arabe (1859, rpl. Paris Librairie
philosophique J Vnn, 1955), p. 417 Cf G Vajda, "Comment {e philosophe julf,
Moise de Narbonne, comprenait-il les paroles extatiques (8atahat) des soufis?” in
Actas del Primer Congreso de estudios *Arabe e Islamicos, Cordoba, 1962 (Madrid
Commite Permanente de Estudios Arabe e Islamicos, 1964), 129-135. Whethér
Moses was, in fact, the translator of the early Hebrew version of the risalah is
conjectural but we do know him to be the author of the commentary in Hebrew,
written in 1349 The Bibliothéque Nationale, Paris has two complete manuscripts (no
913 and 916) of Narboni's commentary W|th the- Hebrew title, Yehi'el bin Qurnel. Cf
Gguthier, Ibn Thofail, p 48, no 3,

10 Giovanni Pico, Count of Mirandola (1463-1494) was a weliknown advocate of
Renaissance humanism He 1s best known for his Oration on the dignity of man
which was published posthumously. Pico was deeply interested in Hebrew and
Arabic philosophy. One can see that ibn Tufayl's nsalah would have attracted his
interest, since it dealt with the issue of human dignity which 1s mdépendeﬁt of
external power, which was a part of Pico’s phulosophy Pico’s version of the risalah
remains unedited Cf C. A Nallino, "Filosofia "onentale” od “illummatva”
d’'Avicenna?” RSO, X (1923-25), p 434 ’

Philosophus autodidactus sive Epistola Abi Jaafar ebn Tophail de Har ebn Yokdhan,
in qua ostenditur, quomodo ex inferiorum contemplatione ad superiorum notitiam
ratio humana ascendere possit (Oxford Excudebat H Hall Acadimae typographus,
1671) - The editor and translator, E Pococke Jr (1648-1727) was the son of the
well-known British Onentalist of the same name (1604-1691) Since we will not be
making any reference to the father, we have simply referred to this transiator of the

3
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Latin translation was the source of many of the translations into other western

o fl

languages In 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

into English, French, Spanish, Russian, Dutch, Persian and Urdu The Spanish
A - .
transiation by Pons Boigues is a study of the nisalah as a psychological nove/13 and
’ ¥

in¢gludes a detailed Introduction b¥ the Spanish literary historian of the 19:7tury.

Menendez y Pelayo We have obtained and examined as many of the early trgfislations

°

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

1,3 A biographical sketch

A presentation of the_meagre biographical detalls on Ibn Tufayl that have cdme down
to us would help 1n the summarization of his life and works Abu Bakr Muhammad ibn
‘Abd al-Malik ibn Muhammad 1bn Muhammed ibn Tufayl al-Qaysi was born m the first

decade of the 6th century hyrah (ca.504;1110) in a small town called wadi Ash

a o

nsalah as E. Pococke and have not appended Jr. to his name See also M. Nahas,
"A Translation of Hayy b Yaqgzan by the elder Edward Pococke (1604-1691)," JAL,
XVI (1985), 88-90 Nahas,indicates in this article that the elder Pococke had begun
an English translation -of the risalah some years before the Latin translation and
Arabic edition was published by his son. . 0

12 Het ieeven van Hai ebn Yokdhan, in het arabisch beschreeven door Abu Jaaphar ebn
Tépha:/ en wit de latynsche overzettinge van Eduard Pocock In het nederduitsch

h vertaald, tr into Dutch from Pococke’s Latin-translation (Amsterdam J Rieuwertsz,

1672) The second edition was published in 1701 Skte alSo Der von sich selbst
gelehrte Weltweise, tr. into German from Pococke’s Latin edition by George Pritius
(Franktuit, 1726) Der naturmensch, oder, Geschichte des Hai ebn Joktan; ein
morganlandischer Roman des Aby Dschafar ebn Tofal, °tr. from the Arabic by
Johann Gottfried Eichhorn (Berlin: F. Nicolai, 1783) .

13 Pans Bowgues, trans , E/ Filosofo Autodidacto (Zaragoza. Tip de Comas Hermanos,
1900); see also the other Spanish translation with the same title, from Pococke’s
Latin version by A G. Palencia (2nd ed.; Madnd: Imprenta Edic s Jura San
Lorenzo, 1948) b

n

14 See Ibn Abi Zar', Rawd al-Qirtas (Annales regum Mauritaniae), ed and trans into

Latin by C J Tornberg'(Upsala: Litteris academicis, 1843-1846), Vol | (Arabic text)?

&
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(Guadix) in the province of Granada 14 He was also called Abu Ja‘far.‘s al-Andalusi,

- - aI-C)urgubi.16 al-lshbilf,17 and was known in Latin Scholastics as Abubacer 18 A

p. 130. This work was translated into Fiench by A Beaumier, Roudh el-Kartas
Histoire des souverains du Maghreb et annales de la ville de Fés (Paris Imprimerio
Imperiale, 1860), p 292 R. P A Dozy, ed, Scriptorum Arabum loci de Abbadides
(Leiden: E. J. Brill, 1852}, I, p. 171. Thus extract on Ibn Tufayl from Ibn al-Khatib’s
thatah fi akhbar (var. tarikh) Gharnatah informs us that he was from Guadix but
doés not give his year of birth Similarly the records by Ibn Abi Zar' and
¢ al-Marrakusht do not mention the year in which 1bn Tufayl was born It is assum
that he must have been born within the first decade of the 12th century since
, know him to be junior to ibn Bajjah and at least about twenty years alder than by
Rushd (b. 1126), since he excuses himself as being too old to attempt the\,
| < commentaries on Aristotle, which he passes over to tbn Rushd and also since he
needed to retire from his post of personal phystcian in 1182 due to his old ago and
which he hence commissions to his younger contemporaty, Ibn Rushd

15 Accqrding to the Oxford manuscript used by Pococke The name appears on the
* title page of Pococke’s bilingual edition cited above

16 Casin, Bibliotheca Arabico-Hispana Escunalensis (Madnd  Osnabruck  Hibho,
1760-1767; rpt 1969), |, p. 203 Cf H “Derenbourg, Les manuscnts arabes de
I'Escunal (rprt, Hildesheim, New York George Olms Verlag, 19/76), Vol |, pp
492-493 -

— 17 lbn al-Khatib, /hatah akhbar al-Gharnatah, ed Muhammad ‘Abdullah ‘Unan
(Cairo Dar al-Ma‘anf bl Misr, nd), |, p 193 Hajp Khalitah, Kashf al Zunun ‘an
Asami al-Kutub wa-g/-Funun (LexicO bibliographicum et engyclopaedicum), ¢d and
trans nto lLatn by G Flugel, 6 vols (Leipzig Onelpital Translation Fund,
1835-1872), lll,p 393, no 6115

18 It appears thaythe risalah was ndt known at firsthand to Chnstidn Scholastics  1hn

Tufayl was Known to Latin Scholastics through the comments made by Ibn Hushdd
in his commentaries on Aristotle Ibn Rushd refers to him in his Middle commentiary
on Aristotie’s Meteorologica (Bk I} Ibn Rushd, while speaking of the habitable and
inhabitable zongs of the earth, notes that his friend ibn Tufayl had wntten Hn thie
subject One wonders whether lbn Tufay! actually wrote a book on the subject o1
whether this is a reference to the first part of the nsalah -- as Gauthier and Munk

zones on the earth before he embarks on an account of Hayy’s spontancous
generation Ibn Rushd also alludes to 'tbn Tufayl in his commentary o Aristotle’s,
De Anima lll and the Metaphysics, which we will discuss further In any case there
- are no extant commentanes by Ibn Tufayl on these subjects See also Munk,
Meélanges, p 412 Gauthier, tbn Thofal!, p 2, 26, 57 Et Renan, Averroe:, et
I'Averroisme (3rd ed , Pans Calmann-Levy, 1886), p 227 H / Ulken, [ a Pensee
de L'lslam, tr G Dubois, M Bilen and the author (Istanbul, Fakulteler, 19453), p
- 530. He i1s _referred to as Abubakerus by Casiri, Bibiotheca, Il, p 76  Mahmoud
Kassem says that Thomas Aquinas attributed 1on Tufayl's mystical theones to lbn
Rushd, suggesting that the Chnstans were aware of 'Ibn Tufayl's WOrke gnn
attnibuted them to Ibn Rushd See M Kassem, Théorie de la connaissance d'apre:,
i ! Averroes et son interpretation chez Thomas D'Acquin (Alger Etudes de documents,,
o 1978), pp 206-207

™

\
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| also suggest -- where Ibn Tufayl brietly speaks of the hahitable and inhahitable o
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He studied Medicine and Philosophy anfong other subijects and his early edication
probably occurred at Seville and Cordova. Regarding his administrative career, we

know that he first jekved as Secretary to the Governor of Granéda 19 |n 549 (1154) he

. was appointed as Secretary by the founder of the Aimohad Dynasty, ‘Abd al-Mu’min

and served uflder one of his sons, AbG Sa'id, who then was the governor of Ceuta and
Tangiers 20 In 558 (1163), ‘Abd al-Mu'min was succeeded by Abu Ya'qUb Ydasuf who
appointed Ibn Tufayl his personal physician. He probably also was ;he Prime Minister
to the Almohad monarch, Aba Ya'qub Yusuf21 but scholars differ on this point and we
are unable to ascertain it due to the paucity of hlsto;lcal details We do however know
that Ibn"Tufayl played an :mportanii role in the Almohad court, espectally under Abu
Ya‘qub Yusuf's rule. The ’Sultan \‘}?"ould sometimes spend days and nights with Ibn
Tu_iay! probably discussing rellgldlus and pohtical i1ssues 22 Apa Ishaq al-Bitrdji
(/‘\'Ié‘etraglus), v;/ho was a disciple (%f Ibn Tufayl, refers to him‘ as Oéd7.23 We do not

know whether this 1s rendered merely ou\ of respect or whether lbn Tufayl was a

trained, if not practicising Jurist il ) 4

:
|
.
|
t

19 gee al-Maqqari, The History of Mohammedan Dynastiés in Spain, trans. Pascual de
Gayangos, 2 vols. (London: Origntal Translation Fund, 1840-1843), l,-p. 335, no.35;
Gauthier, Ibn Thofail, p. 5; Mung, Melanges, p 410, no 3.

1l 4

—m‘?; -

20 |pn Abi Zar', Rawd al-Qirtas, vo}l! I, pp 126-127

]

21 The early historical text that makes a mention of lbn Tutayl as the Wazir is Ibn Abi
Zar''s, Roudh el-Kartas, p. 292,/ See also al-Maqqari, The History of Mohammedan
Dynasties, Vol 1, p 335. ; T <

‘\

22 al-Marrakushi, al-Muyb, p. 2(#10 It was translated into French under the title
Histoire des Almohades d’Abd el wah'id Merrakechi (Alger Adolphe Jourdan 1893),
p. 208.

23 Alpetragii Arabi, Planetarum Theoria fol 4, recto This treatise by al-BitrjT was
translated from Arabic into He rew in 1259 The Hebrew version was translated
into Latin in 1528 and was puljished in Venice n 1531. Cf. Casin, |, 396 Cited by
Pierre Duhe’m Le Systéme du[ Monde (Pans. A Hermann et fils, 1914), I, pp
146 147 -~
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In 578 (1182), due to his old age, Ibn Tutayl retired from the post of Personal
Physician qnd was succeeded by his protégé, Ibn Rushd. However, he retained his post
as Wagir.z4 Abu Ya'qub YOsuf died in 580 (1184). Ibn Tufayl continued as a -court
dignitary under-his successor, Abl Yasuf al-Mangur.25
Ibn Tufayl died at. Marrakush In 581°(1185) and was burled with due honowr. His
burial was presided by the reigning Aimohad monarch, Abu Yusuf al-Mansur .28 -
V \ 1
o The closest historical records on the biography of 1bn Tufayl ate available in the
account of a contemporary Almohad hssatonan, ‘Abd al-Wahid ibn *Al nl-Mmmk(‘fs;n (b
581/1185) who knew lbn Tufa;yl’s son, \;ahya av;dohad personally scen many of ik
works In manuscript f9rm. These are the earliest concrete records availlable

Al-Marrakushi includes Ibn Tufay! within the intetlectual circle that surrounded the ruler,

AbuU Ya'quab Yasuf and classifites him as “a Mushm phnlosobher, expert uy gl branches

"

wr

of philosophy, who had studied the works of many of the truest philosophers ™ | urther
al-Marrakushi mentions having “seen works of Ibn Tufayl's both on natwal and

metaphysical philosophy to name only two areas of his philosophical competence el

»

24 bn Abj Zar', Roudh el Kartas, p. 292 G. Quadn, La Philosophic Arabe dans
I'Europe Medeevale, trans from ltalian by B Huret (Pans Payot, 1947), p 165 |
Gauthier, Ibn Thofail, p 19, no. 1 a

25 With Abu Yasuf al-Mansur, there 1s return to the ‘orthodoxy’ v accordance with the

Malikite madhab The Maklkite dominance 1s perceived in different spheres, a4 in

Abu Yisuf al-Mansar's decision to exile Ibn Bushd — Cf Arkoun, "Ibn Tulayl,” [

268 .

26 Ibn al-Khatib, ihatah Thus passage is cited by R P A "bozy i1 Scerptorum Arabum,

Il, p 171 See also lbn Abi Zar*, Roudh el Kartas;p 292 Casin, Bibhotheca, vol I,
p. 76 - -

27 al-Marrakushi, Histoire, p 207
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AbQ Ishaq al-Bigraﬁ. an astronomer of 13th century and a student of lbn Tufayl
dedicates a work to his master and credits him with having/r:romulgated original
astronomical theories which refute Ptolemy’s theories on cycles and eplcycles.28 Ibn
Rushd, in his Middle Commentary of the Metaph)/sms of Aristotle (Book Xll) also says

that Ibn Tufayl proposed excellent theories on the hypothesis drawn by Ptolemy on the

structure of the celestial spheres and the movement of stars from which one could

profit greatly.29 However, we have no evidence of the existence of any works by lbn

Tufayl in the field of astronomy except for the passing detours that he occassionally

takes in the course of the risalah.

\

Ibn Tufayl was well versed in the sciences of his times. He was reportedly, a poet,

&
a physiclan, an astronomer, a junst, and a politician. Ibn aI-Kha?Tb reports 1n the

L3

I/_?é_tah, that Ibn Tufayl was a prominent scholar who was deeply interested in oriental
philosopy (a/-l_wkmat al—mashrrqiyah).30 He was also an expert physimén, whose poem
on medicine (Urjuzah al-tibbiyah) along with the earlier works of Ibn Sina presented the
perfected study on medical cures.3! It 1s also reported by Ibn al-Khatib that Ibn Tufayl
had written two volumes on me<_jlcmp 32 |bn Rushd also mentions a dialogue between

himself and lbn Tufayl on the former writer's Kulliyat which is recorded by Ibn Abi

U§aybi‘a In his section on Ibn Rushd 33

28 Gauthier, /bn Thofail, p 21, no. 5, pp 28-29. no. 3 Duhem, Le Systéme du Monde,
il, p. 146. Munk, Mélanges, p. 412.

29 Ct. C. Genequand, Ibn Rushd's ‘Metaphysics’ (Leiden- E.J.Brill, 1984), pp 54,
176-179 L. Gauthier, Ibn Roshd (Averroés), pp. 123-124. Badawi, Histoire, p 719

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

3T Jbid, p 167 Also cited by Casin, Bibhiotheca, 1I, 76. o

o

32 ¢t casin, Bibliotheca, II. 76

33 1bn Abi Usaybra, ‘Uyin al-anba’ fi tabagat al-atibba’, ed. A. Muller (Cairo:
Matba‘ah aj-Wahabiyah, 1882), I, p 78 Cf E. Renan, Averroés et I'Averroisme, p
- 455 °
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Figure 8- The first page of the manuscript of a Medical poem by Ibn
Tufayl. The poem has been studied by Dr Mahmud al-Haj
+  Qasim Muhammad, "Qira'h fI Urjuzah lbn Tufayl fi dl-tibb,”

Ma‘had al-Makhtitat al- ‘Arabiyah (Kuwait, 1986)

€.
Some of Ibn Tufayl’s poetry have survived the rigours of time. These include the
medical poem and some other historical, mystical and pohtical pieces. The manuscript

of the medical poem was discovered in the Rabat Library The poem, according to

T
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Sarnelli, bears the title Ragaz ta'wil fi ilm al-tbb, and is said to contain "more than

X »,34 35

seven thousand verses Casiri also mentions two poems in the Escurial

collection, one of which he refers to as De SimplicibusMedicamentis and the other

v
being a political piece entitled De expugnatd urbe (Cabezon). The latter poem has been

cited by Ibn al-Khatib as Oa(sah 36 Al-Marrakushi also quotes excerpts from three
poems.hby tbn Tutfayl in a/-Mu’//b.37 \
¢ -

Ibn Rushd in his commentaries on Aristotle’s De Arima is critical of the opinion of
Abﬁ Bakr with regard to the criticism on Alexander’'s theory of Imagmnation If the Aba
Bakr in question 1s ibn Tufayl, this might suggest the existence of another work which
quite prgbably is lost and of which we have no other reference. Ibn Rushd’s aliusion

could also be to the section in the Prologue where Ibn Bajjah 1s criticized for being

unable to understand the mystic’'s method and for, deriding the experiences of the

. . 9
mystic as a product of their imagination 38 However, Ibn Tufayl makes no direct

reference n the nsalah itself to the imagination being able to replace the passive

-

34 1. Sarnells, "Primaute de Cordue dans la médicine arabe d'Occident,” in Actas del
Primer Congreso de Estudios Arabes y Islamicos, Cordoba, 1962 (Madnd Commité
Permanente de Congreso de Estudios Arabe e Islamicos, 1964), p 451. It has
recently been examined by Dr Mahmuad al-Ha; Qasitm Muhummad, "Qirda’ah fi
Urjuzah Ibn Tufayl fi al-tibb," Ma‘had al-Makhtatat al-‘Arabiyah, XXX (Jan-June,
1986), 47-81 .

35 Bibliotheca, I, p. 76
36 See Dozy, Scriptorum Arabum, p. 171. This poem has been studied by Garcia
Gomez See also Garcia Gomez, "Una qasida politica inedita de Ibn Tufayl,’
RIEEI, 1°(1953), 21-28

37 al-Mairakushi, Histoire, pp. 208-209 These have been transiated into English by
Pastor, The Idea of Robinson Crusoe (Watford. The Gangora Press, 1932), pp. 81,
85-86

38 1o Rushd, Commentarnnum Magnum in Arnstotelis De Amima Libros, ed. F Stuart
Crawford (Cambridge, Mass.” The Medieval Academy of America, 1953), p. 398.
This reference 1s to Ibn Rushd’'s commentary to Book Il of Aristotle’s De Anima,
summa |, cap I, comm 5. Cf P. Duhem, Le Systéme du Monde, I, pp. 531-532
GM 98, LGAR9-10

o
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intellect in its role of recelvihg intelligibles. Further, it is also qpestionable whether the

reference is to Ibn Bajjah or ibn Tufayl, both of whose Kunyah was Abu Bak|.39
Al-Marrakushi also mentions having seen the autographed copy of a treatise Krtab
al-Nafs (The Book on thg Soul)40 amongst other metaphysical works by lbn Tufayl.
Gauthier considers the Escunal Manuscript o( our risalah, :ecordeb by Casirl under the
titte Kitab Asrar al-htkmat al-mashriqiyah, as possibly being identical with the Traité de
I'Ame (Le. Kitab al-Nafs}) menttoned by ai-Marrakushi 4 However, this contradicts the
statement by al-Marrakushi that he had seen the autographed copy of another work by
3l‘bn Tufayl, which he calls Kitab al-Nafs,42 besides the risalah Hayy 1bn Yaqzan "Hence,
there 1s no doubt that al-Marrakushi, who was a contemporary historian and had

access to the autographed vérsuons of Ibn Tufayl's works which belonged to his son,
° o

-

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

Yatjyé, was speaking of two different books

this 1Issue Casiri comments -- after the entry pnor to the risalah'which is a work by 1bn
Miskawayh -- thaf here 1s "another book following the same argument” and proceeds to
give the Arabic title as Asrar al-Hikmat al-Mashngiyah 1t 1s true that Casiri nnpllqd that
the Asrar s of a niystical nature and 1s concerned with the soul, but he does notrefer to
it as-a "freat/se on the Soul’, nor does he indicate it through a { atin translation of the
tnitle. The 1ssue of Ibn Tufayl's Knab al-Nafs does not arise in Casin's catalogue  He

9

merely confirms the existence of a manuscript by Ibn Tufayl whose Arabic titie reads

39 Gauthier, Hayy Ben Yagdhan, Appendix i, pp 121-128 Gauthier thinks that the

“Abl Bakr” referred to by Ibn Rushd 1s tbn Bajjah and not Ibn Tufayl.

40 al-Marrakushi, Historre, p 207

[~
41 cagri, Bibliotheca, 1, p 203. . ’
42 ’

al-Marrakushi, Historre, p 207
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An extract from Casiri's “Bibliotheca,” Vol I, p. 203.

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

Casirl dans son catalogue des manuscrits de I'Escurial, publié sous le
titre de Bibliotheca Arabico-Hispana, mentionne (L1, p. 203, no.DCXCIlI) le

manuscrit mutilé d’un Traité de I'Ame et qui a
al-Mashriqiyah (Secret de la Sagesse Onenta/e)4

. L)
§

43 Gauthier, Ibn Thofail, p. 32.

3oour titre Asrar al-hlkmat
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By italicizing Tra-/té de I'Ame, Gauthie; suggests that it Is a title and not merely the
description of a yvork. Further, Gauthier always refers to the work written by Ibn Tufayl
(i.e Kitab al-Nafs) as the Traité de 'Ame. He criticizes both al-Marrakushi and Casirl for
being hasty in their statements. It i1s ironical that Gauthier on the one hand builds up
his argurﬁent that Hayy ibn Yagzan and the Kitab al-Nafs are the same basing his
argument on the fact that the work Asrar al-hikmah al-mashrigiyah and Hayy ibn Yaqzan

44 while, at the same time he considers that Casiri was hasty in.

are the same
cataloguing thl‘ version along with other works on the soul.*® Gauthier uses the
discovery by Codera as an affirmation that the work referred to by Casiri (i.e the Asrar )
is identical to the risalah and this, he feels is "la preuve directe qui nous manquan";46
he says further ‘ "Cette identification, désormais certaine, 6te aux historiens de la
phliosophie musulmane le dernier espoir de trouver dans une blbliothéoque publique un
manuscnt du Traité de I'Ame d'ibn Thofail.”4’ Codera's investigation merely proves
that the risalah and the Asrar (1e the Escurial Mansucript) are the same, since Casii
himself does not refer to the Asrar as the Kitab al-Nafs there i1s no justificatiof® for
Gauthier to consider that Casin was referring to it as a Traite de I'’Ame ‘In his second

edition of the risalah, Gauthier reaffirms-his statements.48

44 An observation made by M. Francisco Codera when he compared the risatah and
the Escunial Manuscript of the Asrar and found them to be identical. M F Codegra,
"El filosofo autodidacto,” Boletin de la Real Academia de la Histaria, XXVIll (1901)
4-8, cited by Gauthier, Ibn Thofal, p. 35 “lbn Tufall,” in A History of Musiim
Philosophy ed M M Sharif, 2 vols (Wiesbaden Otlo Harrassowitz, 1963), I, 527

45 Gauthier, Ibn Thofail, p 34.

46 Wwe are unable to understand how this discovery is Ifnked with Gauthier's "proof”
that the Kitab al-Nafs 1s the same work as Hayy 1bn Yaqzan or al-Asrar.

47 Gauther, Ibn Thofail, pp 34-35.

48 Gauthier, Hayy Ben Yaqdhan, pp. iv-v.
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In the same manner, Gauthier accepts and bases many of his arguments‘ on
al-Marrakushi's testimony since he (and we)‘really do not have much choice, in order to
create a pensketch of our philosopher but disregards his testimony whenever there
exists another possibility which may or may not be any more reliable than the Aimohad
historian. al-Marrakushi’'s atcount: still remains the closest historical record and is
also based on the authority of Ibn Tufayl's son. ;

Al-Marrakushi’s authority is also undermined by Gauthier on the grounds that he

. <

refers to the risadlah "Hayy ben Yaqdhén parmi les traités physiques” which exposes
"I'origine de l'espece humaine..” and the historian is ridiculed as not having read

“beyond the first few pages of the treatise which deal with the notian of spontaneous

generation."49 It is possible that Gauthier misunderstood what al-Marrakushi meant

-since Ibn Tufayl's usage of the notion of spontaneous generatlon' IS not merely to

A3
establish 'scientific’ principles, but also has a spiritual and metaphysical aspect 50

The point that we wish to clanfy here i1s that one cannot very easily assert that the
rl;élah and the Kitab al-Nafs are the very same. If the possibility exists, it would be
based on surmise rather than evidence. There 1S no other indication that the two works
are identical except for the fact that Kitab al-Nafs 1s not extant It 1s quite possible that
the work is fost and may not be available, it 1s even possible that it 1s the same work as
the risalah under study but until we find an early manuscript of the risalah with the title

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

-

49 Gauthier, ibn Thofail, pp. 39-40, 63-64. ©

50 Ibn Sina, In his Hayy ibn Yaqzan, also points out that the science of physionomy is
the focal point fiom where the mystical experience begins z hence it 1s also
possible that our present day perceptions of these sciences differ from the earher
understanding 1in which tigne they were imbued with a sense of the sacred. See H.
Corbin, Avicenna and Ms:onary Recital, trans W. R. Trask, Boltmgen Series LXVI
(New York Pantheon Books, 1960), p. 138 /
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identical, as is generally the case in the present state of scholarship inspite of the fact

that over seventy five years have passed since Gauthier conducted his researgh

We do lﬁlve further details regarding Ibn Tutayl's philosophy as reflected In his
risé;ah, through the account of the 14th century historian, Lisan al-din ibn al-Khatib
who also belonged to the same region, in the Rawdat. This work will be discussed
further in chapter two of the thesis.?!

>

We have briefly summed up the historical details about Ibn Tufayl's hfe and works
which basically cover the period from whence he began his professional career but we
do not know anything at all regardmg‘ his childhood or his early education. The only
person who is referred to as his teacher is Ibn Bajjah 52 However, whether Ibhn Bajjah
actually taught Ibn Tufayl or whether he was Ibn Tufayl's teacher in the sense that Ibn
Tufayl was greatly influenced by Ibn Bajjah’'s notion of the “solitary” remains

conjectural.53

51 |bn al-Khatib, Rawdat al-Ta'rif bi'l-Hubb al-Sharif, 2 vols , edited by Muhammad
al-Kattani (Beirut: Dar al-thaqafah, 1970) Dr. Landolt drew our attention to this
work, whose relevance with reference to tbn Tufayl’s risalah has hitherto not been
studied. We would also like to thank Dr Landolt for kindly going through the
Arabic text of the Rawdat with us, especially the excerpts relevant to our study.

52 a1-Marrakushi, Historre, p 207.

53 See below, no. 1)22, fi
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The diverse layers of the risalah ha\je had an effect on the manner in which it has been
perceived in recent scholarship. It has become the norm to address the bSok trom a
particular aspect and the fact that the work touches so many fields of knowledge lends
itself to such approaches. This also allows the cntic to expound and appatently p\r\ovo
his particular thesis. This may be done by laying emphasis on any one phase of Hayy's
life, as-being the most important to the understa‘ndmg of the risalah. Even thuugh such

an approach allows an indepth study of a particular aspect of the risalah, the abllity of

seeing the work as a whole is often lost

Since lbn Tufayl moves from one mode of experience to the other, the relation

between the movements 18 tenuous If the-cnitic 1S unable to perceive the nsalah as a
T |
single unit belonging to different modes, the result 1s an appreciation of a particular
‘ s
aspect, quite’ often at the expense of arother As we have noted eatlior, the wide

spectrum of Ibn Tufayl's awareness of diverse fields ranging from medicine, philosophy,

fo geography has resulted in varnied responses 1o the nsalah by s cntics

Unfortunately, we will not be able to analyse all of the crnitical corpus that s available

! a

on the risalah It 1s our aim to examine those works which may be considered as ®

¥

milestones In the study of nsalah, either because these studies have had something

new to say or when the author presents a particularly strong and scholarly refutation of

an earhier view .

A

+
-

In examiming the various approaches, we hope to facilitate the process by
classifying these approaches by sub-headings and then by thg particular author,
wherever such a study has been undertaken This classification does not entail one to

consider that the cntic In que'st:on sees the nisalah, one might say, as a4 pucly

sociological or a sofi tract etc The 1dea of such a classification 1s to indicate mercly
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that the main ‘thesis of .a particular cntic’s approach orbits around one of these
classifications. This method, we hope, will be made more explicit in the course of the

analysis. The relevance of the first approach that we will study, i.e. of Ibn al-Khatib's, is

Lln' many ways in contrast to the more recent studies in the critical history of the risalah.

. ' ¢

-

2.1 Ibn al-Khatib and the approach from within Andalusian Islam

s N
Ibn al-Khatib may be considered as the first literary critic of Ibn -Tufayl's Hayy tbn

Q

Yaqzan. His account of the story in the Rawdat has not been given any attention by the
P K

cnitics who have studied the riséZ\hv54

Ibn al-Khatib aoes not refer to the nsaldh by name but he gives a summary of it
and intimates that the discussion bemng undertaken 1s a study of the theones discussed
by lbn Tufayl and Ibn Rushd Further, the concrete points referred to make 1t quite
evident that tbn al-Khatib utihzed tbn Tufayl's nsalah as theﬂ base of this discussion
When referring to specific theones, Ibn al-Khatib speaks in the third Qerson ~p|ural and
d9° o

v

he attnibutes these theories to Ibn Tufayl and Ibn Rush

54 Lisan al-Din ibn al-Khatib (d.776/1374) 1s a briliant example of versatility. The
Rawdat reveals the mystical and sufi facet of this wnter who was also a histonan,
man of letters, stateman and jurist His monumental historical work, the lhatah,
which 1s also one of the important historical sources on Ibn Tufayl, 1s a long
monograph which 1s divided mnto two parts, contarmng the description of Granada
and biographies of famous_persons There 1s no complete edition of this work
Much of the information on lbn al-Khatib s available through the works of
al-Maqqari, in his Narh al-Tib nun ghusn al-Andalus al-ratib The first part of this

. book 1s an account on thé history, poltics and literature of the Spanish Arabs
which has been edited by R Dozy et al, Analectes sur I'Histoire et la Littérature des
Arabes d'Espagnes par al-Makkari, ed. R Dozy et al, 2 yols. (Amsteydam- Oriental
Press, 1967). It has also been partially translated into English by Pascual de
Gayangos, The History of Mohammedan Dynasties, op cit See also Dozy, ed.,
Scriptorum, pp. 170-172.

55 ibn al-Khatib, Rawdat, |, p 281. This s of spécsal sigmificance with reference to
Ibn Rushd since it reveals that his philosophy was considgred in the same light as
that of lbn Tyfayl's, as a kind of mystical philosophy. With regard to Ibn Rushd’s
rational  mysticism, see also P Merlan, Monopsychism mysticism and
metagonscrousness (The Hague: Martinus Nijhoff, 1963), pp 17-25. Cf. Mahmoud
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We summarize herein some of the points vx\hich render the Rawqa{ valuable to the
study of Ibn Tutayl's nisalah. Ibn al-Khatib makeé references in his text to_
1. Theisland in a harmonious_chme
2. The notion of spontaneous generation ué described i almost the same wo:ds
as in the nsalah although Ibn al-Khatib refutes this notion himself by declaring
that it 1s quite implausible
3. The manner in which the divine spint was attached to man and matter was

enclosed in the human form

4. - *The gazelle as foster mother - i
5. ) |3|s imitation of animals

6. The vivisection ot the gazelle with analogous detalls

7 The heart as the seat of the spurit .

8. The Search for the owner of the spirit 1 e 1tssAgent (al-Mu'aththir)

9* ‘ The confrontation of reason and revel3tion.

10 The soul as the mirror of all forms

41 The tale as an esoteric explication of the story of Adam o6

G

B}

The study suffers due to the lack of historical details orr lbn Tutayl's life, but it
provides an Interesting clue to the manner 1n which Ibn Tufayl and Ibn Rushd were
perceived in the Spanish tradition of Islam and subsequent Islamic thought, as

belonging to the same class which we may refer to as "mysticat philosophy” which is

~

very different from the way in which Ibn Rushd -- and Ibn Tufayt yn recent scholarship --
-

13

have been perceived in the West 57
© ‘

o

c

'Kassem, Théorie de la Connaissance d'aprés Averroes, pp. 206-209

56 bn al-Khatib, Rawdat, |, pp 281-283.
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The study clearly perceived the qroblem that Ibn Tufayl himself addresses, which 1s

evidenced from the title of the chapter: "Concerning the soundness of the f/;rah and the
possibility of independent learning o‘ the arts and the sciences and to know God with
’that."58 Hence 1t explores t!we issuei as to how reason, aided by natural disposition:
can gain knowledge of God putside human inference and how a person, in whom the
elements are balanced can be guided to the knowledge of God, dué to this primordial
disposition (fitra which exists in his{soul, in which knowledge of all things are hidden.
It discusses tha( the possibility of the soul being open b;l guidance to the knowledge of
the Truth is due to its innate natur .59 The study also directly examines the notion
suggested in the risalah, whether prophecy is a necessity in order to know the Truth 60
Hence 1t confronts th°e age old 1ssud of the dual-modes of knowledge through reason

and revelation ﬁ

|

A |
Ibn al-Kha@ib’s interpretation of Ibn Tufayl’s Hayy 1bn Yaq;én as "the esoteric
meaning of the story of Adam” lends greater clanty to the esoteric message of the
nsalah It is an interpretation which has been underplayed by critics and still retains a
fresh approach ' In this sense, the risalah may be seen as a myth which deals with

"origins”. The story of Hayy 1s like the cychcal occurrence of the Adamic myth Hence,

Hayy represents both the prototype and archetype of Man.

57 See Arkoun, "ibn Tufayl," p. 274 Arkoun :orieﬂy examines the various cases of

cri;ncs See further in this chapter under 'Socio-political Approach.’
1.4

58 pawdat, I, p 280

59 ibia. p 281. o

60 ~150., p 280. .

et e s s e e o 1
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Through- lbn al-Kha!ip’s account, we may assume that he had no doubt regarding
the authorship of the risalah since hg does not mention Ilbn Sina at all in this context.6!

This work presents the first clear and concise stud‘y of the risalah. Moreover, the study,

along with’ the presence of the manuscript gnd earlier histerical accounts by

al-Marré[(ushi could have avoided the mixup regarding the authorship of the risalah.82

° -

22 The Classical Orientaiist approach =

Although the immediate reaction to the risalah withs the political mitieu in which it was
written zemains an enigmatic and neverending source of speculation, we do know that
it was translated about two centurnies later into Hebrew and a commentary was wiilten
on it by Moses Narbonl.63 The risalah holds a trackrecord in the history of its
translation It was edited and translated into Latin by £ Pococke, whose Arabic odition
and Latin translation became the source of many of the subscquent tmlrslati(\)ns The
Latin title, Philosophus Autodidactus (The Self Taught Pmlosopher) t)ecmn& the kay
phrase by whnéh the risalah was more popularly known in the Furope of the 1/th-18th
century. It evoked the exciting 1dea that a man, divotced from tradiion and society,
could reach the pinnacle of knowledge of all that exists and of God s idea of man

as the ultimate victor against all odds was in agreement with the prevailing atmosphere

>

L]

61 It is the more surpnsing that Ibn Khaldun who'was mspired by ibn al-Khatib, was

to confuse the two risalah’'s which bore the safme ttle Ibn Khaldun, The
Mugadimmah: An Introduction to History, tr F Rosenthal (I ondon Routledge,
Kegan & Paul, 1958), Ii, pp. 371-372 Ibn Khaldun notes that Ibn Sina’s theory of
spontaneous generation had been alluded to in his Hayy ihn Yaqzan Perhaps thn
Khalddn picked up this erroneous statement from the account by Ihn Khallikan who
thought that the risalah was the Arabic.transiation of Ibn Sina’s Persian version
62 The other possibility is that the nsalah did not appcear to have made much of an
impact on contemporary society because it may have been,exposed only to a small
group. The Prologue to the nsalah 1s addressed to a friend who 1s nterested in
knowing more about the mystical expenence (GM 98, | GAR 10-11)
63 See also G. Vajda, "Comment le phidosophe jf,” pp 129-135 This 18 an
interesting study which shows how Moses sees the nisalah as a sufi tragt in the
hght of Old Testament thought ' :

o
9

o
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of 18th century England and France. The focus on “self-taught’ gained admirers

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

Latin version provoked yet another English translation from the Arabic in which the

transiator, S. Ockley, included an appendix to clarify and refute "several things

: 65

co-incident with the Errors of some Enthuslasts of these present Times

Thus, we find, throughout the critical history of the risalah, a fascination over the

curious notions that the book addresses, as well as a eulogy on its clarity and poetic

-

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

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

.numerous Arabic editions and through the recent influx of translations and studies in

o

English.

7

Among the c!assicist;.,\,wej/vould include Solomon Munk and Leon Gauthier as

ploneers of a critical approach to the study of the risalah. Prior to these studies, the

earlier translations were usually appended an introduction, such as 1s the case with P.

Bronnle's partial translation of the risalah, which 1s followed by a literary appreciation.

We have also noted.that Ockley added an appendix to his translation However, this

appendix may be considered to be a refutation . of the current 'Quaker’ view on

Christianity, rather than a genuine critical expression Further, such a study does add

-

64

65

66

3

An Account of the Oriental Philosophy shewing the Wisdom of Some Renowned Men
of the East and particularly, the Profound Wisdom of Hai Ebn Yokdhan Except for
the itahcization of relevant words which emphasized the mystical aspect of the
risalah, this book appears to adhere closely to its Latin source

S Ockley, trans, The Improvement of Human Reason Exhibited in the Life of Hai
Ebn Yokdhan, trans into English from the Arabic by S Ockley (London, 1708; rprt
1731, 1prt. Zunich George Olms Verlag, 1983), p. 167

"The great charm of the book hes In its simplicity and ingenuousness; 1n its entire
freedom from affectation of style; in the transparent lucidity of its exposition,.” P
Bronnle, The Awakening of the Soul (3rd ed. London*J Murray, 1909), p 12
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to our understanding of the role tﬁat the risalah mifht have played in the 17th century
and later. Undoubtedly, it was familiar, not only to the Quakers but it may have had a

key role in the creation of the "Robinson Crusoe” type presented by Daniel Defoe.‘67

2.21 Solomon Munk

To Munk belongs the credit of presenting the firsi detailed study on ibn Tufayl and his
works.%8 Munk summarizes the themes of the risalah, like the problemy of unity and
multiplicity, the conjunction of the human intellect with the Active Intellect, the issue
regarding the eternity or the createdness-in-time of the universe and so on

The chief value of the work is that it marks the beginning of serious scholarship on

.ibn Tufayl and makes a defimite attempt to garner historical facts Most Encyclopedic

articles undoubtedly used Munk and Gauthier as their source of information and quote
them almost verbatim. Munk’s studies on lbn Tutayl may not be considered prolific,
since he inclades him in his larger study of various Islamic &nd Jewish philosophers
Yet, thts is the first study which gogs to the onginal sources and performs the arduous
task of locating and collecting together the few and widespread historical detalls from
the various sources.

Interestingly, Munk sees |bn Tufayl as belonging to the class of tﬁénkers called the
Ishragiyun. We will study further the coincidental occurrence of this class of thouqght,
both in Eastern and Western Islam as reflected in the works of lbn Tufayl and

3
al-Suhrawardi. Munk also discerns quite accurately, the movement lowards

N 4]

'‘Speculative Mysticism’ with Ibn Tufayl as somgthmg which definitely verves away from

67 The socalled repercussions of the risalah in Western literature are discussed further
in Chapter 4 under Literary themes The risalah isgaiso briefly alluded by Leibnt,
The copious translations into Western languages are another indication of ity
populanty and possible influence.

68 S. Munk, Mélanges, pp 410-418
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the direction which had pgen taken earlier in the exaltation mystique by aI-Ghazr;uILgg

o
2.2.2 Léon Gauthier
Beginning with the base laid by S. Munk.g. Gauthier enters into the first detailed study
on lbn Tufayl, in his book, Ibn Thofail, sa vie ses oeuvres, which was originally presentec;
as a doctoral thesis to the Faculté des Lettres, University of Parns This book was
published in 1909. The work is a well researched and erudite study which examines the
life, works and s. Jrces of—lbn Tufayl. From the historical point of view, it is an excellent
source book. However, Gauthier does not support his own statements and judgements
at times. This has bqen earlier examlined with reference to the issue regarding the Kitab
al-Nafs.
g

Anoth.eg issue which has given rise to some debé,e by scholars such as G.F.
‘Hourani and S S. Hawi70 is the question regarding /e but of the nsalah. Gauthier was
the first critic who 'dre‘\: our attention to the final episode of the encounter between
Hayy and Absal and society, which he considered to be the most important section of
the risalah. However, he does not adequately justity why this 1s so He simply states
that quite often in a literary piece, it 1s the final section that contains the main thrust of
the argument In both the cases ‘mentloned above, Gauthier might well be in the right
but his argumen\t!s certamly weak and the work loses much due to this.

The other 1ssue that has be(;n subject to debate s the "originality” of ibn Tufayl. In
the above mentioned work, Gauthier declares that the originality of Ibn Tufayl lies in his

use of the tale, whereas his strength in the field of philosophy lies in the assimilation of

the thought of his predecéssors. When this issue was later examined by Garcia Gomez

69 o, p 413

0 G F Hourani*The Principal Subject of ibn Tufayl's "Hayy ibn Yaqzan”, JNES, XV
(1956), 40-46. Hawi's views are discussed below under the 'Philosophic Approach’

kw]
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who presents a tale which could have been the source of Ibn Tufayl's story.” Gauthier
is forced to some extent to justify his earlier statements. This vesu'ItS in rather
variegated statements regarding lbn Tufayl's "originality”, which has been subject to

criticism by modern scholars such as $.S. Hawi 72 ¥

Gauthier literally scales the field and threshes out all historical information
regarding lbn Tufayl, beside locating and examining a number of manuscripts of the
risdlah. The book is tﬁe fundamental higtorlcal account which has been utilized by
most of the other writers on the risalah. Gauthier added a brief review to his second
edition of the risalah in which he responds to some of the criticism levelled agalnst him.

\

23 The Sociopolitical Approach

The sociopoltticai issue is dominant in the risalah whether it is perceived as a
philosophical ideal 1.e. a Utopia, or in éonformny with Farabian notions or aﬁ
commentary on and a reaction against the current political state of the Aimohads The
three authors whose approaches we analyse here have, to a great extent, taken up

these three angles in their analyses:

&

4
231 W. Montgomery Watt

71 Eor the discussion of this myth and its relation to the risalah, see below in Chapter

4.
72 This 1s basically a battle of words. Hawi conveys the same thirig as Gauthier but
indirectly _See Islamic Naturalism and Mysticism (Leiden  E. J Bnil, 19/4), pp
12-13 ;
73 W. M Watt, "Philosophy and Theology under the Almohads,” 1 Actas del Primer
Congreso de Estudios Arabe e Islamicos; Cordoba 1962 (Madid  Comité
Permanente de Congreso de Estudios Arabe e Islamicos, 1964), 101-12¢
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We begin with an analyslis of tr{e article by W. M. Watt, entitled Philosophy and theology

under the Almohads, 73 jn which the author poses the question:

How far do the philosophical doctrines of Ibn Tufayl and Ibn Rushd
reflect aspects of the social structure under the Aimohads regime?

Watt finds it necessary to examine the teachings of the founder of the Almohad

Movement, lbn Tamart in order to ascertain the political and intellectual atmosphere.

Watt notes the existence of various divergent religious, philosophical and
theological groups within the pattern of the Almohad society, such as the Ash‘arite and

the Mu'tazilite theologians and the Neoplatonic phifdsophers. The influence of these

‘three groups, Watt feels, are reflected in the teachings of Ibn Tumart who was In

agreement with the Ash'arites in his opposition to tajisim (anthropomorphism), in
sympathy with the Mu‘tazilites and the Neoplatonic philosophers o‘;1 the question of
God’s attributes. In other words, Ibn Tumart launched an attack against jurists and
theologians for their “crude theological interpretations of these terms; "for their reliance
on zann (opinion) that was based on taqlid (unquestioning adoption) and which implied

a sué:@ctivnty to lbn Tamart. -

Further, Watt speculates that the attack against the dominant Malkism was
poss—ibly "the revulsion of feeling from and [sic] old ruler towards a new one?” or "an
assertion of Berber independence in their struggle against the Arabs’?”75 Watt explains
the strength of the Malikites by the fact that the Almohads lacked the intellectuat vitality
to produce a new corpus of law 76 Hence, Watt notes the existence of two rnival groups

of intellectuals under the Almohads. the intellectual supporters of the Almohad

74 Philosophy and theology, p. 101.
S b, p 102.

8 bid., p. 103.
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movemeﬁt. some of whom were sympathetic to philosophy, and the Malikite jurists.

Passing from the historico political introduction to philosophy, Watt examines Ibn
Tufayi‘s and lbn Rushd’s role in se<.:tion two and three of the article. Watt feels that the
political role of Ibn '_rufayl must be kept in mind in ord_@r‘ to undefstand his phitosophical
romance, where the characters of the romance stand for the different ciasses: /:Iayy
represents pure phiosophy or "a philosophical system which was in the main

. R :
Neoplatonic and which culminated in mystical ecstasy”. Hence, Hayy represents that
small group of philosophers in Spain, in which one would include Ibn Bajjah  Absal
(Asal) represents rational theology 7 He 1s an adherent of the batin and a believer In
ta'wil. "This could be taken as a rough description ot the official theology of the
Almohad movement as it 1s expounded in the cteed (‘aqida) of Ibn-Tumait” The only (1)
point on which Absal differs from the Almohads 1s thal he sceks solitude, m which
case, Watt adds, Ibn Tufayl 1s not describing an actual tendency but 1s assimilating the
athitude of ratlona! theology to that of philosophy, simce phiosophy had moved away
fron. active participation since Ibn Bajjah's time 78 Otherwise, the pure philosophy of
Hayy is identical to the rational theology of Absal Salaman represents the jurists and
traditional religionists who contribute to th;a well-being of the state

-y

The 1ssue that Watt wishes to examine -us thé relation between popular and
philosophical rehgion The study 15 a general exammation of the reiation between

philosophy and theology However, there 1s no strong basis for the companson

between Ibn Tamart and ibn Tufayl Further, there is the attempt to hit in the characters

!

7 Certain manuscrnipts of the nsaiah bear the name Asal, rather than Absal
Consequently, some editors such as Gauthiter have preferred to retain the name
'Asal’, as being a departure on Ibn Tufayl's part from the onginal ‘Absal’ referred to
Ibn Sina. We have however, preferred to use 'Absal’, except in the case of a direct
quotation

78 b, p. 104,
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into the preconceived types that presumably existed in the contemporar;/ society of the
time. We will discuss further how there is 4 gre;at deal of ‘typification’ in the nsalah but
it is not quite as facile as Watt makes it appear. For example, he limits Absil to a
representative of the Official doctrine of the Almohads, which is quite unacceptable, if
we wish to remain faithful to the text. The point which distinguished Absal from the rest
of the literalist society in which he lived, was this need for sohtude, for contemplation
and for the discovery of the inner meaning of the law and this cannot be waived aside
as "the only distinguishing factor”.
) _

The value of the study is that it suggests the importance of seeing the risalab in a
V24

. sociopolitical context This approach had been earlier suggested by Gauthier and is

brought'mto focus by Watt. We will see how it is dealt with further by M. E. Marmura

and M Arkoun

23.2 Michael E. Marmura

In the essay, "The PHilosopher and Society: Some Medieval Arabic Discussions,”79

{
Marmura presents the two contrasting views of the relation of the philosopher versus

=3

.soctety that have been accepted in Islamic philosophy.

1. . The pseuc;o Socrates image of the philosopher as alien to the social fabric and
2 The Platoxlnc view of the Philosopher-king transmitted by al-Farabi

Marmura notes that neither of these views can be treated exclusive of the other even
though they are in marked contrast with each other 80 One of the root causes for these
two contrasting views rests on the confusion that exists in the assimilation of

Socrates/pseudo-Soqrates/ t.e. Diogenes image of the philosopher Moreover, the

78 Michael E. Marmura in ASQ, Vol I, no.4 (1979), 309-323: idem.“The Islamic
~ Philosophers’ Conception of Islam,” in Islam's Understanding of Itself, ed. R. G.
Hov?nmsuan and S. Vryonis Jr. (California: Undena Publications, 1983), 87-102

80 “The Philosopher and Socrety,” p. 309.
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second view, which is understood to be gererally Farabian, sometimes gives way to the

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

o

Using these two views ‘as a premise, Marmura explores the theme of the
philosopher as a stranger to society, discussed by al-Farabi, elaborated by, ibn Bajjah

and evoked by Ibn Tufayl. With-reference to ibn Tufayl, Marmura notes .
Ibn Tufayl seems at first sight to go beyond both Alfarabi and Ibn Bajja
to praclaim, in effect, that the philosopher even in a virtuous, rgliglous,
but conservative traditional society has neither a place nor a tunction
The philosopher must retire to his “istand” in perfect seclusion More
than this, Ibn Tufayl seems to go beyond the popular Isiamic image of
Socrates who, though an outsider to society, remains its outspoken
critic. Bué whether in fact this 1s what Tufayl 1s saying, depends on how we
read him.81

The whole discussion on Ibn Tufayl and his relation to Farabian concepts i Marmura’s
study s related to how we read Ibn Tufayl and in fact, on how we read al-Farabi also
By thisy we mean that Marmura questions some of the principles understood to be an
essentfal part of al-Farabi’s political philosophy on the biisis of an mtertexudl reading
of the works of al-Farabi For example, he elucidates how the notion of legal rutlership
(al-n'asah al-sunniyah) s not completely ahen to al-Farabi’s thought and he oiles a
passage from al-Millah al-Fadilah (The Virtuous Religion) in this context  Thus, Marmura
notes that according to al-Farabi

A necessary requirement for establishing a virtuous State 1s that its first

ruler be a philosopher-king who s also a prophet who reveals the divine

law. Subsequent rulers need not always be prophets gr even i
philosopher-kings--atleast, according to one of Alfarabi’s treatises 2

k'

In this context, we could say that lbn Tufayl's interpretation appears to have a

precedent in the not so well-known aspects of al-Farabi’'s thought Thus, one might
’

equate Salaman’'s rule with the legairulership alluded to by al-Farabi’ Marmura raises

*

a further point

a

81 Ibid., p. 309 Thé italicising 1s ming

82 g, 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 this, as we sh%ll see, is a question which is suggested

by Ibn Tufayl's Hayy Ibn Yagqgzan. 3
It is this issue which Marmura addresses that makes the study extremely iiluminating
with special reférence to Ibn Tufayl. He not only examines the extent to which the
question had been taken earlier by al-Farabi and Ibn Bajah but also clarifies and
suggests why Ibn Tufayl might have taken the particular approach that he did - of
making his philosopher’s (i.e. Hayy's) attempts to communicate with Salaman and his
friends abortive and hence having to return to isolation 84 Marmura also examines the
issues on which tbn Tufayl is concurrent and in opposition to al-Farabi’'s philosophy

and whether "in the final analysis the story is really a repudlatlon‘of Alfarabi's theory of

the- State "8° and secondly, whether Absal’'s original community can be explained in

Farabian terms

One mngﬁt say that lbn Tufayl refutes al-Fé@f with ?d to the question of

'Hayy's 1solated existence which "is a negation of the prinCiple that man is a social

animal, the Brmciple that underlies the entire structure of Alfarabi's poltical

philosophy +86 Ibn Tufayl's philosopher dges not fit into the moulds created by his

83 Ibid ,p 315 \/
84 An mteresting but speculative issue 1s whether |lbn Tufayl would have returned Hayy

back to the island, had his mission to make the people understand the L_Jltirhate
Reality been a success It 1s quite easy to declare lbn Tufayl a cynic and establish
this assumption on his ’‘proisolation’ and ‘antisociety’ leanings which are
presumably evidenced by Hayy’'s abortive attempt But, we think that in either
case, Hayy and probably Absal would have returned to the isiand had their mission
been accomplished. Ibn Tufayl's purpose i1s not merely to extoll the virtues of
solitude. He would not have added the final episodes had this been the case
Gauthier preserits the case for the final episodes being important to the overall tale
but is unable to justify their presence There are many points which show that
Hayy’'s induction into society in no way aids in the balterment of his mystical vision
- even the interruption by Absal who 1s quite an ‘elevated’ member of society has a
detnimental affect See also Marmura, "The PQilosopher and Society,” p 320.

85 1o, p. 320,
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predecessors. But Marmura feels that since Hayy's mission is "to a virtuous community,
[whose] government [is] by religious law,” one would hesitate fo refer to him, in Farabian

terms, as a "stranger in the world, [who} lives poorly in it, and death for him is better
)

than life. "87

.

Further, Marmura feels that although there are many indications in the text such as

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

illustrating an exceptional case, this argument s also ultimately unconvincing 88

Marmura argues that the cause for isolation is presented for a purpose which is not

discordant with Farabian principles since it establishes the harmony between religion

and phllosophy.89 Another purpose 1s that such an 1solation 1s not an end in itself bul

is a means of conveying what i1s involved in pursuing the mystical path 90

burther,
Marmura feels that isolation as a cnterium does not detract from viewing tbn lumyl":;
philosopher in Farabiar’ terms “for philosophers, whether or not engaged i political
activity, require 1solation Moreover not all phalosof)hers for Alfarabi are endowed with
political abiity There,will be those who will confine (hemsel_ves to the contemplative

w91

life. Neither can the multitude of Salaman’s city "be represented as as |arabian

"weeds,” a nonvirtuous minonty m an otherwise virtuous FarabSan city” smce we are

86 b

87 al-Farabi, Fusul Muntaza‘a, ed. F M Najpar (Beirut, 1971), p 95 The translation is
Marmura’s and i1s cited by him, see p 315 and n 20

88 b, p 321 ‘ .

89

Y The Islamic Philosophers’ Conception, p. 321, p 313#

90 Ibid, p 323 This point is well-taken Ibn Tufayl emphasizes that the actual
mystical experience 1s ineffable and that he wishes to "give a brief ghmpse of the
road ahead” (GM:103) which might encourage hIS fnend, to whom the work 1s
addressed, to attempt to take the path

Ibid., p 323 The point that one might establish by such a comparison 1s that the
whole of Ibn Tufayl's phulosophy IS not in contradiction with parts of al-Farabi’s
thought -

91

“rh g
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speaking of a “virtuous city”., But “the conception of this community is still within a
Farabian framework...itg religious law is a,symbolic copy of philosophical truth and this

iIs a basic Farabian concept.”92 Further, the deliberate elimination of the

“ 3

philosopher-king g

...is the novelist's device to illustrate yet another cardinal Farabian
principle: that the non-philosopher ought not to be addressed in
philosophical language....By removing the philosopher-king, the author
makes thgé’;ero in a dramatic way discover for himself the validity of this
principle.

-

Hence%Ma\rmura shows that “far from being a repudiation of Alfarabi's political

7

thought, the political aspects of ths fascinating but emigmatic work are an

endorsement-of it, a dramatic defense of two of its cardinal pnnciples.”94

-

“

In establishing the relation between Ibn Tufayl's ang al-Farabi’s philosophy,
Marmura elucidates atypical facets of al-Farabi Whie the result 1s extremely
interesting, there are marny points on which lbn Tufayl does not agree with the general
political philosophy of al-Farabi Marmura i1s aware 1f these yet he seems to disregard
them m his general conc{usuon - somewhat surprisingly, given his otherwise nuanéé
interpretation  Absal chooses wuthdrawa! not only becauée\ this concession wa
aliowed within the revealed law?® but also because he\ was not ailowed to choose an

* ascetic way of life withm sotcrety, he needed to withdraw\ r?mathe community because
its legal ruler, Salaman, had forbidden withdrawal from sc»ciety.96 We think that the

1)

complete fanlure/of not merely the ignorant masses but also the'learned elite that

surrounded Absal, point to a sternile spintual State which by implication is not really

?

R 4

92 10, p 322,

et 2

93 b, p 323.
~ . .

3

9 b,
95 Gm:1s6:; LGAR:137

96 GM:163; LGAR.150.
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Almohad ideology and controlled by the doctrine of the malkite fugaha' He also
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L]

"virtuous”.97 Further, Marmura himself notes that lbn Tutayl and ibn Bajjah "were on
the defensive, vulnerable to the displeasure of the more religious conservative. This
much we can infer_from the cautious way they wrote”98 and this may be the reason

why Salaman’s defunctsociety is fallaciously labelled as “virtuous" by Ibn Tufayl.

’ -

a

The article 1s well written and shows how Ibn Tufayl's political philosophy was
closely aligned to that of al-Farabi’s. It is sensitive to the enigmatic quality of the
risalah which makes it prone to varied intec;pretation that could be supported by

arguments. By addressing two such trends of thought such as the isolation of Hayy

and the notion of the virtuous states and further, by examming these trends in the light

1 .
of different approaches, it reveals that the comparnison of Ibn Tufayl’'s thought to that of

al-Farabi's cannot be easily undermined Yet, the“study also shows-in what ways Ibn

Tufayl 1s different from al-Farabi - the author makes no attempt to It ibn Tufayl into a

preconceived mould

-

2.3.3 Mohammed Arkoun ’ 0

Arkoun attempts to see the role of the philosopher within society He elucidates this

Issue through the explicit example of Ibn Tufay&l99 and to an extent lbn Rushd. Arkoun
discusses how these two philosophers lived in a soctety which was subject to the

-

i

-

97 SeeT. S Eliot, Cedlected Poems, (London: Faber & Faber, 1963). The metaphor
used by Ibn- Tufayl reminds one of T. S Eliot's poem, The Wasteland 1n which the
myth of the Fisher- kmgs steriity affects the fertility of his people - One might
likewise question whether Salaman’s logocentrnc approach makes it impossible for-
his subjects to read between the lines, the possibility for ta'wi/ did exist when
Saiaman and Absal were young friends but with Sataman's rulership, Absal needed
to leave the mainland and even an elevated person ltke Hayy could not influence a
single member in Salaman’s istand

w

98 ibid., p. 316.
99 "Ibn Tufayl ou le philosophe dans fa cite almohade,” Les Afncains, Vi (1977),
263-287. Reprinted in Pour une criique de la ra/son islamigue, (Paris: £dstions
Larose, 1984), pp 327-348

-

<



. hadith in order to disqualify the opinions of the Malikite doctors 102
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’

examines the historical accounts of al-Marrakushi, underlining the points which
reflected the intellectual and psychological conditions™of ph‘ilosophical reflection during

<

this period. - ‘ .

El

9

Arkoun feels ;qLat Hayy ibn Yagzan can be read as the autobiography of Ibn Tufayl
as well as a reflectiqn/of the problems that a philosopher had to face and the extent to
which he could overcome them. Hence, he uses Ibn Tufayl as a case-study to examine
the socio-pohtical working of the Almohad Maghrébine society. Arkoun feels that Ibn
Tufayks reflection in -the main body of the tale and in the prologue, aid in an
understanding of the existing climate of the.time. He notes that 1t was a pernod of
cultural paradoxes and the works of Ibn Tufayl, Ibn Rushd and Maimonides contribute

to the emergence of a kind of intellectual activity in Western Isiamic culture which s

distinct from similar activity that might have occurred in the East 100

o -
«

-

it wasd@ mulieu in which one had to be well versed in tohe apphcation of law of the

Maihkite creed m order to galn‘> royal favour. Hence, philosophy or intellectual activity

was the domain of a very select few who must have had to work extremely hard in order
L g

to hold royal favour 101 was a time when even Kalam was considered Irreligious.

Religion was used merely asla means of legitimising the power of the fagih (urist) In

this climate, some sort of resistance was offered by Ibn Tamart and his successors but

even the Almohad ideology necessarily, founded its -legittmacy on the Qur'an and

A

100 1,9, p 26s.
1@1 Ibid., p 266. -

102 151, p. 267. . .
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With Abu Ya‘qub Yuasuf, the brief flowering of philosophy began in Westein Istam. '
Ydt, works of philosophers like lbn Tufayl, Ibn Rushd and Malmon’ldes were wiitten
under r:,m ‘inqwsitorial climate and Arkoun feels that these thinkers co(xld be bettet

appreciatea through a sociological reading of their works. 103

-

Through the accounts furmished by al-Marrakushi on tbn Tafayl and 1bn ‘Rushd,
Arkc_)un highlights the extenuating circumstances under which the personality of ibn
Tufayl succeeded to ernerge.104 He points to the necessity of royal favours to "be
known gnd appreciated” (as Ibn Rushd was after he was introduced by Ibn fulayl to
Abl Ya'qub Yusuf) in order to be able to exercise "philosophical activity” with some
degree of independence. Ibn Tufayl was fortunate in this instance, to have retained the
amity of the Prince but the more unfortunate Ibn Rushd had been exiled and most of his

works were banned. -

In order to belong to the very small elite who had access 1o a philosophical culture,
one had to belong to a family of scholars, be connected to the powér and weil
grounded |h the Arabo-muslim culture of adab, Qur’an, hadith, figh; even those with
such a background did not necessarily approve philosoptucal studies and some of
them vehemently opposed it Philosophy it appeared (in the words of at-Marradkusm)
was an "ornament of thought” hmited to the very exceptional cases Even where it
existed, the distinction bet\;\/een the elite and masses had to be maintamned and in no
way could it address the masses Hence, the philosophgr-prince, Abu Ya'qub Yn]suf
maintained a different facet when conducting the State Affairs and probably limited his

[

philosophical discussion to a small circle of intimate friends.

103 pig,

104 .
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Arkoun traces the development of Ibn Tufayl, in his society. Although the
biographical details on lbn Tufayl aré s¢arce, Arkoun feels that one might understand
tbn Tufayl's character through his text, (1.e. the'risalah). Arkoun classes Ibn Tufayl as
one belonging to the class of "sages”, venerated men somehow embodying the Islamic
notlgn of the "Perfect Man”

Q v
In a study of the nsalah, one has to take into consideration the form and the

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

whose content is literary and a substance whose content is philosophical.105 He

8xamines the different \A;ays n vyhich the nsalah has been understood:

1. An empathic reading which enters directly into the semantic, intellectual and spiritual

world of Hayy, as Is the me.tho‘dology employed by most Arab writers and by the early

?

1
trgnslators

2. An inteftextual reading conforming to the History of Ideas methodology as has been
updertaken by Goodman and Hawi which bases itself on preset Western Classical
medieval models and excludes the social, psychologiéal and ideological function of

works in their native milieu.

3. A anachronistic reading which sees the risalah as "le précv.irseur génial des plus
grands philosophes modernes!"106 which has its adherants in .the ideologists of
arabism but 1s also found among writers of Western Universities Arkoun cites S. S.

Hawi and L E. Goodman as examples of such an interpretation

105
ibid., p. 273.
L2

106 1p4., p. 274.
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Further, Arkoun examines the ideological function.of Hayy and the épistémeé or
implicit thought in the risalah. He traces the épistémeé in the risafah and notes that it is
utilized in a socio-historical manner rather than in a metaphysical way since the
pgstulates in the risalah reflect the "mental space” within which ibn Tufayl w\oxked. One
factor aids another; for example, Hayy belongs from his birth to the elite who are
'endowed with an excellent natl;re (f/_trah), the natural environment is good, hence no
restricttons prevail against his inquisitivé reason. The ideal spirit embodied by Hayy, Is
possiblé because of the ‘ideal mixture of simple elements. the ideal climate etc. these
mixtures are only possible for certain men Iin “certain "climatgs” and hence the

elite/masses distinction is established.

Arkoun divides the text of the nsalah into such postulates which bring out the
relation between the work, the milieu and the mind by which it was created He points
to the danger of two methodological errors which can be avoided if one 1s aware of the
fundamental ideas of psychological history. The first error 1s to extract passages which
are somewhat rational in order that one might compare Ibn Tufayl to Modern thinkers
sgch as Descartes, Husserl etc. One mught still compare Ibn Tufayl to al-(;‘ha\zali or Ibn
Nafis since t(ggy belong to the same (1e cultural, psychological, tistoncal) "mental
space”. The second error 1S the need -- or obssesion -- with some wnters 10 assign at
all costs, the sources of the nsalah Undoubtedly there are echoes of earlier wriers In

the risalah but these are part of a collective memory and not a servile repetiion.
s
Arkoun presents further a brief analysis of the relation between language and

thought n the risalah which we have not analysed here.

v



24 Sami'S. Hawi and the ‘Philosophical’ 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 naturalism stems from his disposition as a scientist assuming
the role ot a philosopher... TherefO{S,] Ibn Tufayl's naturalism commits
science to the service of philosophy.

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

©

thinkers such as Hume, Descartes, Husserl, Darwin, Haekel, Chardmn, Ryle, Spinoza,
Kierkegaard etc. This thesis is supported by analogical quotes tgat he interposes in his

study The purpose of his study is also to prove the “radical and naturalistic” approach

o
3

that Ibn Tufayl uses.

Hawi does not wish merely to prove the philosophical content of the rnisalah as a

‘treatise’ but he also wishes to prove that the form of the work, which he refers to in

108 1Is in adherence to

separate occasions as a story, hction, and allegory,
philosophical principles This, Hawi feels, is made evident by the "methodical structure”
of the work, by its contents which address the same issues that have also been used by

philosophers like Ibn Rushd, in the 'normal’ and 'nonfictional’ form of the 'treatise.’

Hawd admits to two prevalent aspects in Ibn Tufayl's thought - the naturalistic i.e
sclentific, approach and the mystical approach. Hence, he traces the shift from an

objective (=scientific/philosophical) perspective to a subjective (=mystical) end. Whilst
3

>

107 8. Hawi, Islanuc Naturalism, p 88 The italicizing is mine in order to show the
constant emphasis on the scientific element by Hawi.

108 b0, pp.26, 30-32, 36 Hawi feels that the methodological approach and
philosophical content justifies the defimition of the risalah as a ‘treatise’, yet he s
constantly on the defense and often comes close to contradicting hymself although

" he always suggests an alternative possibility and hence avoids such a contingency
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the initial section of the risalah adheres to a logical structure, the latter se;:uon has no
logical basis since it a subjective approach. This is considered to be another point to
sgpport the view that it is the naturalistic_and philosophical whicfis the main basls of
lbn Tufayl's thesis.

Although Hawi sees ibn Tufayl as a 'naturalistic mygtlc’. he also feels that Ibn
Tufayl’s empirical and sciemifica approach justifes the identification of the work as
belonging to 'the philosophical’ realm. The form of the work i.e. the story, could have
been used by the author as a process of dissemination. This is possible and Hawi
supports his arguments by the fact that philosophers like Plato had used the story to

convey a message which 1s ultimately didactic and theoretical

'

Hawi sees the movement and development of Hayy's thought from a rigoious

’

naturalisitic understanding of things to complete mysticism. Hence, one finds a
separation between‘these two aspects of tbn Tufayl's thought as vlewedﬁby Hawl He
aims at examining lbn Tufayl’s epistemological approach as perceived through the
workings of Hayy's mind.

" With reference to Ha;ly’s use of revelation as a mode of knowledge, Hawl notes that
“the facts of revelation are subject to scrutiny and investigation by the philosopher” and
gives the instance of Hayy's visit to Absal’'s island and "hts attempts to examine and
study the revealed Law according to which its inhabytants live »109 Hn:?«s an erroneous
judgement Whether Ibn Tufayl considered revelation as the best method may be a
debatable issue bL_Jt he certainly does not use the same analytic app.roach utihzed Iin the
examination of the various philosophical issues that Hayy studies in his 'Aristotelian’

«

phase. In the text of the nsalah, the facts of revelation are not subject io the same

109 1p0., p. 183.
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scrutiny and investigation of the egrlier phases of Hayy's life. In fact, Hayy had already
used phllosphy to its fullest extent and had passed from this stage to ‘the stage of
contemplation, which, Hawi admits, cannot be logically deduced. Hayy accepts Absal's
account of the rules that condition the ‘revealed’ religion with some reservation. ! 10, He
questions the wis<dom of some of its rules which altow the acquisition of wealth and the
- excessive consumption of food. Hayy himself had seen the necessity to organize a set
of rules by his emulations which insured him against any sort of excessiveness. Later
the mystic realizes that all men are not built fqr an ascetic Iife: What Hayy sees is a
lack of understanding of the message of revelation by the masses Absal himself
observes that tradition was in harmony with Hayy's 'reason’. 111 Hayy is not able to
fully comprehenduthe necessity of laws which might delimit man’s spiritual capacity and
it is his exposure to society which makes him aware that the different strata of society
have different needs Yet, Hayy does not subject revelation itself to an analytic study:

he questions the values of soclety and its ignorance of reality, whether clothed in

symbols (as In the revealed message) or devoild of them (as in the mystical

- )

apprehension of Hayy).

Aiming towards a scientific approach, Hawi misses out much of the beauty of the
work. He 1s so mtent on proving lbn Tufayl's mogermty that he loses touch with the
work itself and g:ﬂves it a superficial facehft by isolating it from its cultural and
sociological context Hawi says that one cannot find any legrtimate objections of a
methodological or logical nature to the retrospective application of mnoudern
philosophical tendencies n evaluétnng thg views of previous phiosophers and In

comparing them with modern ones."112 The result of this methodoliogy 1s an

AN

-

110 GM.161, LGAR 145-146 -
1 GM160. LGAR 144

12 Hawt, Islamic Naturalism, p. 4. -

\
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examination of Ibn Tufayl’; thought in the light of moaern Western thought. By this
approach, the author wishes to avoid the perception of an lslamlc\"phllosopher from
merely a cultural perspective and seeing him inuthe light of a universal i.e. 'western

philosophical’ perspective.1 13 !

25 Lenn E. Goodman and ‘philosophical anthropology’

Goodman approaches the riséﬂah114 from various stands such as

1. Educational Philosophy. _
2. Religious Philosophy.
3. Man and Soci;ety

1. Educational Philoso%)hy
Goodman feeis that’the book poses problems of educational philosophy tHayy
represénts something more than himself; he represents all mankind, which is evident by
_his spontaneous burthjl his Adam-like pos;tion, his discovery of fire etc

Goodman sees ;boints of comparison with De\'Ney’s educational philosophy of
freeing the child fror+ the traumatic habit-forming atmosphere However, there also
exist points of differe’nce - Hayy 1s given free rein and progresses towards perfection,
whereas Dewey's child still remains with the "socially useful behaviour” category It s
because Hayy 1s endéwe.d "with natural capacity for brilliance, boldness, curiosity,
('goodness, in other words his fitra.”1 1% with his emphasis of this natural (;ar)ziclly."

Goodman leaves the comparison with Dewey and places Hayy back in the world to

M3 p4.

" 114 1bn Tufayr’s "Hayy ibn Yagzan' (New York: Twayne Publishers, 1972), pp 7-92.

115 1bid., pp.15-16. . _ L

”
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which he belongs in the first place (i.e. lsla‘lm).”fi , o

©

2. Religious Philosophy:

-Goodman studies how lbn Tufayl's philosophy relates to the three categories: rational,

Q

- mass and mystic religion. He feels that the composition of the risalah is a rationalist’s

affair for it gives a rational introduction to the nature of mystical experience.

Mass religion, according to Goodman’s interpretation, remains for Hayy. a veiled
glimpse of truth since lbn Tufayl suggests that it would not be possible, nor beneficial
for society to transcend cultural categories of thought and value by which its very

-]

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
o "
also studies the role of nature in the rnisalah.
Goodman traces five basic metaphors which a study of the nsalah suggests.

These postulates aye i) the basic vs the superstructure, it) the ﬁatural vs the artificial,

iih element vs. complex, iv) primitive vs civilized and and the fifth being the attribution ~

of a mythical time frame. Thus, theories begin ‘Oniginally. ; or 'Ultimately ' 17 These

postulates could have a relevance to the risalah, if the work was to be studied in itself

" or within the milieu within which 1t was created. In an attempt to see the relevance of

the risalah in a universal context, Goodman uses a 'western’ frame of reference. With
@

16 Islam, the fitrah does not merely correspond to a matenalistic or evolutionistic
concept of "nature”. It 1s not a directly analogous concept to the "tabula rasa.”
Goodman notes that because of his fitrah, Hayy 1s aware that he is never alone. In
the language of the Qur'an, Hayy 1s aided by this "god-given” gift -Qur'ar, 30:30.

117 bid., pp. 53-55.
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b
reference to the relation of Man and Society, Goodman compares Hayy 1bn Yaqzan with

William Golding's The Lord of the Flies. Analogies are drawn between Ibn Tufayl's

N .
.philosophy of Education and those of Rousseau, Dewey and Locke With 1egaid to a

Philosophy of Religious Education, he places lbn Tufayl in the same platform as WD
Ross, Walter Lippman, Reinhold Niebuhr If Goodman had seen the risatah from within
the milieu and culture in which it was written and examined whethet these posulnlates
could exist in Muslim phifosophy and thought, then his approach could have helped In
a better understanding of the risalah We do admit that the result of a comparison of
the risalah vs. The Lord of the Flies n d thesis/antithesis situation brings forward some
interesting observations on;the working of the mind of the author but the Lord of the
Flies could have been substituted by Robinson Crusoe or by any other story which has

some common elements with the risalah.

Goodman’s comparison of lbn Tufayl’s thought with the large body of Waestern
literature and philosophy 1s somewhat arbitrary He -uses the established framework of
Western thought as the point of reference for the interpretation of the nisalah  Yet, wo
also note the genuine concern to reveal ali the nuances of Ibn Tufayl’s thought which
causes_Goodman to examine Ibn Tufayl’'s educational and religious philosophy in
relation ;o similar developments I‘I’\ Wéstern thinkers However, he also notes that the

« risalah s more than a mouthpiece for Ibn Tufayl's religious or educational phitosophy,
If this were the case "its interest would be at least hnsto'ncal, but at best academic "' 18
Hence, 1t is not that Goodman Wls'hes toﬁseparate the nsalah from the mushm nsiheu n
which 1t was written (as he has been criticized by Arkoun), he himself notes that 1bhn
Tufayl "was born a Musim in a Muslim country and he remamed a Mushm all hus

-

Iife 119 Rather, one might see his study as an interpretation of Ibn tufayl's thought, by
, -

'Y »

118 1h1d., p 52

119 010, p 3.
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relating the story of Hayy to the cultural and philosphical development of man.
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Chapter il
A DESCRIPTIVE ANALYSIS OF THE RISALAH

‘HAYY IBN YAQZAN'. .
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3.1 The Prologue

The Prologue to the nisalah, Hayy 1bn Yaqgén may be pe~rceived vas a part of and apart
from the main story it 1s relevant to the story since it enunciates its purpose 'and*it lays
a foundation for the philosophy exposed in it. It may also be perceived apart from‘ the
fictitious elements, as an exposition of the state of philosophy in Medieval Isla‘m.
Another factor which draws it apart from the corpus of the story i1s that Ibn quay! i
cntical of his predecessors in it, wkile he himself succumbs to some of these "doubts”

Y

in the course of the (lséiah.120

This dual appro’ﬁach creates protzlems regarding the authenticity of the Prologue
and makes one worwdqr why lbn Tufayl wrote this introduction to his philosophical
romance One may even speculate whether Ibn Tufayl himself 1s the author of the.
Prologue This point s reinfarced ~by the fact that the Almohad historian,
al-Marrakust1i,121 makes no mention ot lbn Tufayl’s critigue on his predecessors,
which presents the possibility that the Prologue was appended by an ingenious scribe

The contradictions between the Prologue and the mamn body of the text appear to

\ .
confirm such a view 122 On the other hand, one may assume that the Prologue 1s a

120 For example, Ibn Tufayl criticizes al-Farabi for declaring that the souls of those
who have not known God dissolve into nothing whereas he himself says in the
main body of the nsalah that those who have not known the One will not feel the
“pain” and their "power will go to ruin with the body”"(GM 137, LGAR 95

121 al-Marrakushi's accounts are the closest historical records on Ibn Tufayl and his
works. Later histonians such as Ibn al-Khatib, who belonged to the same region as
fbn Tufayl, Ibn Abi Zar' and al-Maqqari also do not mention the Prologue when
they speak of the risalah.

A

122 The question remains whether a scribe, added the Proiogue 10 order to tone down
the more radical ideas presented in the risalah and make'them palatable to the

i commumity. There'is some evidence to support this view:

1. The contradictions between the Prologue and the main body of the text such as
indicated above (no. 1)

-

-

i The fact that it 1s not mentioned at all by any of the early historians, like
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method of dissemblance of the author's real views which he could only express undsi

0

al-Marrakushi and Ibn al-Khatib
If the Prologue had been a later edition, this woutd also clarity certain
contradictions

1. Possibly, al-Marrakushi would not have referred to the ti§alah as being on the
"origin of human species” (Fagnan: 207) if it had originally been preceded by an
account of the state of philosophy, which -- had it existed in the otiginal -- would
have been given due attention by the historian Further, critics have declared that
al-Marrakushi may not have read beyond the first few pages of the risalah. Even if
this were so, he would have drawn attention to the Prologue, which appears in the
beginning of the nsalah

it. One of the so-called weak points of al-Marrakushi's testimony is his statement
that ibn Tufayl was Ibn Bapah's pupil a statement that 1s repudiated by the author

of the Prologue However, if Ibn Tufayl himself was not the author of the Prologue, .

then it 1s also possible that he studied and knew Ibn Bajlah. There is coitainly
enough evidence in the main body of the rnisalah regarding the influence of ibn
Bajjah’'s thought on Ibn Tufayl and his argument i the final run, verves closer
towards Ibn Bajah-than” Ibn Rushd, who picks up the issue regarding the
reconcihation of revealed and rational religion where lbn Tufayl leaves it, and
provides a solution to the views expressed by Ibn Bajjah and Ibn Tufayl regarding
the role of the philosopher in society This issue 1s discussed further in Chapter &

. If the author of the Prologue is other than ibn Tufayl, then thus also removes the
base for the polemics that Kve been raised by modern critics of the risalah
regarding the "lack of onginalty{ m tbn Tufayl’s thought, and who have supported’
thetr argument on the statements\yy the author in the Prologue, rather than in the
main body of the text, regard?& the nflyence on his thought, by vanous
philosophers, especially al-Ghazali/and Ibn Sina .

iv. Also, the statement that the nsalah intends to unveil the secrets of the Oriental
Philosophy -- which apparently finds no direct explanation in the main body of the
text-- loses a great deal of its implications if it were not a part of the statement of

- its author Hence, there would be no need to justify this statement, made in the

Prologue, in the main body of the text

This is not to say that the Prologue 1s completely estranged from the mam body of
the nsalah Whiist one might see the Prologue as a separate unit from the man
body, this i1s not the case with the brief Epilogue which occurs at the end of the text
and appears to continue it The only link between the Prologue and the Epilogue 15
the fact that both refer to certain “secrets” to be partially disclosed and that both
are critical of the "false” phijosophers of the time. These "self-styled" philosophers
remait unnamed - we do not know who the author was refering to, it does not
appear that lbn Tufayl was refernng to the classical Mushm philosophers  Omne
might even justify the descriptive analysis of the classical philosopheis w the
Prologue as a manner of setting the field for a discussion on philosopny and
mysticism. However, this alone does not establish the authenticity of the Prologue

We have not excluded the Prologue in our study of the risalah and have analysed it

-

N ‘ ¥
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the guise of a tale, susceptible to interpretation.123

14

The purpose of the Prologue is like a double-edged razor: to unveil the “secrets of
the oriental philosophy (asrar al-hikmat al-mashriqiyah) mentioned by Ibn Slna”124
at the same time, to ensure that "scientific skill” is utilized in order to be able to express
it in speech. The method of acq(Jinng this truth 1s "to seek it diligently without flummery
(famjamah).” The author exemplifies how the experience of the truth in the visionary
state (hal mushahadah) gives rise to such 'eéstasy that those who experience 1t are
prone to reduce.st to some generality since “tongue cannot describe it.” Such were the
descriptions by al-Hallaj (d. 309/922) and al-Bastami (d. 234/848 or later) and Abd

“Sa'id iIbn Abi'l-Khayr (d. 440/1048), whose celebrated para'doxa (shafa{wét) are quoted

anonymously in the Prologue.125

"

i. The evaluation of Ibn Tufayl's predecessors’ mystical experience and philosophy
A
The Prologue 1s basically an exposHion of the relationship between metaphysics and

rz'nysticail experience This theme I1s exemplhfied and amplified by a cnitical review and
evaluation of the works of major Muslim ph:l%sophers The author also alludes to the
relationship between mysticism and shari‘ah and the general validty of this

relationship. The parallel threads of tension that exist between religion, philcsophy and

mysticism, which one is made aware of In the passing, encircle the entire section,

in the like manner We megrely wish to point out the discrepancies and possibilities
on either side.

123 Once agamn, such a viewpoint has been used by cntics to refute the literary valdity
of the nsalah  Whatever be the case, it 1s difficult to deny the literary felicity of the
nsalah eveﬂ if we consider it as a vehiclé for the philosophical arguments of its
auth@r. ,

124 1pp Tufayl, Hayy, GM:95; LGAR:4. We will henceforth refer to the page numbers of
the text of Hayy by indicating 1936 Arabic edition by Gauthier as LGAR: pg.no. and
the English 1972 edition by Goodman as GM pg.no. ‘ .

125 GM:§5; LGAR:4.

i




-

52

untangle and plait time and again.

In order to express the difference between the rational and mystical perception, the
author uses the metaphor of the blind boy, who is familiar wigh the city in which he
lives. When he regains his sight, the objects around him would be just as he had
imagined them to be but what would distinguish his pr;asent experience from his former
awareness would be the feeling of joy. In the same manner, the knowledge teached by
theory (al-nazariyah) and by experience (dhawq) are the same except that the latter Is
more’distinct and more experniental and consequently the joy telt thiough this me;thod is

like the experierice of sight to the bling. 126

i a) A|-Farabi

The Pr'ologue 1S highly criilcal (;f al-Farabi. His theory of souls 1s criticized He is also
criticized on account of the "doubts” in his works, on philosophy and tor changing his
views in different works. In his V/rtuo-us Cpty, al-Farabi notes that the souls who do not
achieve perfection are doomed vto infinite torture whereas in the Political feqime, he

says that the souls of the wicked are annthilated. The Fasabian notion of Prophecy is

also cnticized. The author of the Prologue 1s also critical of al-farab’'s limitation of

_ Happiness, alluded to in his commentary on Aristotle’s Nicomachean U/nc.‘;,w’ to thig

r

life and not the Hereafter and as for his contradictory opinions on these subjects as

éxpressed by al-Farabi in various works.128

i b) Ibn Sina

126 GM'97-98; LGAR'7. This analogy of the blind boy recalls Plato’s “Parable of the
Cave’ in The Republic. This analogy is also used by Ibn Bajjah See M. Mahdi,
"Islamic Philosophy,” EB, 1985, XX, p. 21. '

127 al-Farabi commentary on the Ethics is not extant.

128 5M-100, LGAR"13-14
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It;n Sina is perceived in the Prologue as onewho has expressed most clearly the stages
of mystical perception reached by experience (dhawg) Quoting from Ibn Sina’s Isharat,
the author notes that this master had described the gradual progress of the devotee
throu\gh preparation (al-riyadah) to the stage of tranquil contemplation (al-sakinah)
culminating with the stage where his inmost being is like a polished mirror facing the
Truth. He soon loses consciousness of his self and is only aware of the AugusseDivinlty
(al-janab a/-quds).' His soul exists only as the orl1e who contemplates the Divine. This 1s
the stage of communion (wusil) and this situation (rutbah) can only be reached by
experience (dhawq)‘ and not through the way of speculative perception (al-idrak
al-nazari). It is noted Ehat one may perceive the kernal of Ibn Sina’s teachings in his
works on "oriental phitosophy” while merely Anstotelian philosophy, as exposed by lbn

Sina in the Kitab al-Shifa’ "1s insufficient to achieve your purpose »129

s
i ¢) al-Ghazali

al-Ghazali is singled out in the Prologue as one who had experienced the mystical state
and expressed 1t as well as he could. However, the Prologue 1s highly cntical of

al-Ghazali 130 with reference to the following points

129 Atiyeh, "Hayy,” p. 139 GM:96-97, 99-101, LGAR:6-7, 12, 14. Ibn Sina himself
declares in the beginning of the Shifa’ that this work do not represent his personal
thought but 1s intended as an introduction to Aristotlie and other Greek thinkers for
students of philosophy Cf. T. lzutsu, “Ishragiyah,” ER, 1986, vol. VIl, p. 297 The
allusions to the "Orient” by Ibn Tufayt are probably with reference to the "Onient” as
mentioned in lbn Sina‘'s Hayy ibn Yaqzan, or possibly a reférence to some lost
works by Ibn Sina rather than his The Logic of the Ornientals as it 1s avaitable to us
Cf. C. A Nallino, "Filosofia orientale ed iluminativa,” pp. 433 ff. Nallino briefly

examines the 1ssue of ‘oriental/iluminative’ with reference to the manner n which .

this issue has been mterpreted by various cnitics and translators of Ibn Tufayl's
risadlah He further sees the relevance of this 1ssue in general Islamic thought with
special reference to Ibn Sinad and its continuation in lbn Tufayl See also H
Corbin, Avicenna and the Visionary Recital, tr. W. R. Trask (New York. Pantheon
Books, 1960) Gauthier, Ibn Thofail, pp. 59-61. Since a copious amount of
literature 1s available on this issue, we have generally confined ourselves to
indicating that Ibn Tufay! allusions to the "oriental philosophy” may also be seen In
light of the arguments put forth with reference to ibn Sina. See further in Chapter
4 for-a more detailed discusston

130 This is interesting with reference to the contemporary society in which Ibn Tufayl

0
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1. Al-Ghazali's works abound in contradictory strands of thought and he
frequently denies in one book, what he has affirmed in another. The authot
compares the Tahafut al-falasifah to the Mizan al-a'mal to validate this
criticism.
2. al-Ghazali advocated a multiplicity of methods of teaching and expression
which resulted 1n a confusion regarding his actual views
3. The frequent use of symbols (ramz) and hints (1sharah) in his works result in a
lack of clarity as to what he really means toe convey
The author also notes that none of the esoterni® bdoks of al-Ghazali had reached
Andalusia The Mishkat al-Anwar was not consic?gred to be among the esoteric books ot
Ghazali Yet, the author gives al-Ghazali the benefit of the doubt and counts him

among those who may have found the Trutht131

i d) lbn Bajjah

In his assessment of Ibn Bajjah, the author of the Prologue declares that Ihn Bajjah had
reached the highest level attainable by Reason but did not surpass it. Further, he
declares that although the level attributed to Ibn Bajjah and the levels of inte!tecatual
investigation (al-bahth al-fikri) and theoretical _knowledge (al-1im al-nazari) do not
contradict each other, there remains the difference of the cianty (al-wuduh) of the
experignce. Hence, the author feels that Ibn Bajjah was in no position to censure the
mystics for the pursuit of the bliss (al-sa‘adah) of the experience to which he had no
recourse. He is also cntical of Ibn Bajah's style of living, of his interest in worldly
affairs and the neglect of his work which resulted in fragmentary and incomplete

works, 132

. L

-

lived, where the Malikite tradition and what 1t represented, was quite prevalent as
the quasi-official creed. It 1s also a mild rebuff to the existing ideology. Even when
* al-Ghazali 1s praised, it is in a tongue-in-cheek manner,

131 GM:95, 96, 101: LGAR:4, 5, 15-16 . L
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The ‘'main thrust of the Prologue seems to be that truth (paqq) must be attained
through the stages of research (a/-ba{)th), theory (al-na_zar) and experience

(a/-mushéh.s!dah);133 that the rational and the mystical are* very closely related and

differ only in terms of intensity. It appears that the examples of Ibn Tufayl's
predecessors are used not only to set the field for his own viewpon,ng, which is to be

elucidated further in the main body of the risalah, but also to examine and to sift the

)

various approaches that have been taken by his predecessors in addressing the

relation between religion, philosophy and mysticism before- lbn Tufayl himself ventures

into a description of his philosophy in the story.134

3.2 Hayy's Origins

A hight enclosed in a small piece of mud has reached the highest goal: it
return§3 to the heights and leaves in the winding-sheet nothing but
mud1 S ;

Ibn Tutayl offers two versions of Hayy's birth and leaves it to the discretion of the reader
o

4 . v
to affirm either one. Both the methods are dextrously used by the author to air his

opinton on the mythical and scientific theories. w,[{

(.

i. Spontaneous Generation
4 ~

Y

132 5M:96-99, LGAR:5-6, 9-10,12. Even though the author does not pay greater
attention to lbn Bajjah separately in this discussion, his name figures in various
contexts when lbn Tufayl's predecessors are discussed. Hence, Ibn Bajjah may be
considered an important link betweenthe past and the present.

133 GM:102; 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 5 poem by Ibn Tufayl cited by al-Marrakushi in al-Mub. The translation quoted is
by A. Pastor, The Idea of Robinson Crusoe, p 81.
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Ibn Tufayl begins the story with an account of Hayy's spontaneous generation
(al-tawallud al-dhati) on an Indian island probably ShrILanka136 -- situated bglow the
equator. This island was ideally situated and had a perfectly balanced temper-ate
climate and "because a supernal light streamed down on it, it is the most perfectly

adapted to accept the human form »137

In this island, 1n a piece of low ground, a mass of clay slowly fermented through a
period of time, till the elements - heat, cold, dampness and dlyl1ZSS were in equilibrium
The central part of this mass was the most perfectly proportioned to form a human
‘composition (al-mizay al-insani) and was aided by a number of other factors, such as
‘the 'locale’. The clay "laboured” and churned and in the very middle of this viscous
mass, a tiny bubble was formed, which was divided into two chambers by a thin
membrane (hyab) This was filled with an aenal substance, to which was jomed "the
spirit which 1s God’s and which continuously emanates from Him, like the light of the
sun. When this spint joined with that chamber, ali the powers of the latter submitted
totally to it, bowing to its sway and to God’s command »138 This bubblo formed the

heart. The heart was the receptacle of the 'spint’ i.e. the soul 139

-

136 The locale of earﬁﬂy paradise in Indian mythology and ot the descent of Adam
Islamic tradition The second English translation of the risalah by George Ashwell
in 1686 refers to Hayy as an Indian Prince See also Appendix B The notion ol
earthly paradise i1s also suggested in different parts of the text, especially lhe
references to the deal climate and the absence of predatory animals See also Ibn
Tufayl's Educational Philosophy in section 4.8 of the #hesis. Further, in many ways,
the risalah may also be considered an Adamic myth. Ibn al-Khatib also refers to
the tale as the story of Adam in the Rawdat which has been discussed n the
former chapter. ' -

137 GM:103; LGAR 20. :

138 GM:107, LGAR.29. cf. Qur'an, 15'28-29; 32'6-9; 38:71-72.

139 This idea of the heart as being the innermost organ and the centre of being is also
relevant to sifi thought Hence, within the 'scientific’ description, we have pomts

relevant to a 'sofi’ interpretation Cf G. Bowering, The Mystical Vision of Existence
in Classical Istam (rprt New York-Berlin: Walter de Gruyter, 1980), pp. 157-165.
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ibn Tufayl furtheg deslcribes how the brain and liver were formed in a similar
manner, but of substance which was less subtle (Ia_tif). The functions of these two
'organ:::’ were linked to the heart and they were concerned with the preservation of the
spirit. The relationship between“the three chambers was reciprocal. Yet, the second
and the third, in their own night, were masters of all the organs formt;d after them. The
heart needed to be fed and its juices constantly replenished - hence the brain was in

charge of "sensation and the liver delegated the function of nutrition.” 140

Meanwhile, ducts and passages were woven between the heart and the other two
organs, which constituted the veins and arteries. All other organs, bones, flesh and
skin were formed as in a human foetus. The whole process depended heavily upon’ the
workmé mass of the fermented clay.“When the embryo was ready, its covering v;/as cast
off and the dried clay cracked open The newborn infant, cut off from its sources of
nutrition, began to cry. A gazelle who had recently lost her fawn, responded to the cry

and adopted him as her own.1“

i a) Theories of physical science ] ' .

lbn Tufayl takes aqdetour from the. story of Hayy's birth and mentions the existing
theories of heat and light, which considereld the fourth zone of the earth to be the most
temperate zone. He establishes a basis on which the equatonal region may be
considered the most temperate zone He refutes the view that the equatonal regton (i.e.
the locale of the island) is unsuitable for settied life, basing his argument on the

observations made by the earlier philosophers themselves. lbn Tufayl States that the

140 GMm:108; LGAR.32.

141 'The section on ‘Spontaneous Generation is based on the text pages:
GM:103,106-109.; LGAR:20,27,30-33

.bh.‘
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purpose of discussing in which manner the equatorial region might be considered the
most suitable zone is so that he might validate the birth of Hayy through spontaneous

generation.1 42

”

Using the same hypotheses, Ibn ]‘ufayl draws an analogy between the ‘spirit’ and
light. He illustrates the notion of the spirit which "continuousx emanatbe’s from
God,"143 through the metaphor of light streaming from the sun* Transparent and
inanimate objects are not lit by the sun and neither do they take up the 'spirit’. Plant
species, like opaque objects, show the mfluer.lce of the spirit in proportion to theh
receptivity Animal species show its impact greatly, analogous to pohshed bodies. The
creature that best takes on the spint in himself and is formed and patterned in its
mode, 1s man it is with reference to the above that the Prophet said God created
Adam in His own /mage.144 Further, Ibn Tutayl appends that if the image grows so
strong that its reality eclipses all other farms, burning everything else, 1t 1s ltke the

mirror which reflects on itself Such an gvent occurs only with prophets 145

- ii. The second version of Hayy's origin

Across the uninhabited isiand, there was another large i1sland ruled by a proud and
jealous king who had forbidden his sister from marrying until he chose a suitable match
for her. The princess however, had fallen in love with a kinsman named Yag_zan, whom
she married secretly She bore him a'son. Fearing the_wrath of her brother, she sealed

the child in an ark (tébat).146 and entrusted him to the waves A powerful current

142 GM-103-104: LGAR.21:24,

3]

143 GM 107, LGAR28 ~

. 144 GM:107; LGAR 29. Ibn Tufay! alludes to the famous hadith See B. Furuzanfar,

Ahadith-1 Mathnawi (Teheran: Danishgah, 1955)‘no. 342.

145:These analogies are discussed in the "text pages” GM:104-105, 107,
. LGAR:22,23-24,28-29. .

146j This i1s probably an allusion to the story of Moses Such an ‘event’ adds to the
] . .

! .
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v

carried the ark to the uninhabited Island and the high tide lodged it in a pleasant
thicket, sheitered from the wind and rain and veiled (maryub) from the sun. The nails 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
rescuéd by a gazelle who had recently lost her young to an eagle. The gazelle nurtured

the child and cared for him, raising him and protecting him from any harm.147

3.3 Hayy’s early development (till age 7)

Hayy's early development covers the period till he was seven years old, at which time
we glimpse a movement from the 'natural’ spint to the rational. Hayy grew up under the
tender care of the gazelle, nourished by her milk till he was two years old and later, |fed
with fruit and nuts She brought him to water when he was thirsty, shaded him from

3

the sun and nestled him to hefrsgelf when he was cold.148

melodramatic quality of the tale. A parallel incident also occurs in the Arabic tale:
Dhi al-Qarnayn which has been studied by Garcia Goémez as one of the sources of
Ibn Tutfayl's story See Garcia Gémez, "Un cuento arabe fuente comun de
Abentofail y de Gracian,” Revista de Archivos, Bibliothecas y Museos, XXX (1926),
1-66, 241-269 Cf A Pastor, The Idea of Robinson Crusoe, p. 138. H. Fradkin,
“Ibn Tufayl’s 'Hayy ibn Yaqgzan On the relationship of mysticism, prophecy®and
philosophy," P. hd, Diss. Univ. of Chicago, 1978. Fradkin notes that Hayy may be
congidered as a kind of prophet, due to the associations of his birth to those of
Moses (p. 102) Finding certain evidences in the text which make it seem that ibn
Tufayl supported the "social account” of Hayy’'s birth, Fradkin aiso feels that |bn
TufQyl favoured the "social hife” and Hayy's prophecy might be considered as akin
to M§ses rather than being Adamic in nature. Although the above referred version
of Hayy’s birth might be an allusion to the birth of Moses, the consideration of Hayy
as being similar to Moses is otherwise debatable. Even this version of Hayy’'s birth
has other precedents, such as has been related in the Arabic tale of the Alexander -
cycle which has been edited by Garcia Gomez.

147 3M:105-106; LGAR 24-26

148 GM:109: LGAR:33-34.
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' ‘Hayy's learning process began with imitation (/_ukéyah). initially, he imitated the call
of the deers and later, he could imitate all the bird calls and animal cries and could
distinguish the different cries used for parﬂcufar gontingencies such as courtship,
defense or summons. Hayy was able to express emotions, in the same manner as
anlmals.149 Later, he acquired the ability to fix objects in his mind even when they
were not present.150 He also discovered in himself,‘likes and dislikes Hence, Hayy
four\1\d himself moving from sense perception to conceptual thinking 151
Consequent to the developr‘nent of his intellectual f‘aculty, Hayy compared himself
to other animals around him. He found them to be physically stronger and armed with
natural weapons such as hoofs and claws He awaited similar developments in himself

s

and was disappointed when they did not appear

It was when }_-layy was nearly seven years old that he began to come to grips with
his envulronment He tried to solveihe problem of his nakedness by atltempting to covor
up with the aid of leaves He also began to realize the supenority of his hands, which
helped him to use stu(fks as weapons of self-defence and hence made up for his lack of
natural armour, Creative thinking came t‘o the ?ore, when Hayy was seven rears old, by
his use of t.he skin and wings of a dead eagle as a protective covering These early

garments also made him a fearful sight All the other animals were afraid of him and

149 GM:110; LGAR:34. _ ‘ )

150 ¢f wolfso , "The Intérnal Senses in Latin, Arabic and Hebrew Philosophic Texts,”
in Studies! in the History and Philosophy of Rehgion (Cambridge, Mass.: Harvard
Univ. Predgs, 1973), pp. 255-257 Wolfson discusses the two kinds of memory, one
belonging to sense-perception or imagination and the other belonging to thought
He presents briefly the theornes of Arnistotle, Plotinus, John of Damascus and-ibn
Rushd with reference to the first kind of memory which are very similar to those of
Hayy’s experience at this stage. )

151 GM:110; LGAR:34-35.
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thus he gained superiority over them. ! 52

Y

34 . _I:Iayy's Youth (till 21 years)

i. The death of the gazelle and its repercussions in Hayy's life
The death of the gazelle marked the beginning of a new process of learning. This event
confronted Hayy with the meaning of life and death and its relevance to "the entity”
(alashay’).153 Earlier Hayy had been looking after the old and sickly gazelle, by leading
her to the greeenest pastures and feeding her with the choicest foods. When the gazelle
died, Hayy was left uncertain as to what had actually occurred. He was overcome with
» @grief and for the first time experienced the emeotion of sorrow which he did not fully
understand 154 At this stage, Hayy left behind the dependence of childhood and
began to grow up He no longer remained a servant to his environment. From now on,
he moulged hl\S environment to suit his needs and cgnfronted his problems using the

tools of empirical and logical speculation

Hayy had observed that an obs‘truction (‘a'1q) of the senses caused them to cease
functioning, at least temporarily; he knew that if he blocked his ears, he could not hear
till he had removed the obstructlon.155 Based on this premise, he examined the gazelle
" carefully and realized that there were no external |mped|me}1ts that might have
prevented her from functioning. Since he found no physical defects, Hayy reasoned that

an internal organ may be obstructed. This is the beginning of inductive reasoning in’

H

-

152 GMm:110. LGAR.3S.

S

- 183 GM:111; LGAR:38. Goodman aiternatively uses 'spint’ and 'soul’ for the arabic
shay’. Ibn Tufayl does not easlly ‘'name’ whatever he is talking about. Oniy later
does he speak of the soul and the vegetative/animal soul of medieval 'science and
philosophy.

r

154 GM:111; LGAR.38.

155 GM:112, LGAR:39.
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Hayy: he observed #ituation, the hifelessness of'the gazelle which raised the problem
in hi‘s mind regarding the cause of this phenomenon; then, with the help of his past
- experiences, he framed a hypothesis to explain the phenomenon.

) Hayy had earﬁer observed that all parts ot the animal body wére solid excépt the
three cavities of the chest, the skull and the stomach. He reasoned that the vital-organ
whic‘h had ceased to function must be contained in one of these cavities Since the
whole body stood in need of this organ, he felt that that it must be the organ that was
centrr;llly situated. He had felt such an organ in himseif (i.e. t’ne heart) which continued

- to beat and which could not be edsily obstructed like the senses Hence, Ha\}y sensed
that an obstruction to the heart alone could cause the cessation of Vall bodl}y

organs. 156

v

-
° - - -

ljla‘yy cut open the gazelle’s chest in the hope that he might remove the impediment.
At first, he mistook the lungs for the central organ that he was seeking butl he soon
; discovered the heart, situated centrally between the two lungs and proleéted by them

.

sWhén F_iayy cut 6pen the heart, he saw that it coptamed two chambers one was filled
with congealed blood and the otr;er chamber was empty. Through his own expenenvm.
< Hayy knew that the loss of blood alone could not hav; caused the death of the gazelle. -
He discerned that it was the entity }al—shay') which had occupted the empty chamber,
that had rendered the gazelle ife When that entity (al-shay’) left the body, hte also
departed Hence, Hayy discovered that the body just a vehicle for the entity {al-shay’)
which resided in 1t He realized that what had charaeterised his mother, the gazelle,

was this entity (al-shay’) which had departed forever 157

<

156 GM:112; LGAR.40 - : - .

157 GM:113-114, LGAR:41-45, o
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Hayy had realized the vulnerability of the human body anb especially of his ‘heart’
( ‘and had conseqdently always protected it from harm when pitted against other
animals In order to examine the delicate organs in the gazelle which might have been
hurt, Hayy had used chips of stone ‘ano‘ splinters of wood with which he cut open her
chest. The use of these primitive tools indicated that i_-layy had passed fromq the animal
stage and now was able to solve problems in a practical me'\\nner.w’8

Hayy observed a fight between two ravens, where one of them killed the other and
proceeded to bury it He condemned the act of killing but perceived the ethics behind

the burial and proceeded to bury the ?:arc:ass ?f the gazelie in the same manner 159
- S Hayy began to think and question as to what had given the gazelle 'life’ gnd how
‘it' was related to the body He realized that the “body was just a tool and his affection

<

( was transferred to the mover of the body 160 Hayy now reflected on the being whieh
7{’ had moved and governed the body of the gazelle and observed that the rest of the
fjeers were of the same form and figure of the gazelle TFT!S obser\;anon led him to the
conclusion that all of them were governed by an entity similar to that Which had

governed his” mother By inductive, reasoning,’ Hayy came the conclusion that every

blant and animal belonged to a species and he wished, more than ever, to know

N -

. n whether there were any other beimngs like h:m.161

ii. The discovery of fire

168 GM:113; LGAR:41-42.
159 GM:115; LGAR:46.
160 GM-114-115: LGAR:45.

(. 161 GM.46: LGAR 115, . -

~
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Hayy observed fire for the’ﬁrst time when he ncame across. a burning thicket which had
caught fire through friction. He was fascinated by this phenomenon, in Iits
everchanging elements/ its brightness, its upward movement towards the ce;lestlal

bodies and its power to consume everything. At first, he tnied to grasp it, but he buint

< . o
his fingers. He then caught hold of a halfburnt stick and took it to his cave 162

i

Hayy tended the fire in his cave, where it burned day and night It provided him
|ight7and heat when the sun had set.‘ He felt it to be a part of the celestial bodies He
used to throw vanous things into theire in order to test their combustiblility. In this
manner, he discovered %he art of cog;klng. when he threw in a tish Into the tire

Henceforth, Hayy devoted more time to fishing and hunting 163

’

Hayy equated the nature of fire (warmth) with the ;substance (/awvha'r) that had
departed from the heart of the gazelle He had observed that the bodyv of a living
animal was warm and bgcame cold after death In his search to discover the
substance of life and whether it resembled the substance which constituted tie, Hay-y
decided to dissect a w‘nld beast. When he cut open the heart of the b;aast, he found a
hot vapour - the animal died instantly. Hence, Hayy concluded that I w;s the hot
vapour (al-bukhar al_:/_vér.r) that had moved and directed the hody of the aninal and its

departure from fhe'hé‘art had caused the animal’s death.164

ii. Empinical research

L]

. 162 GM:47-48, LGAR:115-116. -

1163 GM-48-49: LGAR 116 ‘ , b

164 GM 116-117,LGAR:49-50 - .
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By means of dissecfion and vivisection, Hayy became familiar with various organs. He

( found that every animal was one in respect to the 'spint’ which dwelt in the heart and

. was diffused in the othr faculties.” This animate spirit (al-rih al-{)ayawén? was the
sodurce through which ail other organs functioned; for example, the nerves dﬂerived the
spirit from the brain, which derived it from the heart. Hence, it was the spint which

e;dowed the senses with their particular functions; it was that which made the* nose

‘ “‘smell’ and the eyes 'see’ Consequently, Hayy perceived that when the spirit departs

from the body, all the senses stop functioning ®nd the being dies.16«5

By this time, Hayy was also more comfortable in his environment and drew from it
the sources Wﬁtch allowed him to live a more comfortable life and face the odds& of-a
sometimes hqstile miieu Hayy had begun earher with the iﬁvention of indigenous tools
He now made hithself clothes and shc;es from the skin of the animals that he had

( . dissected We see the developmeht from leaves, to the feathers of the eagle and now to
‘modern’ garb.’ Observing the swallow166 he built himself a dwelling place with a

" storehouse and a pantry He also kept poultry, made stronger weapons from the horns

of animals. He domesticated wild horses and buill/saddles and bridles for riding.

Hence, at the age of twénty one,’'he was the practical master of his world. 167

- 165 GMm:117-118, LGAR 51-52
166 A swallow never really builds himself a home but uses thé one abandoned by other
birds For Hayy also, shelter was just a means of sustenance - a necessity rather

than a luxury .

L3
(, 167 GM 118-119, LGAR 53-55. .
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3.5 Further learning (till year 28)

i. I-_iayy’s Classification of Bodies
From his observation of a‘nimals. Hayy extended the periphery of his study to all the
bodies that surroundé@hm - animal,gplant, mineral, water, stone, vapour, sﬁov: and
fire. He observed that amongst themselves, there were points of similarities and
differer\;g:es. With reference to their common qualities they weie one but in view of theh

differences, they were many. He had earlier observed this point in his study of animals

He also saw how the vdrious organs in his body created a plurality whlch was resolved’
in his person as a single entity Hence, all being was o&e with reference to the spirit It
was this V\(hiCh was its real self (fi dhatihi wa hagigati dhathy) Hayy concluded th‘at the
individuals of different species were likeh parts of the body and the spirit which actuated

168

all of them was the same and was one. ®

t

Perceived as a whole, all animal species have in common the functions of

sensation, nutrition and movement All these actions proceed from the animate splrit -

hence the whole animal kingdom may be percelved as one in this manner.169

{
In a similar manner, the entities of every plant species showed common

o

characteristics and all species agreed in the functions of nutrition and growth. Hence,
(3

Hayy felt that they must have i1 common, a spirlt analogous to the 'animate spirit.’
: I}

-

Then, Hayy viewed the anmimal and vegetable kingdom as congruent He perceived

that both agreed in the functions of nutntion and growth Aithough ammals showed
some additionallfuncttons such as sensation, apprehension and movement, these
qualities were also present i’g plants 1in a fesser degree tke’x@\ded their roots 1n the

168 GM:119-120, LGAR:55-57.

169 GM120; LGAR:58.
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direction of nutrition and some piants turned towards the sun.170 . ’

3

Viewing inanimate objects, such as stones, earth and water, Haw perceived that all
of them had in common the notion of extension to the three dimensions (&3d) - length,

breath and depth. However, these dimensions were susceptible to change and these

“objects existed in different states. For example, water existed as sohd, liquid and gas

but each change presupposed the ability to exist in the other states. Hence, one could

percelve inanimate objects as a whole, united by the notion of extensuon.”1

p
¢
Taking the three categories together, Hayy observed that all of them were united by

the fact that they were bodies, although they differed in terms of function. Hence, if

bodies were viewed in the abstract, outs:lde their particular-function, they could all be

perceived as one, unified by their common characteristics.172 . A4

¥

ii. The essential nature of bodies

Hayy perceived that all bodies have a tendencey to move either upwards or downwards
- water moves downwards unless obstructed and smoke moves upwards. However, thi
quality is something that is added to the body and does not belong to it In its essence .

it is because of the attribute of weight or lightness that bodies are distinct from each
3

other. All bodies have in common thetr corporeality (al-ysmiyah) (the fact of being
173

/

body) although this corporealﬁ‘y could not eﬂst per se, separate from its attributes.

170 GM:59: LGAR:120-121.
171 GM60; LGAR.121.

172 5M.121-122. LGAR:60-61.

+ 173 GM:122-123, LGAR:61-64.
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‘ Hence, Hayy concluded that ail bodies consisted of corporeality (al-usmiyah), and a ’
tactor or factors superadded to their corporeality whigh ®as thelr ‘form’ (§urahl. in the
former aspect, all bodies are one. H is the latter aspect wh::lh dives them thelr
distinctive features, individuality and multiplicity This was Hayylsgg first lesson In
metaphysics, as knogyledge of these fdrms is derived not through the °senses but
through specutative reasoning (al-nazar al- ‘aq/i).1 74 .
: 3

Hayy speculated that ‘it was really the 'form’ of a body which was responsible tor its
functions and pecuharities. He arrived at tth; hypothesis that the animate, spirit (al-ruh
a/-l_wayawaniyah) must also possess a form superadde(; to its corporeality, which the
philosophers’ call 'animal soul’ (al-nafs al-hayawaniyah) Similarly, plants must also
possess their pecullarv form which may be called the ‘vegatative soul’ (al-nafs

al-nabatiyah). Inanimate objects too have their form which is responsible for then

properties. This is also referred to by philosophers as thew 'nature’ (tabi‘ah) 175‘
. s ~

*
“In his study of the soul, Hayy considered th@_"physucarl objects of the world 1n

accordance to their forms. He discerned a hierarcy of forms For example, earth,
minerals, plants, animals and all heavy bodies participate in a given mode of behaviour
: \

brought about by their downward, movement A class in this category, 1e plants and

. o ,
animaks have the characteristics of the first form plus they also have another form

i s
superadded to them, through which nutntion and growth occurs A group of this class

i.e. animals, have the first and second form in common with inanimate objects and
plants but also have a third form superadded to them, from which arise the functions of

sensation and movement Moreover, Hayy perceived that every species of amimals and

”»
plants showed characteristics peculiar to it. These differences, Hayy conc¢luded, must

174 GM:123; LGAR 64

175 GM:123; LGAR'64-65

Q
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be due to some additional form peculiar to the particular species.176

L 4
Hayy percelved that' some objects possessed a ’‘simple’ form, while 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

Hayy was by now familiar with the notion ot ‘forms,” but he had not fully
understood the nature of corporeality. He surmised that the four elements parto;k of a
common entity i.e. mat\;riality. which was itself devoid of factors which differentiated
bodies. In order to establish a commonalty, he examined an attribute in which all /
bodies share with regard to their corporeality, i.e.‘,)the notion of three-dimensional

extension, (al-mtdad 1a al-5qtér al-thaléthgh) but he could not find any body which

possessed merely extension and nothing more. Theré was something in which

extension subsisted and a body was a combination of extension plus some further

'‘principle’ (shay') in which the extension subsisted Hayy experimented this principle
with clay, changing its dimensions' the clay, in spite of being ‘moul.ded into different
dimensions, remained the same énd this 1s how Hayy evolved the categofies of Form
and Matter. Shapg and Dimension that kept changing represented to him the notion of
Form and the clay that remained constant represented the nation of corporeality or

Matter (hayila) devoid of all forms.178 , a

Hayy had now left behind him the sensory world but was ovgwhelmed by the
thought of entering the inteiligible world (al-‘alam al-‘aqgli) n which things could not be

perceived by the senses He then turned to observing the simple sensory ebjects (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-mahsisah) in order to understand the unqualified notions of (orm/ and
matter.'79 At this stage, Hayy was left feeling bewildered. With the discove'y of the
overwhelming notion of an uquuaIiﬂed body which could not be perceived by the

senses, Hayy felt alienated and alone and longed for the world of the senses and

slmplicity.1 80

iii. Inference regarding the Immaterial Agent

~J

Observing the constant change (tabaddul) of one form into anothet, as in the case of
water which changes into steam and ice, Hayy inferred the existence of a cause, as the
Efficient and Ultimate Cause of all these phenomena The actions which he had eatliol

attributed to the form of bodies now appeared to him as proceeding from this Agent

-»

(fa‘i). This Agent was also the source of the changes of forms and the forms woto

nothing other than the dispositio@ ofsthe bodies to act in a particular way  In reality, it

was the Agent who was responsible for those acts 181

-

o

!

Hayy yearlned" to know this Agent (fa‘l). He first looked for 1it/him among sensible

things, but these were liable to change and corru’ptnon and hence could not be the

Agent. Hayy was 28 years old at this t1\me.182/

I

- // , o
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179 GM:126: LGAR:72.
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180 GM:126-127, LGAR:72.
-

181 GM 127, LGAR 72-74.

182 =73

GM 128; LGAR:74-75.
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3.6 Further learning (till year 35)

i. Search for the Immaterial Cause amongst the heavenly bodies
Hayy looked at the heavens for an answer. He noted that the heavenly bodies were
also governed by the notion of three dimengional extension. Inferring that the heavens

were finite, Hayy also proved that they could not contain the ultimate cause of
\ ]

creation.183

ii. The ldea of the Universe

Observing the various bodies in the heavens - the stars, thei planets, the moon and their
movement, their rising in the eadt and setting in the west, Hayy was able to ascertain
they were spher;cal bodies and moved in circles. Considering the whole orb of the
heaven, it appeared to him that the earth, water, arr, plant and animals were all
contained in it Hayy perceved tg; whole orb as an animal whose senges, were the
stars, whose spheres were the hmbs and the world of generation and its objects were
like the fluids of the stomach The whole was like a macrocosm (al-‘dlam al-akbar).
Hence, all that existed was like a single individual. In this way, ljlay-y ‘came upon the

idea,of the Universe.184 .

iii. 1§ the world eternal or originated in time?

w

Ibn Tufayl leaves this issue an open question by elucidating that the world can be

proved to be eternai (gadim) or originated in time (l_)éd/th) Whenever Hayy assumed the
world to be eternal, his reaso&vproved th?t |nf}n|te regression was not.possible. Hayy
/also knew that the w?rld could not exist without temporal events,owhich pr:esupposed
that it could not precede them and what cannot precede temporal 'events must

necessarily come into being in time 185

183 GM:128-129, LGAR 75-77.

184 3M:128-130, LGAR.78-81.

185 3M:130-131. LGAR.81.
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On the other hand, when Hayy assumed thﬁ world to be created In time, he

encountered another set of problems. The notion of the world coming into being ex

nihilo could be, comprehensible only If one were to assu a time befote the time when

w

the universe was created. Since time 1S an inseparable pait of the universe, it is

inconceivable that the origin of the universe came at a "time” before the otigin of time.

)

-
Further, if the universe came in time there must have been some cause to bring it

into being. Hayy questioned" Why did the Cause bring the world into belné at a
particular time rather than before? Had some change occurred in theLause? Could

some outside force have effected the change? Hayy knew this was Impossible for ‘

°

Nothing exists but He. . !

el

Hayy f‘ound that the implications of either of these beliefs were the same - they both -
pointed towards the existence of an Incorporeal Cause which was independent of

createa beings (mawjugdat ) in His Being (Jvu;[/daha) Hayy was thirtytive years old By

this time, his mind was attuned to the world of the intellect (a/-‘alam a/-ma‘qdl).186

&

-

3.7 Final phase of Hayy's "learning process” (till 49 + 1 years)

i. Knowledge of the Immaterial Agent !
Every creation n the world shifted Hayy's thought to t‘qe Creator His attention was

diverted from the crafted (a/-masnd’) to the Craftsman (ai-sani’) Hayy wished to know
: ¢
the Immatenial Agent Since He (1 e the Craftsman) was without cause (la sababa h

wujidihi), He?‘ could not be perceived through the senses or the imaginative facylty

1Y -

(al-qiwah aJ-khayéliyah) Further, Hayy realized that since the Né"cessary Being was

1
4 i

186 GM:131-135; LGAR:81-90
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without physical attributes, He could not be perceived through the senses.187

Hayy was curious as to how exactly he had acquired knoyvledge of the Necessary
Existent Being (al-wayb al-wuiad). It ‘seemed likely to Hayy that he had apprehended the
Divine Essence through his own essence (dhat) which was also immaterial. At this
stage, there 1s a definite shift in Hayy’s method of investigation. Although he did not
completely abandon the scientific mode, it was a longing (shawq) yghich led Hayy to
explore the various possibilites using the, contemplative mode. External observation
-gives way to an internal exploration. Now, he searched within himself for the 'quahty’

which had discovered the Necessary Existent Being which he knew was not

physical.188

]

_Hayy now reahzed that the reality of his essence (f]aqiqat dhatihiy was not the body

which was enclosed In skin. All his thoughts were now concentrated towards his

‘essence’ through which he had apprehended the Sublime Necessary Existent Being

(al-sharif al-wapb al-wujid) 18°

ii. The ‘human’ essence and the Divine Essence (al-dhat)
Hayy wanted to know whether his essence (dhat) had a beginning or was eternal

(0a''m), whether it was prone to disintegration and decay. He reasoned that since it did
Y
npt contamn the predicates of physical things, it could not be liabie to corruption or

destruction He also wished to know whether the essence could exist when separated

from the 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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In a quest to understand the essence, Hayy perceived that all his faculties either
worked potentially or actually at a given time. For example, the eye doss not lose its
potential to see a éiven object, even when its gaze is not fixed on it. lbn Tufayl alludes
to the different levels of physical perception in order to descrlb_t; the dIIferent levels on
which one may perceive the Essence (al-dhat) Hence, a man' who never actually
perceives but remains "forever potential” is like a man born blind. A man who had
previously enjoyed the sight of a beautiful object yearns for it; even if he loses his~
eygs:ght, he longs for the vision and feels the pamn of loss It a man, after knowing the
Perfect B’eing, who 1s beyond even tl}e attribution of perfection; loses his perception of
Him then he would be subject to infinite torture (alam la nihayah) till death overtook him.
if a man has known~the Supreme Being and exists in a state of constant awareness tiil

he dies, then he will continue in that state of infinite bliss There exists another

category of those who have no knowledge of the Supreme Being. They will not feol any

pain as they will not have any sense of loss 191

Hayy now perceived that his self-pertection (kamal dhatihi) and rapture {(idhdhah)
a*

.

meant the constant (al-dawam) and actualised (br al-fi'l)y vision (mushahada/)) of the

¥

Existing Necessary Being (al-mawjud al-wapb al-wujud) ‘Through concentration

(al-fikrah), he aimed to attain the constant awarness without disruption of g vision of

"

-~

the One which would grant him the highest knowledge However, Hayy found timselt
distracted either in order to fulfil his bodily need or due to external mtfarruphons He:
was tormented wnathe thodght that death might overtake him 11 such a moment and
hence he would be dered the bliss of c;)ntmuous ecstasy He decided 1o search for

- 192
some cure to this malady

4

191 5M.136-138, LGAR 94-96.

192 GM 138, LGAR 97
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»

T his attempt to learn the method by which he could acquire this knowledge,"ljlayy
observed the different bodies in order to _éscertain whether, these had any knowledge of
the Existent (a/l-Mawjud). He observed various'animals to see whether he could learn
anything frem them but discovered that their life span was spent satisfying their
appetite for food, shelter and sensual pleasures and that they were virtually unaware of

the Existent. He realized that they would perish to nothmgness.193

- 2

»

Looking at the sky, Hayy found the stars and planets to bé bright and remote from
- change and corruption. It appeared to him that besides t?\eir bodies, they possessed
essences (dhawat) by }Nhich they knew the Necessary Existent Being (al-wayb al-wujud).
Consequently, he felt that the heavens must know‘t.he Necessary Existent Being and

constantly enjoy the vusnon.194

Hayy_noted that among the earthly bodies, subject to corruption, ﬁp was the only
one who possessed an identity like the stars To examine this premise, he studied the
various forms of bodies which were in a constant state of change and came up with
some general observations Most bodtes were composed of a mixture and were prone
to degeneration Hayy further observed that C.ompound bodies In which the elements
were combined in a harmonious way were more disposed towards hfe If the forms
were joined in such é manner to matter that they were indwisible, then life would be

most durable- and manifest in such a being Hayy also realized that the vital spirit

(al-rah al;hayawéni) IS well balanced ahd securely maintained in the heart and.is the

L d

193 GM.138, LGAR:97-98. Further in the text, Ibn Tufayl-describes the masses in a
similar manner to the above description of animals See below In section 3.9.

194 GM:139; LGAR:98-99. : | i
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. .
stablest form of Iife‘.195‘ ] . o J

Haw obser\;ed in himself a soul (ndfs} like the soul of the heavenly bodies. Other
animals did not possess it and tpy_sv suggested that he had been created for a noble
‘purpose. Hayy came to the conclusion that the entity (al-shay’) which endowed hl‘
with tihe knowledge of the Necessary éxistent Being was the "knowing” entity (al-shay’
al-‘arif) from the divine éommand {amr rabbani //éhi),—nol subject to corruption and
which could not be des_cr'rbed by any attribute of the body nor could it be appreheiided

throughr the senses or through imagination.‘ge._

ii. The Three emulations
Hayy had observed three aspects of his nature.
1. With reference to the body (al-badan), he resembled irrational animals '

(al-hayawan ghayr al-natuq)

2. With respect to the animate spint (al—rul_7 al-hayawaniyah) which resided in his
heart (galb), he resembled the heavenly bodies (al-ajsam al-samawiJah). e
3. In his immaterial essence (al-dhat), he resembled the Necessaty Lxistent Baing )

%
(al-mawjud al-waypb al-wujad).

[4

To satisfy these three aspects of his nature, Hayy planned out an itinerary to charter his
life according to these assimilations so that he could experience the Vision of the

Divme.1 97 )

X
196 GM:99-103; LGAR:102-103.
196 GM:141, LGAR.104-105.

197 GM:142-143: LGAR:106-107. .
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ijlayy recognized himself as composed of two parts - the lower part belonged to the

world of degeneration and was subject to sensory things. Since it was linked to his 1eal

self, it needed to be preserved. His nobler part by which he knew the Ngcessary

Existent, bore some resemblance to Him. Like Him, it transcended the physical. Hencé. :

Hayy saw the necessity to attain His Attributes and mould his character to His by
accept‘ing l?oth the outward and the Inward:198\
“ i . x . } * {

ii a) The first emulation ( N

ljlayy's'imitation of animals served to nou'rish his body and protect it from harm and
injury. It was a hindrance to the Vision but it was necessary for the preservation of the
animate spirit. He pTanneld a pragrag\me in such’ a manner that he ?onﬂned his
physical needs to the minirgum. He imposed dietary restrictigns ;bupon himself and

limited his intake to vegetables and the pulp of fruit which would in no.way affect the

species. He decided that he would eat eggs or the flesh of animals only if fleshy fiuits -

and herbé v:lere not avaitabie. Hayy deolded that he would eat just enough to live and

' oan Wen he felr{wsek and in r],eed of nourlshment To maintain lhe spitit, he would

alsdprotect his body and have a roof above his head as she{t:e—r\ng Inmally. P_layy was

/éluctant to eat anything since this entailed the destruction of a work of the Creator but
he realized that_complete abstinence led only(to the weakening of his body which was

one of the more excellent creations of the Creator. .

ii b) The second emulation

Hayy' now modelled himself on the attributes\of the celestial bodies

a. in their relation to the world of degeneration such as warmth, cooling, radiation of ’

light; B .

) U T~

. 198 G\:142: LGAR:107-108.. - Lo

199 GM:143-145; LGAR:109-113. " %
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0

}/ their properties in themselves such as transparency, luminosity, puri'ty,

transcendence and their circular motion; P

[}

c:- their attributes in relation to the Necessaryv Existent.

~— ! ’ ) o

[

. Hayy felt that t.he attributes of heaven]y bodies were a_source of goodness. He
emulated this quality by destroying such things ;s were harmful to plants and animals.

He watered plants, fed aﬁimals, removed a stone which obsfructed the flow of a river
. ¥
and participated such virtuous actions. Hayg also observed that Heavenly bodies
. . p
were pure and bright. In his emulation of this quality, he kept his body and clothes

clean and also applied perfume to them. Observing that heavenly bodies rﬁoved in

.circles, Hayy would also circuntambulate the island and whirl in circular motions.

Observing that heavenly bodies enjoyed a constant visian of the Divine Being, Hayy also |

concentrated on the contemplation of the Divine Being, withdrawing his thoughts from

~——

sensible objects.

‘ \

1y
-

Through the emulatxon of the heavenly bodies, Hayy was able'to at am the vision of

the Divine Being but his bodily facuities wouid ]ust as qunckly asser themseives and
] ‘. "//
interrupt this vision.zoo =

.

ii ©) The third emulation - ‘ . /

In his consideration of the Divine Being, Hayy observed two ki?dg of attributes:

1. Positive attributes (§ifét al-thbat) such as Knowledge, Wisdom and Power.
y

2. Negative attributes (§ifét al-nafiy) such as Immaterjality and Freedom from the

attributes of the bgdy.

t



oo

. -

. . . ve -
With regard to the positive attributes, Hayy obsarved that to know Him was to be
cv‘}

like Him, for KnoWledge and Essence were not two differant things.

v
0

in im'itatlhg His Negative Attributes, Hayy had to fred himseslf of the propertles ot the

body and contemplate only the Divine. He would pass days in contemplation in a cave,

Y

without eating anythmg. In deep contemplation, Hayy would Jose awareness of

+

everythlﬁg but the essence (al/-dhat). .Through ¢onstant contemplatlon {(mujahadah) he

lost consciousness of the "heavens and earth and all that Is between them"20' M'and'

” -
even his own identity; there was nothing but the One, Self—Exls\tent Being. Hayy
experienced the Mystic Vision: "WhICh. no eye has seen or ear heard, nor has it entered

- L]
the heart of manto conceive.”202

iii. Hayy’s Mystical experience

Ibn Tufayl warn§ hjﬁ\eaders that the state experienced by Hayy cannot be expressed in
words and can truly be known onIy through the experience itself. Neverthelegs images
and’ f:guratlve Ianguage could convey something of the experience. Ibn Tufayl - first

-

makes some observations on the quality of the experience before ihmaﬁng his readers’
to the.Vision, albeit via symbols.203 -

s
When I:iayy e;perienced the mysti,g}al state, all paradoxes resolved themséives in the

Essence (al-dhat) and he.perceived his own essence (dhathiy as identical to the Essence

bf: the’ Trut'h (dhat al-haqq). Nothing existed but the Essenc:? Ibn Tutaylnused‘ the -

apalogy of the sub and the spreading of its light to resolve this issue: the light of the

sun seems to be multiplied, according to the multiphcity of the bodies it makes’

[

201 Quran, 56:6. GM=49: LGAR'120.

- 202 This is a. hadith Qudsi whose earliest known records can he traced to the
Cornthians i1 9. See also fsaiah®xiv 4. GM:147-149; LGAR:118-121.

203 GMm:149; LGAR:121-122. <

N
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e apparent, while in reality there exists only one Iight:204

>

LR -
’

. - -
- 1 'V'

»

)

The second notion that Hayy pelgeived was that 'to know the essence'is to have

L4

the 'essenpe‘. Since his essence had knowledge Dof the Qne, so he knew 'the One

through His Essence but since the essen

essence was identical to the\Essence of the

a

Notlons such as ‘much’"little’ refer to bodies - the Essence cannot be measured in

t

el

. L]
ce IS not multipl%, Hayy deduced that his .

One.z05 «

o
o

quantity - it is Immaterial. Moreover, this notion , whether |t is one or many is difficult

3

to comprehend in the sensible world and even more difficult with regard to the Divine,

o

since even-to consider Him ‘One’ denotes quantity.. The-truth can only be known

through direct experience or through the”héart’.@6 r *

4
Jit a) Hayy's "Ascension”
N

Sm

Having given his reéders a working hypothesis of the mystical experience, Ibn Tufa“yf

goes on to elucidate a "glimpse” of the Vision attained irf a state of total absorption

with the Divine Being.
]

Hayy saw that the highest sphere had an immateri%i essence which was neither the

-@ssence of the One nor the sphere itself n

second sphere, which is the sphere of the fi

or anything different from them.207 | the

xed stars, Hayy perceived an essence which

was neither the essence of the /)adg, nor the essence of the preceding sphere nor the

~

204 GM:150; LGAR:123

205 Gm:150; LGAR.123-124"

@€

206 5M:150; LGAR: 5. .

o

.
K]

Y

1207 1pn Tutayl uses the analogy of the image ofnsurf in a mirror to explain Hayy's ‘ascent
.+ through the ten spheres which are in fact equivalent to the classical theory of Ten

Intellects, the "essence” of the highest
Prime Intellect.

sphere hence being the equivalent of the

R A B UL NN . E i e L o . s e
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. Sphere itseif. It was like the reflection of the ir'nage of the sun from one mirror to

(2

- . 8, -
another. In a similar manner, Hayy perceived the essence df the various spheres, which

Ll

were neither the essence of the One, ner anything separate from it. They were like the
. \

image of the sun ’reflecied from one mirror to another. Hayy experlénced, In each of

these gssences, such beauty and splendour as "eye hath not seén. nor ear heareth, nor
¢ N . >
hath it entered the heart of man to concelve »208 Finally, Hayy experlenced in the

lowest sphere i.e. the world of generatlon and corrupﬂon an éssence which was not

—

the same as those that preceded it, nor was it different This essence had 70,000

209

mouths apd each nilouth had 70,000 tongues, each of which glorified the Essence of

the’ O_ne.mp Then, Hayy saw his own essence and other essences as part of the
Essence - if one couid speak of parts and whole which are relative with reference to the
Essence. Hayy also perceived those "distorted” essences which were like the sun

reflected in an unpolished ’(rusty) mirrq’r, turned away from the sun and .which were

afflicted with great pain and sorrow because of their privation.

After while, Hayy became conscious of his “self” and returned to the "sensible
world.” He‘ longed to return to the state he had just experienced. Through' his
contemplation, these spells became longer tili it becarpe easy for him to enter Into such

a state. When Hayy was fifty years .old, a new experi'ehce carme to his threshhold - his
] \ \ :

¢ [}

A}
*

208 GM:152-153; LGAR:129. See also no. 202.

209 An allusion to the hadith attributed to the Prophet Muhammad: "God has seven
-thousand veils of hght and darkness. See B. FurGzanfar, Ahadith, no. 128.

-]

. 210 This is a probable allusion to the Active Intellect (n Ibn Tufayls risalah, Hayy's

expenence with the Active Intellect 1s quite different\when compared to ibn Sina or
al-Suhrawardi. For example, in Ibn Sina, the ActiveYntellect 1s Hayy himself as the
Sage-Initiator whereas Ibn Tufayl’s Hayy 1s not the Active Intellect Neither is the
encounter with the Active Intellect (i.e. the Sage) the gtarting point of the neophyte’s
quest - in-Ibn Tufayl, it occurs at the cuiminationjof the protagonist’'s mystical

experiences. “See H Landolt, "Suhrawardi’s ‘Tales%of Inttiation’,” to be published in >

JAOS 107, 4, (1987). '

N v



meefing with Absal. 211 " o

3.8  Hayy's encounter with Absal °

-
o« "

It is at this stage in the stery that one perceivesc the other éide of the picture. Weqare

-

told that in the island across Hayy's island, there lived two friends - Salaman and

Absal. Salaman was the ruler of-the-other island. The two friends had grown up

.

v together - both were religiously ihélmed and believed in the law, although Salaman was
the literalist and Absal iooked for the inn<\meaning of the law (batin al-shar’). Absal,

requiring something more of society than it could offer and being unable to experience

4

the Ineffable within its structure, moved to the island which was believed to be
1 N .

"

uninhabited where he began to pray,

- .
~»
(-4

Hayy came across this curious spectacle of a creature engrossed In rituals of
which he knew \nothing. Hayy approached him but Absal, conditioned by the patterns
of society, considered Hayy as some kind of savage who posed a threat to him and hus
faith and’'so he took flight: Hayy finally overcame him. Whgen Ab|sél realized that Hayy

did not know how to talk, he decided to teach him the symbols of Ianguage In order to

§

-~ gain Divine Favour. Absal offered Hayy some food which he had brought from the

island.  Hayy 'reluctantly tasted the food and liked it. He regretted the action

\

immediately as it went agdinst his dietary principles.

BN
I

~
1

Hayy, realising that the encounter with Absal was a distraction, tried to return to
= the vision through contempiation but he found that he had lost the facility to do so.

Hayy realized that he needed to understand Absal and what he represented, in order to

whet his curiosity and only after that would he be able to return to his earlier ways.

©

211 GM-152-154; LGAR:127-132.
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Absal found Ijlayy.an able st’udeﬁt and quick-to Ieﬁﬂ[ﬂ:yy related his experlences
to Absélﬂwho recqgnized'ln then: the truth and 'Abséiipercelved th_at the Angels, the Day
of Judgemgnt and Such events described in the_ Book.were symbols of tﬁat truth, Hayy.

’on the other hand, I'earnt a greéi'deal regarding the pattern of s-oclety and the plcture
was n(;t very app;aaling. In fact, he was deeply‘troubled that men could live in a -smte

so far removed from the Divine gnd wished to rescue them. Absal himself hoped that

Hayy could help a small circle of friends who were more advanced than the rest.212

-

°

" In his étte\(npt ‘to understand religion and saoclety, Hayy was faced with some basic
issues: What wag the necessit;/ of the metaphor when the truth cou‘ld be perceived as It~
is? Secondly, Why did man enjoy life and its bounties_in_excess when he could eat just
xenoug(ly'l t\b live? Furth‘er,.ﬂayy did not understand the laws with reference to.trade and

usury which éeemed superfluous to him as he hay no conception of sin Hence, Hayy

need of symbols. - ‘ -

3.9 The meeting with Salaman

- F

Due to fortituous circumstances, a ship which had lost its course, was driven to .the
island. The crew agreed to take Ha;}y and Absal to Salaman'’s island. At the other

island Hayy met Salaman and was introduced to Absal's friends and companions.

1
Hayy tried to explain the inner truths of the religious experience but found that the
_ Mmajority of people were not willing totlist—en and were content to live the lives of animals,

Hayy now realized the reasof why the prophet of God had couched his message in
symb’glic language in order to address the masses according to their capacity.mg‘ .
“ !

212 GM:156-162; LGAR:136-148. } ,

o
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R 310  The return to the island e : . b
( b | ’ | " f
. \\ §
" Hayy realized the futility of his mission which could do more harm than gooj He now

-

saw that the state of nobility (maqém:hi ?/-karim) was got in the stead of the people in
) ; Salélmén’s island. Yet if thoy. followe}j even the e>§oterics of the positive religon, they
- » would wirn salvation of a kind. He bid farewell to Salémén and his people and ‘éxhorted
3 &M’them to follow the law and warned them against the neglect of reluglous rites a‘nd\/thg
love of the world Hayy and Absal returned to their island and passed the rest b ééys

) in meditation.214

[

. i . .,
J 3.11  The Epilogue v ' . '

1)
¢

- ' it . .
\l'n conclusion, Ibn Tufayl declares that the story of Hayy ibn Yaqzén'Salémén and

Absal makes one understand many* 1hings wbuoh haa hltherto been kept hidden and

C . ' whlc\h\\a\re,_nd% found In books or modes of dlscourse. The story is about the hidden

sclences which can only be understood by those who have the knowledge of God. The

reason why ibn Tufayl wished to reveal th‘e secret, which h’éd hitherto been jealously

- guarded, was to refute the selfstyled philosophgrs of the time. Nevertheless, this secret

is still hidden by a, thin veil, which can easily be| uncovered by people of discernement

\

- : but which would thicken and coulid not be breached by those who are unworthy The _

) author hopes thaf he has inspired those to whom this work is addressed, to venture
' - p along the rpad which would lead them to a duscovery of the mystery of mysteries.< 215

213 GM:163—165"LGAR:150-151.
214 g 1?4 -165: LGAR:154-155.

C , B 215 GM:165-166; LGAR:151- 152.
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4.1 How to read the riSalah- )
o ; e { N

ry . (u o
The critical question that one encounters when entering into a study of Ibn Tufayl’s

=

i.-l\ayy ibn Yaq}::én is: How does one approach such a study? We have already noted that

-

this Andulasian thinker was well versed inthe diverse fields of mathematics, astronomy,

physical sciences, philosophy and mysticism. This familiarity shows itself in Hayy ibn

- . Yaqzan, wherein Ibn Tufayl utilizes his knoWledge of these diverse .subjects to the
< ‘ ‘ ) .
"greatest advantage possible, without any real digression from the subject-matter of his

book. This is because the greate‘r part‘ of the risalah deals with the growth of its
s . ! ) '
protagonist, Hayy who relives the complete development of human civilization.
n 13
- , ]

Within this framework, Ibn Tufayl is able to expound his ’‘scientific’ theories and

specuiative dialectics through the enquiries of Hayy. In_the latter, dection of the risalah

} where Hayy encounters Absal and Salaman, 1bn Tufayl endeavours to explore Issues

~

related to religion, philosophy and mysticism, within the social strata of society The
extent to which the diverse approaches of the author have affected recent scholarship

“and interest in the risdlah has be&n examined earlier in Chapter 2 of the thesis

~
.

I

Ibn Tufayl’s" Hayy 1bn Yaqgén has been generally referred to as a philosophical

romance. The form and content of the risalah lend themselves to various

-/

) ) higher secondary schools of the Arab world; on the other hand, it 1s considered a

interpretations. It serves on the one hand, as text-book material in the secondary and

':'véhicle of metaphysical ideas and of the confrontation of Arnstotehan and Platonic
I - v

P4

_ nhotions within the Islamic milieu. It 1s not surprising to note that.the risédlah has been
compared to Kipling's Jungle Book, to Edward Rice's Tarzan, to Romulus and Remus-
% -
and so forth. One might veritably find congruent points through such comparison and
t

. we would say that compatisons are healthy, If not taken to the extreme.
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A study of the risalah, Hayy ibn ‘Yﬁqgén 1eveals that thefe dre two major -elemelf{s

prevalent in fhe book, on whose basis th~e‘ wdrk may be evaluated. th;) Iltmary clomont

“and the philoséphical elément. Qur method in this chapter will be to analyse tho

themes of the book by éxamming these two modes of expression The literary and the

;;hilosophulcal mo[:les being used in a single woirk presupposg a pomt ot coincidence

and combination. Hence, the purpose of this chapter is also to ;tudy how the author

- creates an edifice which _is aesthetically satisiying as well as philosophically
KXilluminating.

A\

The first.issue that one encounters and which has to be deall with at the
{grassroots level216 i.s the question of definition Such a question may be of groater
relevance to the literary theorist and 1s not directly textual The Hsalzn! has neverthoeless
been m}erpreteb in difterent ways by vartous critics .of the work  One nught ask s it an
ai!egory, a récit d'imitiation, a philosophical romance or a philosophical ticatise? Wheto
does One draw the lne between 'myth’ and 'phiosophy? |Is such a distinction
justifiable in the risalah? Even though the bo;)k has bceen subjected to myrad
definitions, moth of its critics do not give then reasons lor classifying it under a
particular genre and quite often, the book is nol fully understood dde to the ngidity or

the looseness by which it is defined 217 One may perceive how crucial this issue of

definition 1s by the very fact that

A}

216

9

i.e. before it is considered redundant and grows to be a 'weed’ in the same way as
Ibn Bajjah’'s (d. 1138) philosopher is considered a weed existing in a corrupt
soclety. °‘Cf. |bn Bajjah, "The Governance of the Solitary,” trans by L. Berman in
Medieval Political Philosophy, ed. R Lerner and M Mahdi (Toronto The Free Press
of Glenco, 1963}, p 127. -

217 Pastor, opcit. Pastor makes an interesting attempt to study the risalah as an
allegory but 'he lacked access to the direct sources and background in
Arabo-Muslim thought and necessanly builds his argument 6n some of the
translations and other Spanish works Fradkin, op c¢it. also takes up the issue of
the literary character of the risalah in his dissertation

&
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1. the work has been seen as belonging to so many different genres. -

4

2. Generally, these definitions are shrouded in an ambiguity and the same or a

similar defin-ltion has been perceived i\n different ways by different critics.

-
~ -
P
-

4.2  The 'récit dinitiation’ R

)

...1a signification de moments\caractéristiques, ceux qui sont a désigner
comme "récits d'initiation”. En conjoignant cette derniere ‘expression a
celle d"hermétisme”, nous en faisons par la méme ressortir un caragtéere
fondamental, . étantzlia8 palingénésie ou.fa "répétition” persane d’un
"archétype” spirituel ..

Such a definition by Corbin is in refetence to the initiatory recitals of al-Suhrawardi but

the “repelition” of certain “sptritual archetypes” 'through the visionary recital also

2

\ .

reflects the possibility of some relationship with other “initiatory tales” such as Ibn
Tufayl's nsalah

o -

We examin'e fur}her some of the other points which are associated with the récit
d'intiation or the M)(sncal Recital. First of ail, there are the two dominant figures of the
Guide or the Inttiator, aléo referred tQ as the Shaykh, the pir, the ‘Alim who might or
might not be ‘or represent an angelic entity such as Gabriel or the Panatetlc ‘Active

Intellec

1

the neophyte and the quasidivine orsangelic entity who intiates the mystical aspirant,

and a number of 'visions’ which are analogous to the stages of the mythical journey

undertaken by the neophyte.220

)

L&)

218 14 Corbin, “Le Récit d'inttiation et 'Hermetisme en Iran,” Erahos, XVII (1949), 122.

219 For the various levels and the different forms of the 'initiator’, see H. Landolt,
"Suhrawardi's ‘'Tales of initiation’,” to be published in.JAOS, 6-7.

220 y Coibin, "Le récit d'intiation,” p. 128. e

t’,219 and the neophyte or the ‘initiated’  There 1s also the 'encounter’ between -

D v o eme
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A basic distinction befween the allegory and t}fyle réc;t is that the message of the
. g .
W * o, allegory may, also be conveyed through a rational exposition whereas "the mystical

-

recital says precisely that which can neither be said nor made known other than undet

the form of vistonary symbols perceived 'by the teciter; ... It is because tho récit is the

o

theosophical doctrine which becomes a real event in the world of the Ma/akut."g21
Further, what constitutes the 'mystical recital’ 1s the ability’or even the necessity for the

S rational exposition to be expreésed i? the mystical recital, 1 e "the doctiing becomes a

/
real event."¢22 Speaking of the "visionary nisala”, Thackston bilefly notes that ”. [the]

o

treatises are concerned primarity wuth?"l‘é initation of a neophyte, or aspirant, into tho

) " ' ~ spiritual realm."223

°

> ) We have chosen to compare ibn tTufayI’s risalah with three other 'recitals’, all of

o ) \ which are ‘initiati¢’ In the general sense that they all convey an 'esoteric’ message of a

- 7 kind. Corbin has also referred to Ibn Tufayl's Hayy ibn Yaqzan as a récit d'imtiation

= - “and a roman phl/osoph/que.224 The recutals’ by Ibn Sina apd al-Suhrawardi will t)q_

’ examined as belonging to the genre of the récit d'initiation. They have also been linked
“:::.-‘

s 221 Corbin, "Sohrawardi et les Platoniciens de Perse,” £n Islam Iranien, vol 2 (Paris’
- Galhmard, 1971), p 190

222 al-Suhrawardi, L'Archange Empourpre: quinze traités et récits mystiques tradut du
e persane et de l'arabe par Henry Corbin (Pans Fayard, 1976) Corbin divides the
fifteen treatises into two sections The first five treatises are an exposition of the
Ishragi doctnne [n the second section, the doctrine becomes the‘liviqg avent of
the soul What Corbin wishes to emphasize through such an arrangement is the
< ‘passage’ which is what may be considered the ‘récit d'initiation’ “"Ce passaqé ne:
peut en effet étre exprnime autrement que scu§ la forme d'un récit dimtiation
spirituelle, et cette initiatton est celle qui donne naissance au Sage integral . un
sage passe maitre atissi bien en savoir philosophique qu’en expenence mystique:”
v (p. xvin)
223 w., M Thackston, The Mystical and Visionary Treatises of Stuhabuddin Yahyé
Suhrawardr (London The Octagon Press, 1982), p. 5 Cf M Landolt,
"al-Suhrawardi’'s ‘Tales of Inttiation,” g-2. .- ’

3 '

224 Corbin, Histoire de la philosophie Islamique (Paris: Gallimard, 1986}, p 329 -
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with each other due to their mystical orientation. We begin our study with an even’ / .

earlier Isma‘ili example, al-‘Alim w'al-Ghulam which Corbin refers to as roman
initiatique, the latter being a narrative attributed to the* 1sma‘ili Yamanite da‘, Ign
Hawshab Mansdr al-Yaman (d. 302/914).226 we will also examine the elements of
' | ) }

'myth’, ‘allegory’, ‘romance’ and ‘treatise’ in the risalah in order to perceive\jhe extent to

recital.

which these elements e. ist within a consideration of the risalah as an initiato

4.2.1 The risalah and ’al-*‘Alim w’'al-Ghulam’

al-"Alim w'al-Ghulam is an 'initiatory tale’ which elucidates the ideal of being an Isma‘fli.
\ .

The story is cast in the dramatic mould of a dialogue which ig" interspersed with

narrative passages. The main character is the ‘Allm or Say’the.lémé‘ﬂl’ emissary

whose name remains unknown, who in the course of thé“"sto~
' /
to his pupil, $élir_1, whose name is revealed only in the latter part of story. e other

, entrusts his knqwledge

characters inclu'c_ie the shaykh (the representative’ of the. Imam), al-Bukhturi who is

Salih's father, Aba Malik and some minor characters. ) -

"

-

N

~ There is a double 'quest’ which divides thé book into two main sections: first: there
is thé inité_xtion of the pupil (i.e;. $élih) :and thelj,.the pupll' who 18 now the teacher:
initiates his own pupil. Hence, there is the'qontipud@rﬁnsmi:gs:ion of the legacy of
trust. The da‘wah calls for a "gpiritual rebirth” and the teacher gradually exposes Sélih

to the esoteric aspect of Ismailism.' The culmination of the neophyte's exposure to

»

225H Cofbin, "lbn Tufayl,” Encyclopeda of Ph:/osophy 1967 IV, pp. 109-110. T. lzutsuy,
"Ishragiyah,” ER, 1986, X, pp. 296- 300 ‘

226aI ‘Afim vw'al-Ghulam waé probably written before the establishment of the Fatimids

in the Maghrib. It authorship is sometimes attributed to Mansir al- Yaman's
grandson, Ja‘far ibn Mansir. An edition of the Arabic text is figing pre;?ared by Dr.
J.-W. Mornis. See also W. lvanow, "The Book of’'the Teacher and the Pupil,” in
Studies in Early Persian Ismailism (Leiden: E. J. Brill, 1948), pp. 85-113. H. Corbln
“L'Initiation Ismaélienne ou VEsoterisme et le Verbe,” Eranos, XXXIX (1970), pp.
41-142. We have utilized the pl#l translations and commentaries by H. Corbin
and W. lvanow in our analysis. y '

. —
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Isma‘Tii gnosis is in his encounter with the shaykh and the ritual of his Initiation as a

da‘i (lit. one who invites). ' .

The scene changes in the second part of the story. Séllr_\ returns to his hometown

and meets his father. Salih is able to appease his father's anger and eiposes him to

@

v

some of what he has learnt in order to prepare him for the later meeting with his

master. Their natural relation has been been reversed. Salih is.now spiritually, the

. B
father of al-Bukhturi. Salih and his father’'s practice of the esoteric religion creates
LI Y 7 R . 2

<

. some disquiet in the town. The Elders turn to ‘Abd al-Jabbar Abl Malik, the learned

mulla of the town. Abi Malik advises them to remain open to a quest of the truth. Abu
Malik, along with some of ther townsmen, goes to see aI-Bukhtfri. In the ensuing
dialogue, Abu Malik understa-nds the secret that is tfwe essence of Isma‘lli gnosis. Now
Salih is the initiate and AbU Malik the neophyte who  will eventually be initiated a;1d

hence maintain the continuity of the da‘wah.22’

" This brief summary of the sto);/ does not convey its symbolic reallty. We hope,
however, that an examination of the elemerts that this Isma‘ili tale shares with the

“other initiatory tales, may 'serve to illustrate something of its meaning.
\ -

We have chosen to compare Hayy 1bn Yagzan with al-'Alim w'al-Ghulam for sevbral

reasons:

1. ) orp}er to examine the ‘genre’ to which both these worfs belong and the
'form’ of the two works.

2. . The 'purpose’ of these two books. }

3. The 'structure’ that is utilized by the two authors, )

s 0
.
n.

C b

©

227 e Corbin, "L’Initiation Ismaélienne” op. citstor a more detailed summary.

<

R
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B 4. The ‘characters’ In the two works and their interrelation.
( - N S The salient features that are common to both the works. )

|

al-‘Alim w'al-Ghulam is 3 manifest example that there existed a very early precedent

i

- to the risalah, even if it is not in complete concurrence with Hayy ibn Yaqzan. There are
‘ differenceé between the two works i;1 content and to an extent, in form. With regard to
o its form, I_-Iayy 1bn, Yaqgén shares various characteristics with al-‘Alim w’al-Ghulam. But
Hayy tbn Yaqzan is more like a ‘novel’ than a 'dramatic piece’. We note that Ibn Tuféyl
primarily uses the narrative form. Hence, the actlon is lmbued with an a pnoc nature.
Although there are several mmdents in the biography of Hayy which have a hlgh

< \. ‘dramatic appeal, the reader is informed of them a posteriori since the risalah is

basically a biography.228 With refere;lc'e to the mode of communication, the authorof
al-‘Alim w'al-Ghulam uses three approaches: -

(* *,“ . Tel. " Basically, he uses the dialogue. ‘ e

2. He alsp uses the monologue, or the internal ;endering of the -notions

introduced -- as in a dramatic monqlogué, -= where a person relates and

" Leﬂects gventé and occurence, anticipating an audience.229 4

~ 3. _  We also have the anonymbus narrator. g
. . J

Hence, we are able to perceive the existence of a form"of the risalah prior to Ibn Tufayl,

K but similar to it.230

[N —

-

s e 2 228 The risalah could belong to, what is referred as§ "armchair drama,” meant to be
read rather than- dramalized, whereas with al-‘Alim w'al-Ghulam, there stil exusts
the potential for dramatization. vooe. .

,——

°

229 One might differentiate the dramatic monologue ‘from the s$oliloquy where the
character speaks to himself, and does not address his audience; the dramatist
uses the soliloquy, when he wisltes to makes his audience.aware of the internal,
conflict§ of his characters.

230 & . ~ .

However, the rarity and the unique position of this risalah and the other ones that

. . we examine camnot be underestimated. See also S. M. Yusuf, “Arabic Literature:

(: . . poetic and prose forms,” in A History of Musiim Philosophy, ed. M. M Shanf
(Wiesbaden: Otto Hartasowitz, 1963): 11, 1012- 1013
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A comparison of I:/ay¥ ibn Yaqgén with al-‘Alim w'al-Ghulam reveals that both thé

works have a similar purpose. Both al-‘Alim w'al-Ghulam and Hayy 1bn Yaqzan tell é

N

tale in order to reveal the hagigah, the swr and the method of seeking this

231 232

knowledge. In al-'Alim w'al-Ghulam, the narrator illustrates to his disciples, %he

beliéf of the "people of the truth” through the medium of a story, The purpose of the

~

work as revealed in the Prologue and Epilogue is to reveal the "secrets” of those WQO ’

have the 'knowledge’ of God."233 .

With reference to the 'structure’ of a literary work, al-'Alim w'al-Ghulam appears to

have all the necesgary requisites that constitute a dramatic piece:

-

1. One may divide the dramatic piece intd three parts, consisting of a Prologue

and two Acts, which may be subdwvided into Scenes which are interspérsed

’ ° )
. with interludes by the#marrator. 234 (
2. We have the ‘'movement’ and the ‘change of scene whichaare corisidered

. important to the formal structure of drama.

1 . = . ) ":‘ . //4/—-\\
3. " There is character-development; Sahh ‘aqnd Abu Malik - both Jose their

pomposity, as experiences develop their characters. Hence, there- is some sort
235 . ‘

of catharsis.

231 vanow, p. 89.

¢

-

o

232 j 6. an ‘alim, henceforth referred to as the narrator in order to distinguish rﬂm from

the ‘alim in the story that is narrated by him. Corbin calls-him récitant anonyme.
See "L'Initiation Ismaélienne,”'p.{SO. e,

233 GM:95: LGAR:3.

234 of Corbin, "Ulnitiation Ismaélienne,” pp. 49-50. The interludes play.a similar role
to the chorus in classical Greek drama, where the chorus intervened to inform the

audience of the events which occured through a perlod of time and which could’

not be dramatized due to the paucity of time.

235 Cf."Corbin, “UInitiation Ismaélienne,” pp 48-50, no. 6. . ' .
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Further, whereas al-‘Alim w'al-Ghuldm uses the ‘interlude’ to provide a break in the
- 1 o

action -- a little breathing-space to the reader =-- Ibn *_rufayl intervenes in the course of

the narrative, either as Yhe author, Wishing to clarify some theoretical issue;~

the prose-poet.237

[

As with al-‘Alim w'al-Ghulam, the risalah may also be roughly divided into a

Prologue and two chapters; chapter one consisting ‘of Hayy's development in the island
and chapter two, being his encountar with Absal and soclety. Even though Ibn Tufayl

‘ v
does not use the dramatic form, the work is not devoid of dramatic appeal.:238

3

In al-‘Alim w'al-Ghulam, there are five main characters: the narrator, the Sage/‘Alim,

who Is the personification of the Isma‘ili da‘7; Salih, the neophyte and disciple who will

become & Master in the second part of the book; Abu Malik, the mulla; $éllr_w's'father,
al-Bukhturl; and the shaykh who is thé substitute for the Imam. Besides ‘these

characters, there are the minor characters such as the inn-keeper, the people of Salih’s

town and the ‘wlama',239 One finds striking paralle? figures in lbn Tufayl’s-risélah. Hayy

may be compared to the ‘Ali‘m. Absal to Salih, a(nd Aba Mélik to what Salaman could,

G +a
have been. But the great difference is that Abl Malik is in the end “converted” or

initiated too, whereas Salaman is nof. We also perceive the presence of the author in

Hayy ibn Yagzan as ‘

3

1]

236 | GAR: 126, GM: 151,

237_ Within the main body of the text, there is not a single verse of poetry by the author
himself. Ibn Tufayl quotes some verses. by al-Ghazali and others in the Prologue.
. However, his prose is extremely lucid and at times, quite poétical.
o »
238 We think that lbn Tufayl was being very logical in presenting the risalah in‘the
narrative form, rather than through the dramatic medium, since his protagonist had
+ not Iea:rnt to speak, Cf. GM:149; LGAR:121. . .

a

239 Cotbin, "L'Inititation Ismaslienne,” p. 50.-

e , - ) o

236 o ag’
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1. The Philosopher, who Introduces the subject and draws It to a conclusion. X\
2. The Karrator, who relates the story -of Hayy, Salaman ‘and Absal. '
3. " Thé Interlocutor, who interrupts the narrhtion” and intervenes with an

evalustien, a comparison, a poetic analogy and so forth. He is also the link

between the reader and the narrator.240 .
In al-‘Alim wfaI-Ghulér_n, despite the drématic form, one also neotes the presence of the ¢« -

\

n241 apd who is responsible for the

4
anonymous narrator "qui se confond avec 1'auteur

interludes, much in the same manner as the "interlocutor” in Hayy ibn Yaqzan.

[y
a - o

Both the tales have a similar beginning. The author of al-‘Alim w'al-Ghulam begins:

It has reached us that certain bodies of the faithful and some lndlv’l’dual
da'‘s asked their teacher...242

Ivénow refers to this method as “"reminiscent of what 1s called ‘framework story’ in fairy
tales."243 The Prologue to the risalah begins with a similar formula: "You have asked

173 @ .
me to unfold to you as well as | am able, the secrets of the oriental philosophy..." and

v

furthedr,(,in the beginning of the main body gf the text: .
Our fgrefathers, of blessed memory, tell of a certain equatorial island,
lying off the coast of India, where human beings come into belng without
father or mother. y -

This seerdeto be a custom usage in the*manner referred to by lvanow.24 ~

%

240 The diverse roles of the author has also been examined by M. Arkoun_and M.

Fradkin. See Fradkin, "lbn Tufayl,” pp 18-21. M. Arkoun, "lbn Tufayl,” p. 275
Fradkin examines how the author speaks in different voices to address a public

_and private audience. Arkoun also studies how one might distinguish between the
voices of the narrator and the addressee. Both the authors agree that the vanous
roles are not exclusive and are interchangable.

241 Corbin, "L'Initiation Isméélienne," p. 50.

242 lvanow, p. 88.

. 4

243 1pjg. CoL c : -

244 GM:103; LGAR:20. 9 , . )

3
2 o

245 The method of narrating the story in al-‘Alm w'al-Ghulam is a dramatic monologue

a

o4

L



In order to be an ‘alim in the truest sense, even the person whoés obtained a
"glir“npse” of the tnjth must emlgratne"to faraway lands in order to attain the hagigah, as
Is the case with both Absal and the ‘Alim.2¢® One notes'that Absal leaves, his land in
order to come to terms with himself and to seek salvation.and spiritual ;rium'pr‘ihin a life
of solitude247 whereas, although contemplation olays an important rt)le for both Absal
and the Sage, the neophyte“in al-‘Alim w'al-Ghulam is ;igitiated to become the teacher

—

and a da‘T with an active role in society. The motif of emigrating to foreign lands in

" general mystical literature symbolizes the .severance of all worldly, material relations.
. 4

There somehdw Qxists the notion that in dérder to-be close to the Divine, one must

248 -

~

‘become a stranger amongst men.

- 4

With ljléyy himself, the question of withdrawal does not arise in the same manner

as with Absal and the ‘Alim, due to the fortituous circumostances surrouriding his birth.
Hayy does not need to emigrate to forsaken lands since he is born in such a milieu.
This is one of the aspects in which lbn Tufayl’s risdlah is unique in comparison to its
predecessors and successors. In the mystical allégory, the external journey of the

traveller symbolizes an internal journey; the external trials aid in the resolution of

certain internal problems This is the-manner in which the journey in al-‘Alim
. .

w'al-Ghulam and other works of a simi.lar nature might be understood. However, in Ibn

o

and a dialogue. Gauthier also suggests that {bn Tufayl uses a conventional
beginning but later critics, such as Fradkin and Garcia Gémez try to trace his
predecessors. lbn Tufayl's usage in this instance seems to be a matter of stylistics.

246 Corbin explains this as the need to pass on knowledge to a disciple according to
Isma‘ili doctrine. See "LU'lmtiation Ismaelienne,” p 51.

o

247 GM157: LGAR:138.

248 pn Bajjah, "The Governance of the Solitary,” pp. 122-133. W. M. Thackston,
trans.,The Mystical and Visionary Treatises, p. 9. -
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Tufayl's risdlah, Hayy is placed in an island outside the human perlphery;249 he does

‘ot need to travel outsnde himself, physically or symbolically. One grants that he faces

all the trials and trlbulations that any neophyte on the path netessarily encounters
These encounlters have their psychological impact on his devslopment and they literally
and metaphorically help in his growth.250 Hence, we are introduced to the notion of the

quest and the /ourr;ey in both the books.
o

o/

In-the story, al-‘Alim 5v’al-Ghu/ém, the ‘Alim enters a small café in a unknown little

251

town and gets into a discussion with a group of inhabitants and attracts the

252

attention of an educ;ate youth called Séllh who desires to augment his knogvledge

) of the géhir with the bé.tin.253 The two persons enter into a dialogue.

Y -
The neophyte is filled with.a desire to find the p'ersbn “who possesses the

knowledge of the' absolute truth, or,his trusted agent,”254 whereas Hayy is eager to

')

249 Hayy's island recalls an earthly paradise, far removed from the tmperfections of
civilization However, it may not be considered an ideal"commonwealth of the
«Platonic or Utopian variety. We will examine further in section 4.10 why Ibn Tufayl

. presents an earth!y ideal but does not advocate one.

250 Hayy’s ‘journey’ is divided into seven phases each of a duration of seven years.
Hence, the stages of 7 x 7 years have both ‘a literal and symbolic connotation. See
below-for further commentary on lbn Tufayl s use of numbers .

251 Corbin comments on the subtlety and the discreteness of the Isma ili da‘wah. CI.
"L'Imtiation Ismaelienne,” p. 53. :

For the notion of education in the risdlah, see Goodman, “Introduction” to /bn
Tufayli's 'Hayy ibn Yaqzan', pp. 7-22. See also a recent Arabic edition of the risalah
entitled, al-Fikr al-tarbawi “inda Ibn Tgfayl ed ‘'Abd al-Amir Shams al-Din (Beirut:
Dar Igra, 1984), pp. 29-60. The editor examihes educational theories in the risalah
in his mtroduction.

253 a/-‘Alim w'al-Ghulam is considered to be among the clearest expositions of the
1sma'ili doctrine of the zahir and batin. Cf. H. Halm, Kosmologie und Heilslehre der
Fruhen Isma‘fliya (Wiesbaden: Deutche Morgeniandische Geselischaft, 1978), p
134, .

254 Ivanow, p. 90. The Isma'ilT doctrine of Imadmah and da‘wah system s alluded to.
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discover the source of the truth itself since he- discovers ‘knowledge’ not through the
8
external intervention of any other being, divine or terrestrial. o
.\ . B L] ld .

To find his way to thg;/person’ wRo is the source of true k}lowledge, $§Ii[1° has to

comply with certain conditions: he is bound to secrecy and to treat all matters with a

-

certain respect - i.e. pose questions only when permission is granted. Hayy also has‘ to
go through various self-imposed restrictions, but he is not bound\to secrecy. Therefore,
he Is able and willing fo confide all that he has learnt, not only to Absal but to the
larger sector of society. Howe\}er, the people are unable to understand him. Ibn Tutfayl
uses thé situation to ironize on the ighorénce and the inability of the masses to—
understand the ‘truth’. It is an important part of Hayy's education - this is one of the
reasons why he 1s injected into a society which (.)therwise has ‘nothing to offer to a man
of his stature, other than educating him of its developed vices.255 Directly or indirectly,
tr;e rl\ecesslty of 'secrecy’ is“indi/cate_d in both cases. Even though Hayy exposes the
'secret’, it remains unknown because the people do not pgssess tife -ab’ility to
understand. Hence, Ibn Tufayl notés in” his Epilogue that he glsuo has clothed the
. .

‘'secret’ in his story with a thin veil, which may or may not be uncovered, d'ep‘ending

upon the discernment of the readers. Thus,.in both the works, there exist some

‘restrictions’ associated with initiation aqd the rituals required to attain the paqiqah.

q

»

_"The notion of wilayah is also similiar in both cases. Once he is initiated and has

taken the oath, Salih enters "the awllya’ of God."2%6 n Hayy 1bn Yaqzan also, there is

the repeateg usage of ahl al-wiladyah, mostly contrasted with ahl/ al—nagariyah.257

Ao,

P

255 GM:163-164; LGAR:151-153.
256 yanow, p. 91.

257 This issue will be discussed further in the thesis.
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Another parallel that pervaties both the worksﬁ}pe cosmology and the symbolism

-~

of. numbers, especially the number seven, which has its special nlché in lsma'fil

thought. The significance of number seven figures in the lesson re'nder.ed to Salih, who

“learns that the kun fa yakin (Be and it becomes)258 formula contains seven letters (i

»

Arabic lscript), that uthere'are seven heavens, the symbols of the Seven Prophets and
seven earths, symbols of the Seven Imams of every Prophet and seven. days in a

week.259 Other numbers, such as two and twelve are also discussed. In al-‘Alim

Y

w'al-Ghulam, there is no discussion on the unique position of ‘one’ as the base of all

numbers, whereas the final understanding Hayy reaches is that all ”esseqcés” are of the

7

“"Essence” and are one. In Hayy ibn Yaqzan, the number seven also plays a very
N A ] s )

significant and symbolic role besides contributing to the .structure of the whole.story,

since Hayy’s 'learning process' is divided into seven periods of seven years.260

The two works share common ground in their symbolism of light. In the risdiah, nur

“connotates the expansion of the grace of God and objects are lit according to their

capacity to Tteceive this light which flows unceasingly from- God. In al-‘Alim

v

w'al-Ghulam, there is a distinction between material or visible light and splritua) ligit.

258 quran, 2:111.

259 The use of numeric cosmology is prevalent in both the works al-‘Alim w’al-Ghulam
already shows the traces of an elaborate cosmology although in this text, it might
seem quite basic when compared to later Isma'ili thought, but one should
rememember this work is amongst the eariliest surviving literature of the Isma'ilis.
Whereas Hayy’'s vision and agcension of the seven spheres is symbolic of the
prophet's mi‘rgy, |bn Tufayl does.not allude to the lifing of the seven vells in this
instance. This 1s quite surprising since h-j-b and its derivatives are frequently used
in different contexts in the text ’

260 This suggests a close parallel to the Isma‘ili pattern of the seven prophetic dawr,
each containing seven imams. One might also see the structural similarities
between Ibn Tufayl's Hayy ibn Yagzan and Ab0 Ya'qub al-Sijistani's Kash/
al-Mahjab which is, interestingly, divided mto seven mgkgalat, each containing seven
sections. See al-Sijistani, Kashf-al-Mahjub, ed. H. Corbin (Paris: Adrien
Maisonneuve; Teheran: Institut Franco-iranien, 1949)

s

o

v
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Material light Is deposited in the sun and other luminaries whereas
( Spiritual light Is enshrined in the 'houses’ of prophethood ...those who
" recelve His inspiration ...reveal it to ordinary mortals.

= The notion of light in both the works affirms the continuity of divine inspiration. In Hayy

. : | ’ ibn Yaqzan light is often equated to the 'spirit’ (rih) which joineq the "mass of clay”

) ) through the command of God, due to which ljlayy was created. Further, Ijlayy equated
\ ' fire with the heavenly bodies whom he perceived as being ’f)ure' receptaeles of the
’eséence’. But while al-‘Alm w'al-Ghulam still affirms the notion of the Guide, Hayy il;n

Yaqzan shows the possibllity for the exceptional individual to attain this light without

any mediation. In both ‘cases, however, it-remains a ‘grace’ issuing forth from the

divine and which entails certain extraordlnary qualltaes on the part of the receplent 262

e ’

In'keepi'ng with the relation of the visible with the spiritual, we are told that
everything has a zahir (visible) and batn?63 (hidden) aspect. The analogy of the body
(’* and soul is giveh, where body repregents the shari‘ah while the soul represents din i.e.

the esoteric doctrine of relug:ous knowledge 264 The doctrine of the zahir and batin

which also occurs in Hayy ibn Yaqzan is central to al‘Alm w'al-Ghulam.

i

261 lvanow, p. 93 This symbolism of light 1s used to explain an Isma‘ili da‘wah system
of the natiq (=Prophet), wasi (successor) Imam, bab (Door i.e. to the Imam), huyat
i (representative), naqib (officer), and the ‘ulama’ (teachers)a Cf. Ivanow, p 92, no.
1. For a more detailed exposition of this system, see Abbas Hamdani, "Evolution of
- the Organizational Structure of the Fatimi Da‘wah; the Yemem and Perstan
Contribution,” AS, Il (1976), p. 89.

i 262 In the risalah, the Philosophus Autodidactus is ‘aided’ by his innate fitrah, the locale
° etc. to be the receptacle of the spint. However, the Qur'anic view and the view held
by muslim mystics does not really correspond to a matenalistic or evolutionistic
concept of "nature” or the equation of fitrah with tabula rasa; 1t 1s, finally
considered to be "god-given (f/trat Allah). Gauthier and lbn al- Khatlb (cited in
Chapter 2) also refer to the importance of the fitrah.

263 fact there is a batin of the baun just as Ibn Tufayl leaves a thin vell, even when
he reveals the secret through his story.

c 264 lvanow, p. 94, o
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422 Ibn Tufayl and lbn Sina
With reference to lbn Sina's Hayy 1bn Yaqgoén and Salaman wa Absézl.265 we use these
as a basis of comparisﬁon for reasons which are somewhat different fros;\ the first
exarj;ple. Briefly, these two risalahs share an aimost identical title with fbn Tufayl's
I:Iayy 1bn ?’aqgén.‘ Further, the stated purpose of Ibn Tufayl’s risalah is, accoiding to the
Prologue, “to unveil the secrets of the oriental philosophy mentioned by lb; Sina. " and

it is also mentioned that ibn Tufayl borrowed the names of his chfaracters from lbn Sina.

This is probably true; it has also resulted in confuslng' the two books with eacﬁ

266 o .

other.

An idea also exis{ed that lbn Tuf‘ayl's Hayy 1bn Yaacygén Is the Arablc version of Ibn
Sina’s recital - a notion suggested by ibn Khallil:én.%? Further, the attribution of the
theories of Spontanegus Generation -- actually referred to in Ibn ]’ufayl’s' risalah -- l)y
Ibn Khaldin as belonging to Ibn Sina’s realah added to the confusion thzn} was
repeated time and again.- This also resulted in the attribution of Hayy's spontancous
generation to Ibn Sina’s Hayy ibn Yaqzan 268 our examinadton of the nisatahs and
studies in recent scholarship have confirmed that, apart from the dramatis personac

and the use of the genre, Ibn Tufayl does not seem to have included much of Ibn Sina’s

Hayy ibn Yaqzan.

265 gea M A. F. Mehren, ed , "L'Allegorie mystique Hay ben Yaqzéan,” 1st fasc. Traites
Mystiques d'Abou Ali al-Hosain b. Abdallah b Sind ou d’Avicenne (Leiden: £ J.Brill,
1'889) and H Corbin, Avicenna and the Visionary Recital, frans. by W R 1rask, (NWew
York: Pantheon Books, 1960) Cf. A. M. Goichon, "Hayy ibn Yakzan,” £1<, Ill,
330-334. ' /

266 Menren, "L'Allegorie de Hay ben Yaqzan,” pp 8-9 Corbin, “lbn [Tufayl” L1,
.109-110.

267 “perhaps he (1e. Ibn Sina) wrote it in Perstan, and so we may‘ have an Arabic
translation of it, made by Ibn Thofell “ - cited by Goichon in EI,2 p. 331.

268 | Khaldin, The Mugadimmah, I, 371-372.

° | -
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What makes Ibn Sina important within this typology is the mystical qua qriental
philosophy which was to be the inspiration for later writers such as Ibn Tufayl and
al-Suhrawardi to venture into the realms of mystical experience treading the path of
intellectual speculation. The risalah shares some common elements with the
Hermetistic version of Salaman and Absal that had been translated from the Greek by
Hunayn ibn Ishaq 269 One might question vghether Ibn Tufayl borrowed these details
from the vHermetlstic version or whether these defalls were taken from Ibn Sina’s vers'\on
-of the tale.270 Hence, the very fact-that Ibn Tufayl uses the same dramatis personae,

even though he departs from the story and philosophy of Ibn Sina, calls 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 o~

3. a knowledge of the-symbolic tharacter-types of the dramatis personae and
- how these symbols are transformed by lbn Tutayl.

Ao

It has been said that Ibn Tufayl's risalah Iackl/the symbolic richness of Ibn Sina’s

tale of the same title and we concur to some extent with this view271 but we also wish

to show how Ibn Tufayl's treatment 1s so unique and unconventional in comparison to

" N -~

the other works with which it shares common ground.

Without uhdermining the beauty of Ibn Sina’s risalah, one notes that
Le style d’'lbn Tufayl est beaucoup plus beau, plus fertile en imagination; -
son expose doctrinal est mille fois plus clair, plus étoffeé, plus riche, en
aperqgus, tandis que le recit d'ibn Sind est tiés lourd, trop chargé
d'allégories, alambique et partout, susceptible de plusieurs

269 por further details regakding the Greek tale that had been translated mto Aré'bii: by
Hunayn ibn Ishaq, see Corbin, Avicenna, pp. 209-223

270 1hid., pp. 223-242.

2n Cf. Arkoun, "Ibn Tufayl,” p. 273 Coibin, Avicenna, p. 135, -

<
[

L




103

272 - .
, ~ k)

e . N What more does.one need to, illustrate the extent to which Ibn Tufayl departed from his

sdnterprétations.

»

‘predécessor. However, one can neither avoid the-issue whether ibn Tufayl,-with the aid

of his clear style, shorn of ambiguities likewise presented a clear'thesis of tho problems
- . - 4
that he addressed. These prablems were undoubtedly different from those addiessed

by Ibn Sina:

Les problemes traités dans les deux récits ne sont pas les mémes. Un
‘ des th'ém‘es majeurs du récitv [sic] d'lbn Tufayl est le probléme de
I'accord entre la philosophie et la rehgion, puis celui de la double vérité-
- . vérité pour le vulgaire et vérité pour l'élite, puis celui de la socleté .-
: humaine ici bas - trois prob|gm§s complétement absents des
préoccupations du récit aviciennien. H

I~x}

o

L34

'd

¥»

e
. - _ Brockelmann alludes to Ibn Sina'srecital as a "dry allegory” when compared to Ibn

Tufayl's "epistemological fantasy” 274 However,”H. Corbin’s work has established the

- - -
sympolic verity of 1bn Sina's work.279
3 . )
* . - -
Mehren also notes’
¢ Ainsi la personnification de la notion philosophique Hay b. Yagzan; a
provoqué Iogvrage tres renommé mais d'un. contenu bien différent,
o d’'tbn #hoferl; :
In this context, Badaw: also temarks:
. S1 on compare le récit d'lbn Sina avec celutr d'ibn Tufayl, on s’apergoit
- tout de suite de I'énorme difference entre les deux ausst bien du pomt de
vue de la composition httéraire que du pomnt de vue du contenu
272 Badawi,"Avicenne en Espagne musulmane pénetration et polemique,” in Milenario
de Avicena (Madnd- Instituto Hispano Arabe de Cultura, 1981), pp. 13-14
273 bid, p. 14 p
274 ¢ Brockelmann, A History of the Islamic Peoples, tr J Carmichael and M Perlmann
(New York: G P PutnamsSons 1944), p 210 .
275 : 3
-~ Corbin, Avicenna, op. cit.
<

276 Mehren, "L'Allegorie Hay b. Yaqzan,” p 8.
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philosophique.2’”

lbn Tufayl's use of the same dramatis personae implies that b.é meant to convey
something similar to his readers; if not the deep symbolicofiguratlon of Ibn Sina then, at
least some slg_rt of répresentation to a’greater or Ies§fr extent. As“fér the meaning given
to them by Ib;w Sina himself, one notes that according to his Kitdb al-Isharat (I||,165) "
Salaman ig a ﬁguu:e _typifyi;lg thyself, while Absal is a figure ;ypifilil;g thet degree that
fﬁou hast attained in mysticall gnosis"’z78 Corbin notes that Fakhr al-Din Razi, in his
commehtary on lt;n Sina’s Isharat, perceived that Salaman must represent Adam and
Absal, Paradise, 2™ while Nasir al-Din Tis.perceives fbn Sina's Salaman as the
typification of,the thinking soul (nafs natiqa) and Absal as typifying the intellectus
ocontempiatlvudzgo Such a degree of symbolizatio@ would not fit into an igoterpref:ation
of Jbn Tufayl's Hayy ibn Yaqzan but oné can possibly frace a few sin;ilarities in the
characters portrayed, by Ibn Tufayl:)For.example, Rr;lzi’s interpretation of Salaman as
represet}tative of ,)man and “Absadl as Paradise is not entirely out of context with
reference to Ibn Tufayl, where Salaman represents 'the ooutward civilized being’ and
-Absﬁl as the oné who seeks beyond thé world i.e. the other world or Paradise.
s
Similarly, Corbi“n's understanding of Ibn Sind’'s Salaman q,s the practical intellect
\would also correspond to: lbn Tufa‘yl’s Salaman, since Salgman is in this case, the
rePrésentatwe of the exoteric of the Divine reve}lation.281 Cdmparing Ibn Tufayl's Hayy

o

brr Yaqgén with Ibl) Sina's, Corbin notes

Q L4

277 Badawi, "Avicenne en Espagne,” p. 13. ‘ s
278 The translation is by H. Corbig' see Avicenna, p. 206. . _
279 Ibid., p. 207 ., \/~/
280 jpig., p. 227. - "

N ’ - .
281 b4, pp 227-228. o

*
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For lbn Twfayl also, this n#me is that of the absolute hermit, mysteriously
abandoned or spontaneously born on a deseri Islénd; in the absence of
any human master and of all social falsification, e hermit becomes the
perfect Sage.... Salaman...typifies gbe' practical and soclal spirit and
Absal, contemplative and mystical.2

Hence, the manner in which Salaman and Absil have been Interpreted In Ibn Sind
#

do contribute to séme extent to our understanding of these characters In Ibn Tufayl. -

Furthermore, one could say that lbn Tufayl felt free to transform the tharacters, just as

Q
Ibn STn? himself, in his own version of the Recital of Saldman and Absal departs from

the Hermetistic version, which had been translated into Arabic by Hunayn ibn Ishaq

° o

and was known to Nasir al-Din TasT and later, amplified by Jami, in his version of the

283

%

tale. As for the figure 6f" Hayy, he is onl;; thie shaykh-Initiator (or the Active Intellact)

for Ibn STna, while for Ibn Tufayl ﬁe has a personal histbry and is a human being (albeit

<

an extraordinary one).

A}

S~

There might weIILbe other similarities between the recitals of Ibn Sind ‘and Ibn

Tufayl; for nstance, ene notes that in lbn Sina's Salaman and Absal, the manner In

w_hich Absal is rescued by a wild beast is almost identical in many details to Hayy's .

284 It is true that the upbringing of an abandoned person by animals Is not

rescue.
. ! - - a 3

unique to either Ibn STna or Ibn Tufayl and is a molif that is prevalent in early literature.

However, t{pe link between the two philosophers makes it probable that Ibn Tufayl

borrowed these details from Ibn Sina. In the same manner, one might find many

/

congruent points between the two writers’ nsalahs but the treatment of the matter as
, .

well ,as the purpose of the two:wbrks cannot be said to be,identical. Within a

framework which serves as a base for both the writers, Ibn Tufayl and lbn Sina created

iheir works according to the ideas and ideals that they wished to present.

2
&

282 Corbin, “lbn Tutayl,” EP, 1967, IV, p. 109.

283 i:or a discussion of these maste?s, see Corbin, Avicenna, pp. 205-2086.

284 1pd, p. 225. -
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423  Ibn Tufayl and al-Suhrawardi
( There Is a nuance of difference rqgarding the comparison between Ibn Tufayl and

al-Suhrawardi and the link that binds these two authors to Ibn STn\é. First, on the basis

L} ‘

——

of historical records, we know that Ibn Tufayl and al-Suhrawardi were not too far apart

In time although geographically, they were located in the West and in the East,

1]
©, respectively. This raises the question of historical influence but also that of a similar

<

phenomenon occuring in Eastern and Western Islam simultaneously. We address this

s - issue very briefly since it is basically conjectural, but we think it to be an interesting

o

one, as is the brief flowering of philosophy under an otherwise hostile milieu during the
[

2

/ @ ¢

reign of the Almohads.

‘ - ’ 1
The second point of reference between al-SuhrawardnJand Ibn ’Tufayl is their
alluston to Ibn Sina’s Hayy ibn Y:singn and Salaman wa Abséal. Both of the;n also use
(» the genre of the initiatory’tale to convey their experiences. Third, both of thém
attempted to illustrate or elaborate bn Sl’né‘sloriental or illuminative philosophy285
and certain si'milaritles'm their works, have caused recent critics and early historians
alike to link tpem both to the Ishraqgi tradition.28§ éT”he theme of “oriental” philospphy
whicr‘\. had t;een briefly alluded to by Ibn Sina, is elaborated and emphasized. by
al-Suhrawardi in his philosophy of ishraq. T,he light imagery' ies also pres’er_\t in lbn
+ Tufayl’s nsalah The purpose of this comparisonjis not to uncover the exact points of

_ .-similarity between the -authors but rather, to examine how these writers have m'oulded

the same raw material to suit their particular view-point. Hence, the value of Ibn

4
,

v

285‘_ See also A. Amin, ed. Hayy ibn Yaqzan Ii Ibn Sina, Ibn Tufayl wa al-Suhrawardi
(Gairo' Dar al-Ma'arif lil-Tiba‘ah wa al-Nashr, 1959) The modern reader may be
unsure as to what ‘oriental philosophy' really is inspite of the .proliferate and ‘
diverse views orf this issue. Cf. Corbin, Avicenna, pp 271-278. See above no. '
129. " .

(‘ _ - 288 gee 5, Munk, "on Tofall,” In Mélanges, pp. 413. G. Quadri, La philosophe arabe, p.
> 166,.H. Z. Ulken; La Pensée de I'lslam, pp. 529-530

*

&
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n‘_rufayl's wBrgc may be perceived not just through similarities and complementary traits

but also in its cantrasting views in relation to his predecessors. .

-,

&

a[-Suhr{awardiz possibly in the same manner as Ibn Tufayl_ was able to percekve'

something miésing in Ibn Sina’s "oriental phllosophy” and intended to fill In this gap.

He complains in Qissat al ghurbat al-gharbiyah (A Tale of Occldental Exlle).

When | saw the tale of Hayy ibn Yaqzan, | was struck by the fact that
- although it contained marvels of the spiritual words and profound
allusions, it was devoid of intimations to indicate the greatest stage,
which is the 'great calamnty that Is stored away In divine books,
deposited Iin the philsophers’ symbols and hidden in the tale of Salaman
and Absal put together by the author of Hayy ibn Yaqzan only at the end
- of the book, where it is, g?ld ‘Sometimes certain solitarles among men
emigrated towards Hlm -

A 3
o N -

Hence we see that al Suhraward.; attempts to depart from lbn Sma by divulging tho .
greatest stage, aIIuded to by lbn Sina. We no_te further that lbnATufayls alm -Is

-

seemingly identical i.e to indicate the "secret” which had beengpartially revealed by ]bn
8ina in ﬁ'is own risé]ah.‘@ Like Ibn Tufa;/l, aIiSuh«rawardi elsewhere alludes 8 the-
“treasures hidden under a_thin veil"” which can be discovered oby ihe dlscémlng
re.eld'er.288 But in the case of al-Suhrawardi, the nption of the "Orient of Light” becomes

central whereas in lbn Tufayl, it is barely alluded to and turthermore\ only in the

Prologue rather than in the main body of the text.289

[

287 al-Suhrawardi, The Mystical and Visionary Recitalé, p. 100.

288 4)- Suhrawardi, "Kitab al-Masharl® wa-I-Mutarahat,” in. Opera Meta“i)hy§/ca at
Mystica, ed. H. Corbin (Istanbul: Maarif Matbaasi, 1945), |, pp. 483-484.

289 GM:95, 103; LGAR:3, 20. S. H. Nasr classifies al-Suhrawardi's works into five
categories .

n

1. The Iarge dldaCttC and doctrmal treatises in Arabic consisting o! the
Mugawamat, Mutarahat, Talwihat and the Hikmat al-Ishraq which
expounds the Ishragt doctrine. ] /

. 2. ‘Shorter didactic treatises whose subject matter is somewhat like the
tetraology, written both in Arabic and Persian. ™

3.° The shorter itiatory and mystical romances. They include Qissat
e t ) ..
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With al-Suhrawardi, one notes a certain amount of flexibjlity in ‘his use of the

genre. Unlike Ibn Thfayl’s“cl_-layy ibn Yaqzan, the initiato'ry tales by al-Suhrawardi are

PEKd

‘ odellberately symbolic:

: Each treatise deals with a particular 'situation’ wifhin the spiritual

¢ universe. There is no expounding of doctrine explicitly but the depicting
of a scene in which-all the actors as well as the background symbolize
the different facets of the journeye oé 6he initiate towards spiritual
realization and union with the ‘Beloved’. 9 . '

- aThus. while one might "see certain_similarities between the initiatory recitals of
* al-Suhrawardi and Ibn Tufayl's, risalah, there are also many differences - the initiatory
recitals of aI-SuhrawardT'have a certain quality which uﬁites them and although, each

- 1

risalah Is differest, they need to be seen as’a whole. A point of similarity and difference

s

between Ibn Tufayl and al-Suhrawardi is the figure of the '‘Guide’. Ilbn Tufayl's Hayy

might be equated to the Sage in Ibn Sinals risafah 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 splt in two:.in a single recital, as in "On

the State of Childhood” where he is the schooimaster (shaykh) and the sifi. pir who

al-Ghurbat al-Gharbiyah (A Tale of Occidental Exile), Awaz-1 par-i Jibra'il ;

(The Chant of Gabriel's Wing), Lughat-i miran (The Language of the Ants):
Risalah fi halat al-tufaliyah (Treatise on the state of childhood), Razi ba
jama‘at-i sufiyan (A Day with the Community of stfis), Risalat al-abray (A
Treatise on the Nocturnal Journey), safir-1 Simurgh” (The Song of the Griffin)
and ‘Aq/-1 surkh (The Er(ﬁpurp/ed Angel). These tales, which are the récits
d'initiation of al-Suhrawardi, may be ‘considered together since they
epitomize the elements associated with the 'recital’ which has been
s - discussed above. '

4.  The treatises whose authorship is somewhat uncertain.
5. Translations and commentaries. .

v N B o ‘
6. Prayers”and supplications.

- See Threk Muslim Sages (New York: Caravan Books, 1976), pp. 58-59.

290 r1hy Rersian works of shaykh al-Ishraq Shihab al-Din Suhrawardi,” 1Q, XIi, (1968),
p. 4. S0 oo .

.
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bears the features onf an angel.” Elsewhere, helappearsas the "Active Intellect” and the

"Eternal Wisdom”.291 < =

With Ibn Tufayl. the tale _prese;nted is of a different calibre; it is much more

structured and more formal and Is quite close-in such aspects of presentation to

al-Suhrawardi’s didactic treatises. }.ike the risalah, these treatises also utilize technical

‘ terminology without being too artificial, although they also contain symbolism and the

language of ishragi wisdom.292 . ' '

A$ in Héyy ibn Yaqzan just as one might trace the phases in Hayy’s life, starting
with physics, to biology, psychology and metaphysics, so can one see such movement
in al-Suhrawardi’s tales. Again, both the authors use the language of the Peripatetics

&

in ~their physlcs; but utilize an illuministic and mystical doctrine in metaphysics.
Hdwever, lbn/'_rufayl tends to use the language.of the pgr_;);;\tetics (c;a greater extent
and hardly utilizes the technical vocabulargl of the sifis whereas it is d‘lfﬂcult to draw a
Iin&between al-Suhrawardi’s 'doctrinal’ and ‘mystical’ works Sections of his ‘treatises’

are very mystical arid,many of his mystical works are also informative on 'scientific’ and

’p?actical' matters such as geographical information on different climates and spheres

etc.293

-~y

v, 4

There is one other difference between the two writers. Wif?r al-Suhrawardi, there Is

.

thé 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

[

297 £or frther details on the diverse roles of the shaykh-intiator in al-Suhrawardi, see
H. Landolt, “Suhrawardi’s 'Tales’of {nitiation’y” g. 6. See also H, Corbin, L'Archange
Empourpré, xvii-xix.

- 292 Nasr, "The Persian Works,” p. 5.

293 gee also Nasr, Three Musim Sages, pp. 64-66, 74-76. ?\
) ' . -

°
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does Eot refer to them directly in ;he text of his risalah. Both of thef turn to an earlier
precedent which however, is different in each case. F:urther, the worldview \which !:layy
comes %) with in isolation, concurs with Aristotelian and Neoplatonic prec\:epts and
hencg Is generally in_confirmation of the views of his predecessors.

) \

The symbolic language is used by al-Suhrawardi to establish the bresence of
Immutable archetypes -- a kind of “Platonic Forms" -- and hence, one might say, to
relate between exoteric forms and esoteric knowledge. In Ibn Tufayl :also, the
reconciliation between religion and philosophy is not a facile affirmation since Hayy's
isolation Is a means of establishing the existence of perman;nt ideals and relating
these to temporary, exqteric manifestations. There is no angelic ‘encounter’ as with

al-Suhrawardi. One might say that the heavenly locale in which Hayy lives precludes

any necessity for d¢he divine intermediary encounter and allows Hayy to perceive the

»

v °

haqigah throuéh his own efforts. » .

4.24 A Summary of the comparison

We summarize beiow the points of conjunctiorvand the difference that have come up in
our comparison of the ’recitals’ by Ibn Tufaw: al-Suhrawa;dT, Ibn Sind and al-‘Alim
w'al-Ghu/érp.

1. All &fz)ur ;auth‘ors aim to convey an "esoteric” kind of knowledge to their readers lbn
Tdfayl conveys the idea that 'philosphical arguments’ (bahth) represent a stage which
’alds in the understanding of this knowledge, which in itself can only be obtained

through "contemplation” and "experience”. This emphasis on the "experiential mode” of

knowledge exists al-‘Ahm w'al-Ghulam too, but in this Ismé‘?li work, there 1s a greater

" emphasis on the shaykh who initiates the neophyte. al-Suhrawardi, elsewhere alludes

to the combination of the speculative method and mystical experien'ce.294

394 g the Mugadimmah to the Hikmat al-Ishraq in Oeuvres philosophiques et myst:qLes
(Tehran: Inshitut Franco-lranien, Paris: Librairie Adrien Maisonneuve, 1952), I, pp.
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2. In Ibn Sina, the point of departure is the "oriental” philosophy which is alluded to in
his l_-layy ibn Yaq_zén and which is juxtaposed against the "occldent".b Thlls. of course, is
a spiritual typology rather than a’ph;/sical'geography. In al-Suhrawardl's Ghurbat
al—gharbi,yah, the city of Qayrawan symbolises the West. In Ibn“Tufayl also, there is the
complete_ contraSt between the two islands which represent two different and
contrasted worlds. °

3. The purpose of the tailes is to “unveil the secret”. The discovery of this mystery is the
fate of certain "solitaries - men who emiggated towards Him" such as ]bn Sina’s
'Hern{it’,_ lbn ‘_rufayl‘s Hayy, the ‘Alim, as well as Absal. In this stance, Ibn Tufayl
departs from his predecessor by assigning Hayy the solitude free from human contact
from the very beginning. The difference 1s that Hayy Is no longer the ”Gulde"‘ (e the
shaykh or "Sag(e” in’lbn é?né) -- at least bt from the beginning, although later in the
story he assumes his traditional role -- rather, he is the "soltary” after Ibn Bajjah and
the ideal human being (no-t an Angel-lntellect).

4. The discovery process leads to a journey and a quest; Hayy's journey Is not merely
symboqlic but includes his own personal history and actual development: physical,
psycholo'g‘ical and spiritual. In al-‘Alim w'al-Ghulam, the journey i.s ver;/ important since
it ensures the continua-tion of the da‘wah and hence, of Isma‘ilism. n al*Suhrawardi, It
1s the jou;ne’y of the soul andts passage from the matenial world to the divine. Hayy’'s
life Is als~o the enactment of the eternal journey but due to his unique vantage point,
Hayy is in himself -- and in hjs experiences ‘'which are free from the temptations and’
impurities of daily life -- the truth without symbols. where the;e ts no disguising of truth,

there is no need for symbols.295

in Ibn Tufayl, the journey is literal and sympholical
and is divided into seven stages - each stage marking the end of a particular phase as

well as indicatihg a step forward. Since Ibn Tufayl, within the structure of the 'story’

e °
.

9-13.

295 gee below the discussion of Hayy as representative of hagigah in section 4.5.
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. .Itself, assigns Hayy with his unique role that allows hi[n to ‘grow up’ outside society and .

( - in contact with the Divlnza, he (i.e. Ibn Tufayl) is able to use recital in a manner which is
very different from its earlier use - whose ultimate purpose remains the same ;ccording
to the statement by their authors, i.e. to reveal the secret that is esotericism.

a 5. Education implies "growth” and ”awareness’: in the different thinkers. We see that
Satih who is considered' an educated youth from the beginning, grows further in
wisdom through a gradual learning process. Even though Ibn Tufayl's Hayy is born
under fortunate circumstancgs, his learnihng process continues through his life. He -
reaches the pinnacle of knowledge at the mature age of 50 years. |bn Sina’'s r_layy is a
combination of youth and wisdom; his visage revealed the freshness and béauty of a
youth combined with the maturity and wisdom of a sa“ge.296 In al-‘Alim w’él-Ghulém,
spigltu,al growth reverses the natural relation between father and son. After his
‘initiatiohn'. Sélih is spirtually, the father of al-Bukhtari, his biological father.

(: 6. Both Ibn Sina and al-Suhrawardi were pioneers' of the trend Iabelledh'intellectual

E sufism’. This s illustrated by the alluéions to mysticism n his Isharat as well as in his

13

Recitals. 1bn Tufayl himself, in the Prologue, 1s critical of the Shifa’ which represented

Ibn Sina’s "rational philosophy”, but is filled with praise when he refers to the Isharat.
Thus, with Ibn Sina, we have a number of works adhering to the Peripatetic School
which may contain elements of‘mysticism. However, the Avicennian recitals may be
perceived apart from his philosophical works.297 In al-Suhrawardi also, intellectual
speculation is one of the stages that precede mystigal experience. He théoretically
separates the two genres i.e. the treatise and the recital, although one finds that the
! : ’ "
\

296 corpin, Avicenna, p. 137. ‘ ) - .
5 3

4
297 This 1s not a universal view, see A. M. Goichon's article "Hayy ibn Yakzan” in EI2,
lll, 330-334 She feels that Ibn Sind’s Hayy ibn Yagzan adheres very closely to the
other major works of its author in their philosophical content. See also Georges C.
. Anawati, "Gnose et philosophe” in Etudes de philosophie musulmane (Paris® J. Vrin,
( 1974), pp. 160-173. Anawati succinctly sums the two approaches that have been
3 - : taken by A. M. Goichon and H. Corbin
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two often interlap in his works. In the prologue ‘0 his magnum opus, Hikmat :szl-lshréq,
al-Suhrz;wardi advocates the combination of the two methods. In his recitals,
al-Suhrawardi explgres through the "tale’, the 'philosophy’ which has been theoretically
expounded in the treatise and which becomes somewhat redundant in the realm of

experience (i.e. two different modes) which the recitals usher in. Ibn Tufayl ‘presents not

merely the 'mystiéal recital’ btgt also expounds theoretical speculations within the genre.

He employs the genre in such a manner that he presents both the mystical experiances

of the re@ital and the theoretical disquisitions of the treatise. In lbn Tufayl's Hayy ibn

Yaqzan, one is presented theory in a form that is apparently clear and devoid of
obscure symbols - at the same time, its purpose is not divorced from conveying the

same 'message’ that the symbolic representation aims at.

-

\
What is the effect of this combination and what are the results? How does it
compare in theqfinal analysis with thc_a other presentations? S
1. By using t;he ‘tale’ for the didactic presentation of theories which are generally

assigned to the ‘treatise’, lbn Tutayl retains the tlarity of expression and the

value of logical exposition associated with the treatise; at the same time by

-

using the form of the tale, he imbues these theories with a modicum of

actuality

e

2. Through the use of the mythical elements, Ibn Tufayl reenacts mystical

experiencé and the value of that experience.

9 1

However, there remain questions open to interpretation: One may well assume that this

.is a deliberate attempt on the part of the author to ieave space for the ta'wif which I8 so

essential to the recital, as used by Ibn Sina and al-Suhrawardi. Ibn Tufayl uses the

tale in order to appeal to various readersl and allow them to 'understand’ the

1 °

experiences it engenders according to their capacity. Thus, he present three types of

o -~
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characters for the reader to associate with; Hayy, Salaman and Absél.298-

Another issue that we examine is whether lbn Tufayl's Hayy ibn Yaqzan gains, or

loses due to its aughdr’s particular approach. We note that the mystery(which is so
- -

Important in the enactment of the myth' is found in a paitid form in ibn Tufayl to his

logical presentation, although it is not entirely Iacking.299 H. Corbin possibly refers to

’ )
the risalah as a récit d'inihation in order to indicate that it is not completely devoid &f
- g

the si/‘mbolic element which is associated with the recitals p‘f Ibn Sina and’

al-Suhrawardi. Hayy ibn Yagzan may be considered a récit d'initiation in the sense of

being an invitation for the neophyte to be initiated to kno\wledge of a kind.

Thé risdlah may not be conéidqred to be a typical récit d'iitiatron in. the

L4
particularized sense in which it is used by Corbin in hi§ works on lbn Sina and
al-Suhrawardi” where the prerequisite archetypal figures such as the Angel as the

inititator and the initiated neophyte and the ‘encounter’ between them are .an essential

“part of the visionary recital. Unlike Ibn Sina’'s Hayy ibn Yagzan and al-Suhrawardi's

angelic "guides”, lbn Tufayl's Hayy ibn Yaqzan does not from the beginning, act as a

shaykh or sage: rather he is in himself the "neophyte”, whose learning prqcess,

,aécomplished by himself in his solitary Istand, replaces the formal initiation by another

teacher. It is only at the end of Hayy's “learning process” that he envisions the

"essences”, including the one corresponding Q the traditional®* notion of the Active

298 gee below section 4.5 on-'Character types'.

299 it we were to compare the birth 8f Christwith the birth of Hayy, we would note how_
the miraculous sense of awe and sacredness that surrounds the birth of Christ is
lacking in Hayy's spontaneous generation. Although the birth of Christ and of Hayy
may be considered as miracles, which are extraordinary events which occur only
through the grace of God, while one harkens the sense of the 'sacred,” the other
presents the sense of the 'scientific’. This is just an example to illustrate our point.
On the other hand, whereas the initiate in al-‘Alm w'al-Ghulam has to die to the
self, the very spontaneous generation of Hayy --his being born alive by the spint
absolves him from having to die to the self, in order to live.
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Intellect; but they cannot be said to play the role of the initiator as in1bn Sinad and .
al-Suhrawardi.

PR

Yet, we note that general and §Uﬁ notions of Inltiation are a dlstlnct‘part of the ‘
risalah. ~One of'these elements may be seén in the fact that Hayy's learning process is
structured In( periods of 7 x 7 yearé. It Is at the end of these 7 cycles -- corresponding
to the coming of the q/yéniahaoo in early 1sma‘llT history -- that Hayy has his m;ls\t&cal
ViSiO;‘l of the "essences”. ;Followlng this, we have a kind of "encounter’ between the
"shaykh” and ”ngophyte” in the second\part of the risalah : Hayy's meeting wmj Absal.
Interestingly, however, this "encountet” doés not lead to a one-way |nltiation, but the
roles of shaykh and neop'hyte now seem to be interchangeable. For, wt;lle Hayy opens
Absal's mind f'oTr_the deepest Truth, he also becomes Abgél’s disciple in so far as the
rules of the other island are concerned. Hayy Initiates Absal into a comprehenslon of
his religion as concurrent with mystical ‘truths’. Absal initiates Hayy to the knowlegé of
the revealed religion. This exchange of roles sets Ibn Tufayl's récit d'initiation. rather .

apart from its Avicennan and Suhrawardian counterparts. It has, however, a famous

precedent in the sufi tradition, namely, the "encounter” between AbG Yazid al-Bastami

and Abu ‘Ali al-Sindi: the Jatter, while being al-Basgémi’s teacher in. tawfﬁd and

ultimate truths (haga‘iq), was his disciple in the practice of religious obligatlons.301

v

-

In Hayy 1bn Yaqzan the notion of the ‘quest’ and the ‘Journey’ occur in a different
way when compared to other initiatory tales because Hayy is from ’th very beginning
on his Island angd will be so again, at the endl There is no sudden realization of the

futility of worldly attachments and the start of a quest towards the Truth; \'~m3 Absal

300 see also D. B. Macdonald, "Kiyamah,” £/, II, 1048-1051.-

301 Abw Nasr al-Sarraj, Kitab al-Luma’ fi al-Tasawwuf, (Leiden: E. J. Brill, 1914), p, 177,
See also R. C. Zaehner, Hindu and Mushm Mysticism {London: Athlone Press, 1960),
pp. 93-94. -
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5 \
there Is such a movement but Hayy's cirumstances make these 'norms’ unnecessary.

Neither Is there a return to the simple and pure ways of the natural order of being -- as
one probably pergeives in the ed;,lcational philosophy of Dewey and Rousseau -- mainly
because of the lack of contact with the social order. The experiences and perceptions
of Hayy would have been exceptional if he were within society and would probably have(
been imbued with a sense of the supernatural. In his situation, although the experience
is no less exceptional, ther;e is no basis for comparison with the experiences of other

human beings. Further, Hayy's experience and life in harmony with nature aids in his

\
-

treading the path towards the Mystical Vision. The atmosphere in. Hayy's island is
definitely much more- naturalistic and rational than in Ibn Sina and al-Suhrawa'rdT and
there is no explicit intervention of supernatural figures or agents but Hayy ends up with

the mystical vision of the One, of which all Nature is but a shadow. The clarity of the

work and its simplicity ought not to detract from its message which is very close to

\

what is expressed In the symboli.c works of lbn STna and‘ al-Suhrawardi. Her{ce, the
r‘isélah has highly symbolic overtones although it does not use the methodology of the'
symbolic works by Ibn Sina anc_i aI-StjhrawardT.

Although Hayy has np murshid, it is the ’spirit"which transfo;ms a mass of cla}
which initiates Hayy to Life. Nature ststains this life and initiates him to her mysteres.
Yaqzan also denotes Hayy’s' "spiritual father” or gquide 302 More specifically, with
refel"ence to polar reiationships, bdth Hayy and Absal are nitiators for each other.
Hence, both are essential to each other. Hayy had the potentiahty for pérfecno_n since
he had been born through the "spirt” and possessed the mnate “god-given” disposition

A

(z‘r.z‘rah)so3 but he needed to be imjected into society in order to understand the

iy
302 One might recall that Séhh, in al-‘Alm w'al-Ghulam becomes the "Spiritual father”
of his physical father @
803 The Qur'anic notion of fitrah as a gift from God to man has been discussed in
Chapter 2 See also Gauthier, Hayy Ben Yaqdhan, pp. xii-xix.

¢ .
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uniqueness of his position and the nature of this grace. Only with his. inception Into

society does Hayy understand although he may not appreciate the practical needs of

society.

b

-t

\

4.3  Further considerations of the genre:

- -
One of the major problems in interpreting the risalah is its position between the reaims

of religion, myth and bhilosophy - which has kept alive the issue of -crltical
interpreta{tion through the centuries, at any rate in the western interpretation of the
risdlah. Today, when :he distinction between the East and West Is no longer so
self-evident, If not with referen}:e }o ‘ldeologies then at least in th'e manner In which
scholarly studies are pursued, one might reasonably expect the understanding of the
riséle;h in terms of distinct ‘genres’ to be lowered, in order to appreciate the rlséblah. not
merely for what it stands but also for what is, in itself. In order to elucidate the e;bove
factor, we shall briefly comment on the-relevant points which allow us to perceive the

point of conjuction between myth and phitosophy and then explore their relevance to

the risalah under study. 2

~

5 )
Just as in the interpretation of the risalah as an allegory, ene has to be aware of

the varied interpretations and usage of the term 'myth’ and percei\}é._ln which manner
and to what extent the risalah may be considered a myth. Mast critics find it easler to
consider the risalah as an allegory rather than a myth, since the idea of the myth

immediately conjures up the notion of the primordial impulse in archaic societies, as

well as the association with the symbol which in some ways, the rational presentation

" of the risdlah seems to deny. Yet, the risalah, with all its rationalty is more akin to the

myth in ‘form’, since it telis a tale {mythos = story) and in conterit. since It is developed

in the lines of an Adamic myth. Hence, it is closely related to the genre of the myth

-
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whose main purpose is linked with the study of * orlgms" 304

“ )
- 3

°

One-might say that the pr}mary'Level of the 'myth’ ‘is its use of the tale to actualize

. the fundamental questions raised in archaic societies. One might define’ this level ,as

the movement from mythos to logos. These two words Ween in contrast to each

other. Both these words are translatable as "word” or "speech” but whilst mythos is the

word for a story concerning gods and superhumas- belngs, logos elicits "argument”.305

At‘the Secondary level, there exists the tendency 40 philosophize, as:it had been
employed by the Christialar gnostics and<the early Isma‘ilfs, who were aware of
philosophical precepts and were familiar with thé works of Plato and who émployed the
'myth’ in thealight of such a background.306 This approach may be defined as the '
movement from the Jogos to mythos. In this sense, lbn Tdfayl is very Aristotehan and
begins from the cqncrete world and moves to the spiritual. Both these levels are .
metaphysical, rather t‘han rational since they deal zwituh ‘onigins’. - Yet, they aré ndt
distinct from each qther and often interlap, a good e;<ample -of which is the Bible.‘
Hence, we see that if “oneqwere to understand 'myth’, ’allégory' ?nd 'symbolism’ within
o

the context of their ‘'noble’ history, and outside the general ‘usage of fiction (= falsity),

then one may well perceive these definitions to be interchangeabie. Evern if*lbn Tufayl

uses a tale, he devélops the story within Aristofeliad precepts and yet avoids béing

logocentric. - @ -

af

304 ¢1. b al-Khalib, Rawdat, pp. 281-284. * - )

305 gor a general discussion for the "religious expressiveness” in which the "myth”"
functions and responds to see K. W. Bolle, "Myth: an overview,” ER, 1986, X, pp. °
2§1-262.

306 See H. Halm remarks on "gnostic Myths” in Ismailism 1n his Kosmologre, pp.
115-127. Halm studies how the Adam/lbhs myth ta es on a gnostic meaning with
the early Isma'ilis and how it is related to the sophisticated cosmological system
which evolved in Isma‘tlism. -

o
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The rational activity and the speculative dialectics oanayy‘s approach may affirm

the philosophical thesis but they do not deny the mythical one. The issues that the
riséla#raises regarding the destiny of Man - hié origips, issues regarding cteation, the
interaction ‘between the sacred and the profane, all these questloons are the common
bases of both mythology ahd'philosophy. The difference between the two médes I-ies in
the method of approacgl - whereas 'myth’ Is 'story’, philosophy uses the ‘:atlon)ale of
argument and syllogistics. We consider the risalah to be an exar'nple that the notion of
Islam as a 'rational’ and 'nonmythical’ religion is not so self-evident. Hence, Ibi '_ru’f::y!
has the advantage and the ingenuity to, utilize the meth(;dologles of both the flelds to'
addregs issues which they have in common His treatment of both the realms within a
s;nﬁgle structure is, in many ways, uniqm{e. It,elucndates that whilst one ,may soparate the
genres in form, if not in content, yet this does not deny ttje possibility that they can
co-exist not only in ‘content’ but also in the treatment of the ‘content’. 307 Duo to the
close/relatiqn be’tween ‘'myth’ and ‘r\eality’,so8 there —no lonéer exists the neod 1o
undermine one at the expense of the other, e%specially tn the case of the risalah under

N

LU
study, in which the two genres converge.

3

'

The definition of the risalah as a ‘philoSophical romance' captures the movement

4]
from myth to philosophising. Yet it still does not suggest the mystical element which

according to ibn Tufayl himself, 1s the ultimate goal of the risalah. 1t 1s a definition that

has been commonly used by the cr_ihcs of the nsalah.

1

307 gee E. Cassirer, An Essay on Man {New Haven: Yale Univ. Press, 1944). Casstrer
considers the "symbolic form” of myth and religion to be directly related to a series
-of the other symbolic forms of language, history, art and science. He sees the
movement between the different symbolic forms He®states. “In the development of
human culture we cannot fix a point where myth ends or religion begins, In the
whole course of its history, religion remains indissolubly connected and penctrated
with mythical elements” (p. 87). -

808 ge¢ also M. Eliade, Myth and Reality (New York: Harper & Row, 1975)

.o o
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. We have also come across -various other references to the risalah within the
(, Spanish tradition. Cruz Hernandez39% has undertaken some relevant studies ‘on Ibn
Tufayl. There is also the thesis pointed out by Menendez y Pelayo and further
. . _ ~

elaborated by Emilio Garcia Gomez that Ibn Tufayl's Hayy 1bn Yaqzan shares with other

310

works such as. the Spanish writer, Balthasar Gracian’'s (d. 1658) El-Criticon, a
- ‘)

a

S
common Arabic version of the tales that surrounded the figure of Alexander, who was

popularly alluded to as “Dhi aI-Qarnayn”.311

-

It is possible that when Ibn Tufayl alluded to "our ancestors” with reference tothe
story of Hayy ibn'Yaq:f:ai:n; he had in mind one of the tales that surrounded the figure of
Alexander. Garcia Gémez has made’a cdmparative study of”the Arabic tale @ntitled
-Hlkéyat Dhi %I-Oarnayn Abi Marathib al-Himyari wa qissat al-sanam, Malik wa bintihi.

which may have been the common source of lbn Tufayl’s risalah and Balthasar

A

(' Gracian’s El Criticon. This source also shares some common details with the
Hermetistic version which appears to have been Ibn Sina’s ‘'source for his Salaman wa
Absal. One wonders if ibn '_mfayl was familiar with the Hermetistic version which was

transiated into Arabic by Hunayn ibn Ishaq or whether his source for the analogous

details was Ibn Sina'’s tale summarized by Ibn Tufayl.

309 Cruz Hernandez, La Filosofia Arabe, (Madrid: Revista de Occidente, 1963), 229-250;

idem. Historia de la filosofia Espanola, (Madrid: Associon Espanola, 1957), |,
369-418; 1dem. Historia del Pensanuiento en al-Andalus (Madrid: Bibliotheca de
Cultura Andaluza, 1985).

D [

310w, M. watt, "Iskandar,” £/,° 1969, IV, p. 127.

3N Garcia Gomez, "Un Cuento arabe, pp. 1-67, 241-269. Cf. Gauthier, Hayy,
pp.vii-xiii. A. Pastor, The Idea of Robinson Crusoe, pp. 126-144. Pastor also gives
B us a summary of the early,Arabic tale (pp. 132-144) which is said to be the source
(: 4 of El Criticon. and Ibn Tufayl’s risalah. Cf. A.H.Habibi, Nigahi bih Salaman o0
- Absal-i Jami (Kabul: Anjuman-i-Jami, 1964), pp. 16-18.
N .
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If we really wish to ascribe "sources” for the tale used ‘by lbn Tufayl, we need to
look at:

|3

1. The Hermetistic version of the tale which had bgen translated into Arabic by

° Hunayn ibn Ishagq.

e r
> 2. The Avicennan version of Salaman and Absal, which Is available i the
summary made of it by Nasir al-DTn“’Tﬁsr. i
3. The Arabic tale which has been studied by Garcla Gomez In relation to the

risalah. .7

"The first two tales have been related to'lbn Tufayl’s risalah In the first place due to

the allusion in the Prologue of the risalah, that the names of the dramatis personae had
9

a

been origi'nally used by Ibn Sind. We find some analogies between lb:b‘Tufayl’s risalah

and trg Avicennan Salaman and Absal such as the manner in which Ibn Tufayl's Hayy
. 1 4 Q-‘ . .

and lbn Sina’s Absal were rescued by an animal, but as we have Indicated earlier, such

similarities are common to a body of literature rather than these two specific tales.

s
AN

-

Garcia Gémez wished to s‘hc;w how the common source of both the Criticon and
Hayy ibn Yaqzan is the Arabic tale referred to above, which he had first discovered In

the £scurial Collection.312 His study aimed to refute the statement made by Gauthier

o

that the first part of £l Criticon was a clear imitation of Ibn Tufayl's Hayy 1bn Yaqgan, by

E)

indicating that the actual source of Hayy ibn Yaqzan and EI Criticon was this Arabic

tale.313 To this end, he draws the analogies between these two stories such as a) the_

i

island which is centrally situated and which is alluded to as Arin and Sarandip in the

- I:I/kéyat. b) The abandonment of the childYn similar cirumstahce§ in both the tales, c)

The rescue of the child by a gazelle who ha‘d lost her kid. d) The rational discoverias by

n
312 Glarcia Gémez, "Un cuento arabe,”p. 3.

op

o

313 Gauthier, Ibn Thofail, p. 52.

o

.
-] i "
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-such details are not uncommon to gerieral epic narratives.
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El

the_protagonist of the world that surrounded him and his-uniqueness. ve) His imitation
of animals. f) The Wazir teaches the Prince how to speak. .g) The fortituous
circumstances which resulted in a return to the original island.. h) The mission of the
Wazir and the Prince to teach the inhabitants the truths of reﬁgion is a succesé but

l:iayyo and Absal are unable to reveal the f_vaqiqah to the massés. i) The prodigal child

being forgiven by her father in the Hikayah- detalils which are not there in lbn ,'!'ufayl's

risalan. 314

i

However, there are many differences between these two tales which we refer to

briefly élnce these do not form the main purpose of our study. Firstly, the narration is a

story within a story i.e. it'is narrated to the king (.. Dhi al-Qarnayn) by a monk (rahib).
The story doés not contain a detailed e;<position of its t;ero's gorowth, rleither does it
follow the rational exposé used by Ibn-Tufayl in the greater part of his risalah. There is
no mysticﬂ;be}ience, no quest for the vision of the One and so forth. Even the focus
of\parallel incidents in the two tales are reversed; such as the encounter between the

Prince and the Wazir. The prince flees out of fear and is pursued by the Wazir. In lbn

'_rufayl, it is Hayy who pursues Absal. The element of fear does not exist on his bart;‘
ol .

L

Hayy feels that Absal is one of those high'er beings who had attained the vision of the
Truth and he wighed to know him better. Yet lbn Tufayl may have been familiar_with

this tale since some of the Hetails of the .story’ of Hayy do coincide with the Hikayah but
~

A}

] ¢
Figure 10 illustrates how many such elements are considered to be common in the
creation of an epic. Some of the details of the Hikayah whic/h/are absent in ibn Tufayl's
risdlah are. the confrontation between the animals and the Hero, the presence of the

serpent and the dragon and other quasimythical figures and incidents. Moreover, what

- .

314 Goémez includes an edition of thé Arabic tale in his study, "Un cuento arabe,” pp.
265-269. .
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()vc:r agarnst this "natural” Imog:.nph\ W G e, 1o g
, B aronic guxtaposmon, the hie-cycde o the epac bevo, Pareh oy '
convenience I propove that we conflate the analvses of | G vou
Hahn® Lord Raglan® Jan de Viies™ R Jabobson and M
Seeftel® and Binally, moa tather difteren catepony, Josph
Campbell?* As opposed 10 the Solomon Grundy patten of
anh, b.|plim|,'m.nn.lp,v. stckness, death, and bunad the by
o { lour of these dasplay, dc.spm: considerable vavtians oy detal,
the following structure: ‘ ;.
1 Mother a 1oyal sigin (pronges) (HR W P2
2 Father a goed (Qoveggnes, kg, pew 3¢ e 0
wather, wmal) (HL.RV.P D)
Amecedenn 3 Eatiaodimaty, miraculous concegtiug (R
andd Birth 4. Marvellons buth (born by Cacsatian, egitnnae)
(HV.JPT)
- 5 Aucmpt an he at banh (Ry
L. 6 Reattion o natie to marve Bous birth th
" 7. Sigua of s ascendandy (rophenc discouser
N (H.LP §) ’
8 Life threatened tabandaned, sprnted) away)
i (HRYV)
Infancy 9. Reated by toser-parens (anmals, shepherds,
atdd Youth mythological bemgs) in o distan landd (1R,
o HL Fangh teading, writing, ocoult soences ()
i Pl Mandests speaad properiies (high spmmf
thought to be mad) (HLV.P 11-15)
|12, Nothing on his childhond (RP
13 Depastuse for a distant bad (11,R P 62,70 .
4 e M Prepastions for stiagpl (superiaturgd help, nab-
:::('I'“kh - sy equpinent) (V)1 71 8y -
Vidiory o Steugple with enciny tdiagon, monss, bung
. (V.L.Io2-n)
' ) 16, Videry (LR V. LP 10K.9)
17 Frovnpham “.':"“ AR % YN L BT
I Marnage (R VP U0
. ¢ Retnn 1 SEass poscentns 0 hon tfrees mother. bl
younger brother) (VP 10wy '
20, Becnmen kg (J1,R) o v
L 2L Founds dities, miakes Laws (HLR)
Figure 10: Extract from "The Search for th% ?rigkly “Plant,”. by .
.t Blenkinsopp in Structurahsm: An Interdisciphnary Study, ed. S. -
Wittig (Pittsburg, Penn.: The Pickwick Presg. 1975}, p 67.

-

.is of relevance to Ibn Tufayl's use 1S not the myth itself, but the use of the myth to

convey those elements which dre common to religion, philosophy and myth,
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Hayy i1bn Yaqzan has also been referred to as a "philosophical allegory or an

“allegorical prose-poem".316 As a literary mode, the allegory has remained an

unresolved issue In theoretical criticism. The allegory is often viewed in a pejorative

a

sense as

Wooden barren, ineffective or ugly... It is a statement which expresses
the furthest reaching truths about 9urse|ves and the worid ... in a
lopsided, referential, indirect mode.S
On the other hand, the term allegoria has its own 'noble’ history. It has been

considered as a form which expresses higher realities which may be understood only

through the tale.318 In order to highlight the importance of this notion, an allusion to -

the "allegorical sensey of Scripture iwedieval History, and the problem of ta'wil as
used by Muslim theologians and philosophers, will have to suffice here.319 Hayy ibn
Yagzan may be considered an allegory to the extent that thére is some sort of

"typification’ in it, but if one were to understand the allegory as being an artificial
- @

w

3157, 4. de Boer, "ibn Tufail,” ERE, 1961, lIl, p. 72.
.
316 4, Pastor, The Idea of Robinson Crusoe, p. 121. “

317 Paul de Man, "Pascal’s Allegory'of Representatio?{," in Allegory and Représentatlon,
ed. S. J. Greenblatt (Baltimore: John Hopkins UmverS|ty Press, 1981), p. 2.

318 Plato used the allegorical tale for the purpose of education. The Greeks and
.consequently, Islamic philosophers from al-Farabi to Ibn Rushd advocated the
necessity of addressing the different strata of society in a manner befitting H’lelr
understanding Although Plato ridicules 'tales’ such as those of Homer as the®
propagation of ‘falsity’, he himself uses various ’tales’ in order to convey
metaphysical reahties It is this distinction which separates the two aspects of the
"tale’ that has to be taken into consideration while defining the nsalah as an
allegory. Piato’s parable on the cave shares some similanties with Hayy 1bn
Yagzan. In this sense, the nsalah might be considered an allegory but
unfortunately nfost critics of the rnisdlah do not clanfy what they mean when they
refer to the nsalah as an allegory and consequently, convey the notion that it is an
allegory, since its characters adhere to unreal typification. See also Irmgard
Chiistiansen, Die Technik der allegorischen Auslegungsswissenschaft ber Philon von
Alexandrien (Tubingen: Mohr, 1969). This i1s a bnilhant study of the allegory, in the
context of its ‘'noble’ history, with spegial reference to Philo.

- 3193 paret, "Ta'wil,” E/, IV, p. 704. Corbin, Avicenna, pp 28-34, 50, 162, 260.

A .
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personification of purely abstract principles, then we would do little justice to the
risalah by referring to it'merely as an allegory. in terms of the modern distinction
E)etweeﬁ "allegory” and I"symbol",320 the term "symbo!” would be iilore appropriate.

Maijid Fakhry_‘also refers to Hayy ibn Yaqzan as a;n allegorical novel and a
philosophical allegory.321 The question has been addressed by other crlmcs such as
de Boer vwho put forth various reasons why lbn '_rufayl needed to use the ‘allegorical
story’ to enunciate philosophical issues. However, according to IBn Tutayl ‘hlmself. the

reas?)n why he uses.the 'tale is precisely because it is more direct and experiential and

.not merely theoretical. While referring to the encounter between Salaman and Hayy,

Fakhry adds:

1

This adept Salaman of the outward and literal, however, was not"véry
dispoggg to listen to the mystical and allegorical disquisitions of
Hayy. .

Our interpretation of the textual section referred to by Fakhry would be that Salaman
was unable to understand the message that Hayy wishes to convey precisely becausé

S)
Hayy does not convey it In the allegorical mode that was used in the traditional religion

-- not due to its nafrow message, but due to the necessity of reaching a variegated
populace. It would be difficult to deny the "allegorical” elements irtthe risalah but what

is essential to our understanding of lbn Tufayl is his use of the allegory. According to

320 "Allégorie @ un sens presque toujours pé]orat?f: on signale fa "froideur”, la

pauvreté, la fadeur des allégories. C’est que les élément qui forment I'allégorie
n'ont pas d‘intérét propre, nl méme souvent de signification quelconque, en dehors
du rdle qui leur est intentionnellement attribué. Elles sont nécessairemend
artificielles et presque tourjours compligées. - Au contraire, le symbole pewt étre
vivant, évocateur, parce que I'image y a un intéret propre; elle vaut par elle-méme
en méme temps que parce qu'elle suggére; quelque chose des sentiments gu'évellle
le symbole enrichit, donc V'idée symbolisée.” (Th. de Laguna). Cited by André
Lalande, Vocabulaire techmque et critique de la philosophié, s.v. "Allégorie,” 37-38

{321 M. Fakhry, A History of Islamic Philosophy, (2nd. ed; New York: Columbia Univ.
Press, 1983), pp. 264-265. n

322 114, pp. 268-270.
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Ibri Tutayl, it is the, "outward” which is in reality "allegorical” and not the batin which
Hayy experiences. Hence, it is not Hayy's "dis&uisitions" that are "allegorical”; on the
] , . :

contrary, Salaman’s "rules” are"”allegoricaln” in the true sense, because they disguise the\

Truth (experienced. by I:Iayy'directly) in images. Such a confrontation between the zahir

<

and the batin may also be perceived in the exchange between Hayy and Absél which

has been clearly elucidated by Gauthier:

C’est seulement aprés que notre solitaire est parvenu de lui-méme a cette
connalssance intégrale, d’abord discursive, puis fondue en une
indivisible unité par lillumination de lintuition extatique, c’est alors
seulement, qu’'Agal survient pour lui faire connaitre non pas la moindre
vérité nouvelle, mais uniquement des symboles imaginatifs de certaines
hautes vérités: philosophiques, symboles appropriés a la faiblesse
d'esprit du vulgaire, et dont l'ensemble cowstitue proprement, avec
certaines dispositions légales et certains détails rituels, qui ne sont point
des vénités des ordres, la religion prophétique. Ce n'est pas Acal qui
vient éclairer: c'est Hayy qui donne a Agal la glef philosophique,
I'interprétation, adéquate, de ces symboles religieux obscurs, dont les
théologiens ne savent proposer que des interprétations dalectigues,
divergentes et plus ou moins erronées. Hayy, en effet, expose le premier
a Acal sa science, sa philosophie, sa mystique; et Acgal 's'avoue a
lui-méme "que’toutes les traditions de sa Loi religieuse relatives a-Dieu, a
ses anges, a ses livres, a ses envoyés, au jour dernier, & son paradis et
au feu de son enfer, ng %ont que des symboles de ce qu’avait.apergu a
nu Hayy ben Yaqdhan.32 . -

“«

’

Ibn Tufayl wishes to unveil, through the risdlah, the secret that shrouds the
appreheﬁsion of the Reality and the only way this could be expressed 1s through the
tale of Hayy, Absal and Salaman, which would point out the path tRat.can only be

traversed by each mdlvfdual through his own experiences.

if Hayy had couched his ‘message’ in the allegorical mode, then his message would
’

" have been similar to the message of the revealed religion and may have been

understood by the people, in varying degrees\ The presentation of this problem is

wrought with irony. lbn Tufayl himself does not aliow his protagonist to use the similie

323 Gauthier, Hayy ben Yaqdhéan, p. xviii.
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or theu allegory to express the experience of the Reality to the masses. Yet the symbolic
mgtaphor'is used by I~_1ayy, albeit as the author-narrator. to express Pjayy’s mystical
experience and lbn Tufayl himselaf needs to use the 'mode’ of the 'story’, possibly to

protect himself from any serious allegations of heresy.

<

v 4

One might examine whether Hayy 1bn Yaqzan may be considered as an allegory in

the sense that the tale is thg only way In which somgthlng of the dlvlne could be

understood by mortals. Hgnce, the allegory would no longer be considered ‘fiction’ in
its etymological sense of the 'false’. Hayy ibn Yaqzan may more easily be understood as
an aille,éory in this sense‘shorn of its negatiye’connotatidps as ‘didactic literature* or a
'false artificial form." Hayy, Salaman and Absal are -allsd ‘real’ characters (note: not real
people). They are ‘superhuman’ but they share with ‘'normal’ human beings not only the
characteristic of 'humanness’ but the ‘essence’ of humanity - th'ey are the stuff that lite

is made of.

]

. -
v

_ The definition of the risalah as a 'philosophica reatisatiends to ignore the literary

e —

. .‘“\~~. -
element of the story in the book: it sees the story as merely as a garment (or a-shioud!),

for the philosophical content. It is a rigid definition which allows no scope for the
'imaginative; element and which raises questions as to why lbn Tufayl needed to use

the ‘genre’ if he could have conveyed the matter within the scope pta ’treatlge’.

Hayy 1bn Yaqzan is closely related to the ‘treatise’ in that it is "a systematic
presentation of ideas”, but these ideas are developed within the frar_nework of a story,
which has its own relevance and which is an integral part of the risalah. By calling
Hayy 1bn Yaqzan a philosophical treatise, one would bg reducing literature to theory. In’

Hayy 1bn, Yaq._zén, the characters are not subbordinated to the ‘author’s thesis - they are

. :

¥




, 324 o IP. Merlan, Monopsychism, pp. 53-55.
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interesting in themseives and are not mere nlarionettes controlled by strings. The
manner in which lbn Tufayl deals with the relevant issues may point to an unconscigus
propaganda regarding these Issues but it does not reveal the specific design of the
writer of a philosophicat-treatise. What makes a work of art immortal is not the specific

doctrine (which generally is not original) held by its author, but the whole quality and

- texture of thought and imagination that goes into it. This is certainly true of Hayy ibn

"Yagzan. Hence, both the form and the content of the risdlah are important and cannot

be radically separated.

.

HoWever, there are certain 'aspects of Ibn Tufayl's work which tend towards what
one might call “rational mysticism” of which ibn Tufayl may be considered a chief

exonent. According to the thesis presented by P. Merlan, even the works of Ibn Rushd

e

are not divorced of the mystical element and may be perceived in the light of rational

324

x

mysticism onse precedents may be traced back to the neo-Anstotelian concepts i.e,

the sources &f the philosophy of Plotinus.

©

. The fact that lbn Tufayl does not use the treatise as a mode of expression points to

\
]

.s!everal things: He may have used the genre of the 'tale’ to express views which he

an

could not have expressed in the ‘factuai' form - hence the Iiteréry form would be a
process of dissemination of the philosophical message that it contained. This,
however, "does not entail his readers (or criticsl) to consider it as a philosophical
treatise. One may mo}e accurately note tr‘lat his younger contemporary -used the
philosophical treatise to tackle some of the issues which lbn Tufayl addresses in Hai/y
1bn Yaqgén. Since Ibn Tufayl 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

p}arg and parcel of the author's presentation.

-
-
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v

Hence, we have dealt wish the-issue of definition~by comparing the risalah with
other narratives as well as by examining it as a myth and allagory. In terms of its
components, the risdlah belongs both to the literary and philosophical realm as we

shall examine below.

44 The structure and the division of the book

®

. The idea that the structure and division of the book Is important, has gained adherents

in both the camps - literary and philésophical. Its logicaldstructure has c}eated an
intergst in its philosophical themes which address a problem that Is considered to be

one of the major issues in the Islamic world i.e. the reconciliation of religion and

philosophy; this also re_ﬂects a relevant issue in the political milieu of Ibn Tufayl's time.

]
’ ;Y

Viewed in the literary mode, the book reveals a structure which is geared to a

‘well-defined composition. Beside contnibuting to the structure, the division of Hayy's

development into seven stages forms the skeleton upon which the various lncldénts In
his life are built up to form a whole. The movement from one stag;e to the other endows
the book with a harmony, as in a musical piece. There 1s an upward movement from
one stage to the other till ?t reaches a crescendo and then there is the falling movement,
a device to release the tension. Within these seven cycles, there are four definite stages
- like four quartets: Hayy’s C.hllddhOOd which lasts till he is seven years old; h_ls youth
(the inquisitive enquiring mind) - till he is twentyone years oldpthe metaphysical quest
which begihs when he is twentyone years old and culminates with his mysticdl

4325

perfection when he is fifty years ol and his encounter with Absal and Society.

325 After the seven septenaties, Ibn Tufayl gives his mifstic an additional year before he
attains the "Vision"; whereas each seven year period generally indicated the
completion of a particular phase of "learning” by Hayy, 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’ which
changes or further develops the direction of the action. Hence, when l:layy is seven
years old, he covérs himself up with the feathers ;)f an eagle. This distlnguishes‘» him
from the other animals around and marks the end of his imitation of the animails

around him. There is also a psychological and philosophical anthropology implicit in

these phases. Hence, there is an overall physical, mental and spiritual development.
("1

The divisions in the book follow the classical pattern in a dramatic medium -~
exposition: Spontaneous Generation; crisis: the Death of the gazelle and discoverx‘of
t;\e spcl'rlt; climax: the Mystical Experience and anti-climax: the fai;ure to affect society
and the return to the island. This iﬁdicgtes that the literary mode is not just used as a
method of dissemination - it has meaning in itself and must also be appreciated Yor

art's sake. The work as a whole consists of three component parts - the Prologue, the

Story and the Epilogue.

Hayy’s mystical qua philosophical 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 fo the IiteraryWosophlcal approach.
As a literary work, Hayy ibn Yaqzan has a definite structure which is enhanced by its
subdivisions: we have a preliminary Introduction, which_is quite like the Prologue of a

dramatic piece in which the author or the chorus introduce the purpose of the bo.ok.sz6

. Howevaer, there exist certain differences between the form and content of the Prologue

that Hayy gains the true knowledge of the "Essence” through his own experience
One wonders why lbn Tufayl marks Hayy's experience by the 49 plus 1 year - is it to
anticipate the movement from one completed mode of knowledge i.e. the mystical
experience towards a new and different exposure to society? Ibn Tufayl is
however, silent about this departure from the narmal structure that he undertakes
in his risalanh. . .

326 The division of the work has been briefly examined above in comparison to other
tates. .

-
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and the main body of the risalah which suggest that the Prologus might have been a
later addition to the text.327 The division of Hayy's physical énd mental journey s
eq:lealent to the path of the myétlcs towards the Vision c;f the Divine and is closely

aligned to the sufi path.

45 Character types

N~
’

The characters in this risdlah do represent types which are to some extent, parallel to
the later C‘omedy of humour characters in English Drama, who are typified according to
the prevalent humour in .their biological make-up. Yet they are not the 'flat’ characters
generally éssoc:ated with the '‘Comedy of Hijmours' allegory. ibn Tufayl certainly

intended to get across a message and he used his characters for such a purpose but

he steers clear from the moralistic overtones which are embodied in such allegories.

Although l_-léyy ibn Yaqgén cannot be considered an allegory'!n ‘the' pejorative
sense, there is uhdoubtedly some sort of typrf@aﬁon as far as the dramatis personae are
concer.ned. lbn ]’ufayl uses several methods to produce certain charapteristic ideals in
the mind of the reader which we will study In this section. These methods lend

themselves not oniy to a general-litera§y interpretation but also reveal the dextrous skill

£ -

‘of their author in moulding his materialto fit various requirements. We. have examined

- the 'typification’ in the risalah in the dlffergnt contexts in which it has been utilized.

1.° as a mode of allegorization;
2. in comparison with the existent 'types’ in Ibn Sina.
3. as representative character types.

2 hd .

-0

327; See above no. 122,

- T
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‘ 4, as re.presentation of ’\;vorkln;_; models’ thét existed in the society of tbn Tufayl'é
( ' ~ time and so forth. ]
. ’ R Hayy s:g. representative of mankind. ) )
. 6. Hayy used as the spoke_smagj for Ibn Tufa‘yl’s scientific frame of mind.

The symbolic figurization Is self—evidenti Hayy represents something more than
I}lmself. By the very virtue of his birth, he is set aqact from the rest of mankind and A
represents 4rom the very beginning, the poteptlal for perfection. Yet, he is
0 repreéentatiye of mankind\at its best. Again, his birth as a human being apart from any

awareness of the human race endows him with the role of the'primo"rdial man - this role

a -

is extended through his self-discoveries. His role in the discovery of fire make him a

represenntative of the ‘tirst man. 1t also brings about a confrontation of the relations

b B
between the mystical and practical elements in man; it is not really Promethean since

-

( Prometheus also represents individualism328 and the role of man as Man against God
. .9
whereas Hayy represents man as the 'image’ of God -- the Insan al-Kami and the

* submersion of thé self. ‘ . " 8

»

. " Every event in Hayy's 'normal’ lfe aids’in the consummation of the Divine: His
. NG
discovery of fire may not be considered Prometheé?\»si cé Hayy does not steal the "fire”.

‘yVhi_le the whole risalah might have represented to sdme the Renaissance ldeal of Man

o

as Man, it appears to us that all signs of individualism are subrﬁérged within a "divine

plan”"which assists itself all the more strongly, outside the aid of a "messeﬁger”, On

o

the other hand, }:iayy’s role and his discovery of fire'may equate him with Prometheus

as embodied in Hermetistic gnosis, where the Promethean element r fesents the

G

-

* !

328 gyeh a view of Prometheus In the spirit of the Renaissance/is exemplified in the

. Englisn Romantic poet, P. B. Shelley's (d. 1822) lyricgl drama, Prometheus

( Unbound, where he modifies the Greek legend to exemplify the liberation of the soul
” - of man from the bonds of tyranny th&t bind it in the name of God.

19
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individual soul which does not bow to -collective rule.329 H;nce. Prometheus Is ther
. Man of light whose fetters represent the terrestrial Adam.330 This a‘spect also concurs
with the role that Hayy plays in the risalah, being the “rpceptacle of light and
symbolising the soul of terrés:trial man. Undoubtedly; Hayy may be associated-with the

Insan al-Kamul -- 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 seen
~ as representing a "culture hero” who hastens the pace of progress; he does notobrlng

fire to men, but discovers it for himself. Hence, lbn Toutayl° speaks more like an
- Pl o ¢ )
anthropologist putting his theory of the invention of human culture in the form of a

romance using @ my#os, but not creating -a mythos/drama in the sense of an archaic

s

poet. s

.
° )

Even in a world that is marked, by a balance, Hayy is-distinct from the anlmals'

around him.i His psychological development as a being apart from the other animails,

physical differences and the use of his hands as supenor to the fore-limbs makes Hayy

o a 'higher’ animal. However, Ibn Tufayl is not really concerned with Blological evolution.
Hayy is human from the beginning and éven the notion of Hayy's spon'taneous
generation corresponds with the actual deveiopme.mt of the foetus in the womb. The
~embhasis is rather on the "cultural’ evolution of man There is also the emphasis tnat
man, whether he is born in a% isolated or popuiated land, is a being apart from other

« animals. Yet, Hayy's birth under the favourable climate of the iland puts foward the

cause for nature over nurture. Hayy, in his self-education, is more "cultured’ and

-

F ) "noble” than the masses of Salfimgn’s 1sland who are “no better than animals” due to

their greed and corruption.331 i -

329 Corbin, Avicenna, p. 19

330 Ibwd., pp. 232-233. See also the gnostic Adamic myth in ear!y lsma msm which has
¥ . been discussed by H. Halm, pp. 87, 104-109. - ) .y o

' o7 -
- ) \) ?
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The question ndw remains as to how lbn Tufayl uses his characters to réﬂect the

muslim ‘ideal’. By assigning specified roles to his characters, Ibn Tufgyl relives the

~

dlffgzent stages of the ‘'way’ of the mystic to the divine. Each cha;acter represents a

stage as well_as the culminatjon of a particular ‘state’. Hence, Ibn Tufayl uses his ‘

characters as a ’'thin veil’ to guide aspirants on the path. We think that Ibn '_rufayl
created his characters in such a way that they would represent the different levels of

such a religlous experience: ie. the three-fold way of shari‘ah, tarigah and -haqiqah.

T9his threefold way has been described as a reflection of the meaning of ta§awwuf in-

accordance with the shari‘ah the Muslimolaw, the tariqah the Mystical path, and the
hagiqah, the Trut_h.332 lbn Tufayl gives afy’added dimension to its meaning through the

characters of the risalah.333 , ‘

v

Y N d
Salaman is an extreme representative of the shar7‘ah - unable and unwilling to look

beyofid the letter of the law for fear that he may be semehow tempted aw;y from the
[ . R

path which leads to God. Absal is representative of tariqah i.e. the path itself, He is

N )
aware of the law and is able to interpret it in such a manner that it adheres to his.

mystical yearnings - he ig nevertheless bound to symbols (majaz) and needs to interpret.

the Ietter of the law in order to perceive Its spirit. Absal is representat:ve of muslim

mysticism ot sifism. In a sense, Absal the coincidentia opposn‘o/ between Hayy and

Salaman. *. P

N
v 9

331 GM:163; LGAR: 151-152. -

332 See al-Sarradj, Kitab al-luma’, pp. 27-28.

333 See also A. Schimmel, The Mystical Dzmensrons of Islam (Chapel Hill: Umv of

Carolina Press, 1975), pp. 98-99.° Schlmmel elucidates the use of this threefold

way In sifi liter ature. o




135

Hayy is representative of the hagigah - the stage where all paitadoxes and
- N

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 perennial truths which transcend )

a

religion, caste or creed. Ibn Tufayl's\characters also play different roles at different

?

stages of the book thus avoiding a static representation. The ideal that Ibn Tutayl Is
somehow esbousing is a cross between Hayy and Absal. Hayy, in himself, represents
something that i&distant and not possible for most human beings. AI;hough he Is not
/

divine -- Ibn'Tufayl does not endow him with suprahuman characteristics -- Hayy Is tho
product of fortituous chance or a divine plan, whose odds are rare. Eve‘n the
circumstances surrounding his birth are used for a double-face'ted purpese; a) In order
tq allow lbn ‘_rufayl to express his scientific views; b) In order to emphasize the perfect
balance of elements and humours which alone could allow such an occurence. Even
while promulgating the theory on ’spontaneous generation’, ibn Tufayl Intorms his
reader;e, that such an event could take place in the most ideal circumsténces only over
a long period of tirpe.

- @

4.6 Major issues of a literary nature

As wen have examined earlier, the reaction to the risalah in the¥west has been an
ongoing process since it was translated int9 Latin _iq the 17th cénlury. What made the
risalah so attractive to Western readers?! We think that the answéj lies in the "literary
themes” that the ri.sélah evokes, which in themselves, have played an 1rnp6rtant role in
the shap}hg of v«;estern society. We bneffy examine i;lese ’westem”themes;and sea how
they relate to a work which is ‘eastern’ in nature.

The Philosophus Autodfactus was the élarting point of this dlalogu‘e. TheA
7/ - .

"Self-taught Philosopher” confirmed a theme, that was gain'ing a strqoﬁgholg in the

~

A
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westérn world whose pivot was moving from God to Man. Whether Hayy ibn Yaqzan
. [ 3

was conceived in this way by its author is questionable but it was certainly“amenable to

such an interpretation.

Another theme that the risdlah evoked wag of a mystical nature-and sparked a
dialogue and minor controversy inghe England of the late 17t‘h and early 18th century.
'Thls was the perlod when the Quaker Movement was just being established. The
“Children of G_gd/ rejected all moﬁes of ritualizat}on and believed in the ”Lig;\t".334 One
of their strong adherents and leaders was George Keith, who was the first translator of
the rls;ilah into Eri;gli"sh. Keith perceived in the risalah, the mode by which man) not
merely- by the Philosopher's Reason but through the light of n:ature, could achie‘ave
knowiedge of God. The Enystical aspect of the work and its unor)thodox message also

broughf farth praise from Leibnitz.335

o

However, the emphasis on the "unorthodox” modes of géining k‘nowlé"dge of the

Di\}lne were considered to be” dangerous to the Christian faith and representative of

__ 'enthusiastik notions": this was the reaction of S. Ockley who added an appendix to

his translation of the risalah (1709) which indicated that some of the theories
expounded by the author (i.e. Ibn Tufayl) had to be taken .cautiously and should not be

interpreted in accordance with the views of the Quakers or Christianity.

. , P

J~«334 Qne can also see what Ibn Tufayl had in common with "Adolf Von Harnack

(1851-1930), a German‘Churcﬁ_Historian whose works reflect the "essence of

Christianity” and call for an "“undogmatic”, “perennial” and "cultural” approach to

religion.  The gospel that Harnack advocated "requires no metaphysical

fboundétions, no articulation -in binding dogmas, no elaborate ritual, and no

institutional guarantees.” One can see some similarities in Ibn Tufayl's thought and

Harnack’'s notion of a "timeless humanity’ See also David W. Lotz, "Harnack,” ER,
6, VI, pp. 198-199.

335 S G. Sarton, Introduction to the History of Scrence (Baltimore: Williams & Wilkens,
1923,1948), 11, 286. '
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The next theme which we discuss here is the "RC" theme - a theme which is

constantly alluded to in the recent scholarship of the risalah. One might quéstlon :

- Why "Robinson Crusoe”? Can one really equateNCrusoe to Hayy anymore than one can

to the Quakers? Why was the Crusoe theme considered to be msptred by the risalah?
lté adherents note that Daniel Defoe (d. 1731) wrote his book In 1719, a few years afte
the tirst Latin (1671) and English (1674) translationé of the risalah had been published -
hence, he could have been inspired by lbn Tufayl's presentation of Hayy, alone in his
island. Yet, even if Defoe was familiar \yith the Latin version, he does not really
continue on the same lines as Ibn.Tufayl. His hero is a ‘grewn’ rational man 91 the
world, who copes with the situation of findiﬁg himself in a deserted island.
Undoubtedly, Defoe’s RC also has its message, is critical of society and aims to present
the view that some correction was required This ;s the extent to which any comparison
of the two works might reach; further comparisops could only result n a farcicial state
of superficial similaritres. However, thje ideéa of P‘{C does not end ge're. What makes the
theme of RC attractjve to the critics of the nisalah was the growing interest in themes of *
the hero of the narrative and the stronger footholds that the ‘novel’ was establishing
around this time. This ‘'was the,\pe'riod when the English novel was. being definitely
establiéﬁa’d as a 'genre’; when a .new genre of the .'picareque’ hero was gélning
popularity in the works of D. Defoe, Jonathan Swift and Joseph Conr?d Ihe fact that
the risalah was published in England just before the advent of such novels, which
begins with Defoe, has tempted people to- see in the riéélah, an early precursor of the
Robinson Crusoe theme.

_ This theme is also linked to the theme of the Romantic Idéal and the Noble Savage.

Once again, the risalah may be seen as an early precedent of these themes that gained

a stronghold in the works of Rousseau and the Romantic Poets who were influenced by

¢
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the Frenc\ﬂfévolution. The basic poiﬁt associated with the Noble Savage was the idea
of "primitive simplicity’, also canonized in European literature in fe bon négre who
embodied all the attributes that rﬁan possessed in the. Paradisal state before the Fall (or
before he was exposed to the revealed religion in the case of Ibn Tufayl): natural

2]
goodness. innocence, physical beauty and freedom from the wickedness of

-

-

"civilization”.336 1n ‘Ibn Tufayl, the case presented is the same qualitatively but the
emphasis Is, quite naturally, related to the cultural, religious, eastern milieu of Islam.337
For example, this natural goodness and innocence in Hayy is presented through the
mystical notion of fitrah which is the natural d|s«§ntlon of the soul towards the
spirltual 338 This idea Is very important to the understanding of the risalah. 339

The use of the Utopian ideal is another instance of a l‘iterar'y themg. which merges
on the philosophical. The desc:lfiption of l-_iayy’s bi(th and the favourable climate in a
island which seems to be a world by itself, evoke the description of the Utopian
Paradise, where thére is no sin, no shame, no predatory animals etc. Hayy is aware
that his nakedness is a differentiating weakness between him and the animals and
hence, he covers up but the themes of sin and shame do not enter here.
" This theme of native innocenc;e is related to the creation of a Utopian/Paridisal

State. The elements in ﬂayy’s island that evoke a paradise are undeniablebut one has

to be more cautious to read in lbn Tufayl, the presentation of a Utopian Ideal, whether
a " .-—~\

336 See also C. J. Brauner and 'H. W Burns, Problems in Education Acd Phitosophy
(Englewood Chffs, N.J.: Prentice-Hall, 1965), pp. 135-136."

337 Theoretically, Ibn Tufayl lived in the West i.e. in Spain and and North Africa but In
terms of modern day understanding, Ibn Tufayl lived in a milieu which was 'eastern’
in its nature, o

338 S. H. Nasr, Ideals and Realities of Islam, (Boston: Beacon Press, 1972), pp. 17, 33.
S

339 ggp L. Gauthier, Hayy Ben Yaqdhan, pp. xiii-xvii. L. E. Goodman, /bn Tufayl's 'Hayy
Ibn Yaqz&n. pp. 13 16, 64-65. ,
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_ one relates ;t to More's Utopia, Plato’s Republic or al-Farabi's Vr(tuous City. Neither can
we relate Ibn Tufayl’s risalah to Golding’s Lord of the Flies or George Orwell's Animal
Farm using the premise of a ’thesis/éntlthesls' situation, %The reason for caution Is
based on the final res-ult‘ of Hayy's experiences: the return to solitude. This suggests
that even if lbn '_rufayl is advocating an ldeal State, it Is an individual state; it is the
state of tﬁe soul. Hence, lE)n Tufayl i1s not advocating the radical division frem society,
v;/hich Hayy's return to the island seems to suggest. What ibn Tufayl seems to be
saying is that in order to be attuned to the higher world, the iIndividual must
consciously purify himself of all material and boéHy vices by avolding the excessive
indulgence of these things. The ascetic state perfectly embodies the rejection of any
excesses. Hayy'é encounter with éociety shows him that it is not.the message Itself
which is wrong, the message, necessarily has to be clothed in symbols in order to
réach the masses, but a rigorous fiteralism canﬂonly lead to a lack of understanding of

the message. Hence, Hayy's paradisal state does not actually suggest the Ideal

Commohwealth.

" The literary themes that the risalah evokes, easily mix with the pt;IIos(ophical
content and the confrontation of issues of a religous and social context. What the
risalah confirms is that thes.e issues are of a universal context and are recreated -- with
vanations -- in the minds of writ;rs and phitosopher belonging to ditferent imes and
"difterent worlds. Hence, the labelling of ‘themes’' is only in order to bring them into

focus and in relation to a body of works.

The use of irony by ibn Tufayl is mild and aesthetically sgtisfying Ibn Tutayl shows
a Qreat hiterary 'skill in the use of ‘irony’ which is effective without being obvious and

ornate. There are many instances in the risalah where Ibn Tufayl uses irony He uses it
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in order to emph;size Hgyy's uncorrupt nature and confraé’t it with the‘ general
suspicious attitudes of "civilized" society. We note that when Hayy and Absal first
encounter each other, Absal think§ that he could teach the 'primitive’ Hayy all about
religion; it is when they are able to talk.to each other that Absal realized that Hayy was
a much_ greater "elevated” soul, who had already reached the stage that he r;oped to
achlieve and was striving after. ‘Also the latter part of the text is replete with Qur'anic
passages which are used i;l a ironical way by Ibn T_‘ufayl. ibn Tuféyl describes the' state
of the people who literally adhered to the'word of the Law, in the words of Law itself, as
being no b‘etter than animals. Surely, Ibn Tufayl is being ironical in quoting the Qur'an,
to those v;/ho use it to justify their "material” cravings and- live under a false sense of
virtuosity. What lbn Tufayl is apparently saying is that t‘he Qur’an mi;;ht cater to
material upliftment and organized living, but those who crave for these ;hings are
deeply . admonished, and the same book also speaks of finding a dqeper meaning,
which is discovered by Absal. Hence, one is given the choice of either being ignorant _
of such meaning in the Quran and living "virtuous” albeit superficial lives, or living
deliberately “corrupt” lives, whose consehuences are punishable, or seeking the real

\

and deeper meaning of the religion.

We illustrate another example of Ibn Tufayl’s use of 'irony’ which occurs in the early
part of the text. When Hayy is seven years old, he covers himself up with the wings of
an eagle. Hayy had been conscious of his nakedness, which drew him apart from the
other ?nimals. He had p@tiently awaitedu the growth of antlers, which were & part of the
other deers with whom he lived. lromcally, he wears the wings of the eagle, in order to

be like the other animals but this makes him a fearful sight and consequently, all the

other animals became afraid.of him.and he is able to gain superiority over them.
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The literary felicity of the risalah can also be seen In*thg handling of literary forms,
s t . .

like the metapﬁor. fbn Tufayl uses various analogies in the risdlah such as that of the

Uth streaming from the sun in relation to the receptivity of the spirit by various bodies;

the metaphor of the orator addressing a multitude; the analogy of the blind boy; Hayy's
ascent through the spheres in relation to the reflection of the sun on a mirrorcor on
water. The philosophical content, being presented through the experiences of Hayy

within the mode of the 'tale' also makes it comprehensible to a general public and the

easy, flowing style aids in the understanding of such themes.

4.7 Major issues of philosophical nature

lbn '_Fuféyl himself admits in the Prologue thét the truth may be percelved through
speculative reasoning and/or mystical contemplation. Tt-wis twofold approach to truth Is
perceived as identical in meaning but differing in 'force’. In the tale itself, he utilizes a
th‘reefold app'roach. truth as peréeived by the pdhllosopher/smentist, the mystlc/.?[/fi and
the masses. Ibn Tufayl notes however that there are differences in the experience
between these levels, hence establishing that'the truth as perceived merely through the
wérks of Aristotle, al-Farabi and Ibn Sina’'s Shifa’ remains a half-truth  His younger
contemporary, Ibn Rushd assimilates the doctrine of the two fold tr_uth‘by seeking a

conjunction between religion and philosophy within the precepts of the revealed law

and by distinctly classifying the three sections of society as having their particular

340 ° '

- ?

functiéns and limits.

Man, according to Aristotelian precepts, 1s considered a political animal, but
solitude may also be considered as an jnward asceticism of the soul. It is independent

of the active political state. Hence, such an inward state requires withdrawal from

e

-

340 gee G. F. Hourani, Averroes: on the harmony of religion_and philosphy (London:
Luzac & Co, 1961), pp. 32-35.
d

-
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political activity, whather one lives in an actual political- state, as is the crjls; with Ibn
Bajjah’s Mutawahhid or In Hayy's is!and. lbn Tufayl is moving austep further 'from lbn
Bajjah - what he is saying is that if one cannot live in harmony with oneself and nature
in a political state, where material temptations are hard to resist, then one has to
withdraw. He is not against soclety as such, since Hayy attempts to ‘convey’ the truth
to the people of Salaman’s island. Further, Ibn Tufayl is also saying that philosophy or
mysticism i§ only a method, albeit the best method, to achieve the truth.

.
! -

« lbn Tufayl clearly states that Salaman is hirr;selt a virtuous man, his circie consists

xof"vlrtuous godfearing beings and it is the fear that they m‘ight step out of the boundary

of what is conventionally ‘religious’ and 'lawabiding’ that prevents them from being
6penminded to Hayy. It is also in this sense that religion and philosophy are in
harmony with each other. This harmony or reconciliation does not deny the doctrine of

the twofold truth. Rather\we see it being set down in definitive terms in lb;r“_fufayl,

even before it is establishe a parameter by Ibn Rushd. It is interesting to note that

this idea was picked up from the original Greek/Platonic notions of addressing peaple
according to their capacity to understand ané was tempered by al-Farab? in a muslim

eontext and further developed by Ibn Sind, al-Ghazali, Ibn Tufayl and Ibn Rushd.

The doctrine of the two-fold truth is denied by lbn Béajjah who refuses to canciliate
the role of the philosopher in a corrupt‘society. The Philosophér might exist in the
Perfect City where.there is no need for the physician 6r the jurist. Hence, the question
of a reconciliation is closed.341 tbn Bajjah radically separates the philosépher from the
society in which he _operated. with Ibn *Tufayl, there is a tentative realization that

(poltical?) circumstances might warrant such a withdrawal, whereas Ibn Rushd asserts

the possibility that one might develop within society itself distinct places for the

341 b Bajjah, "The Governance of the Solitary,” p. 122.
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. different modes of perceiving the truth.

1
-

It has been a trend for critics in 18lamic phllosop}ny to label its adherents either as
Aristotelian or Neoplatonic due to its Hellenic origins. Howsever, even with al-Kindi, the
earliest Islamic ph;lospher who presents his views within a definite framework, we find
that the views of both the above-mentioned schools had beeﬁ utilized and transformed
by the Muslim mind to suit its particular purpose. Of course, It Is impossible to clearly’
distinguish between "Aristotelian” @nq "Neoplatonic” since this confusion took place
even before Isilam. However, trends can still be discer'ned: the 1shraqi's are-traditionally
(not just by orientation!) labelled as the "Platonists of Persia” and Ibn Rushd wanted to

‘be a "pure” Aristotelién. ‘
N

I\ntfe last few decades, heated debate has‘occqrred regarding the détlnltlon of
"Islamic /Arabic Philosophy” and the range of such a definition.342 with 1bn Sina, we
can discern, at.times, the intrusion of the Persian mind into t;e Influx of the Arabic
writer. This becomes pronounced with al-Suhrawardf,' who searched for the origins of
philosophy in a Persian heritage. lbn Tufa‘yl was a Muslim of probable-Arab origin
(al-Qaysi) from the Maghrib, who lived in a community whose greater number.swere of
berber origin. The contacts with people of different cultures may have left some mark
in his philosophy. These background details shoald also be taken Into considerationl
when we attempt to classify a-particular thinker as ’Aristotelian’ or ’r;leoplalomc'
especially since Aristotle, Plato and some Neb>-platonic thinkers were confused with
each other, conscic;usly or unconsciously ever. before the faux pas over the Theology of
Aristotle (i.e. Plotinus) occnjrred. In relation tg the critical output on this issue, Ibn
°'_rufay| has been variously classified as an Aristo_tglian or a Neoblatonist, and shows the

. S
influence of both these schools in the risalan. ”

3‘?2 Suminarized by Anawati in Etuded de phljosdphie musulmane, pp. 23-43. -
L3N 4 -
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- human contact, Hayy ‘discovers’ his own system of thought which adheres a great deal

to the classical Hellenistic traditions. It appears that Ibn Tufayl's intention ’is to
advocate the view that philosophy is perennial -Jbe|onging to no particular time,-bound
to no particular school. Ibn Tufayl is aware of the limitations inherent in mere
assimilationﬂof the views of his predecessors. While he aéknowledges them as his
masters, he Is nevertheless aware of the Igcunae in their \/”iews:343 Hence, he sets up
his own worldview whose requisite is "experience’. Within the corpus of tﬁe book, which
is considered a vghicle of "extreme Muslim neo- Platonusm” 344 1pn Tufay! also uses the

methodology and matter of an Aristotie. 345

Another philosophlcal theme which is central t¢ Ibn Tufayl s risdlah is the notion of

"ggsences”.. This has a precedent m the Hellenistic tradmon and may be consndered

©

similar to Plato’s Ideas and Ibn Bajjah’s "spiritual forms.” With reference to this issue of

e

Universals and Ideas, we find that Ibn Tufayl presents an alternative to both Plato and

a

Arigtotle. tbn Tufayl transforms the idea of-"spirnitual forms” as referred to by-bn Bajjah

to the more mystical%f’essences" that Hayy encounters in his experience through the

1

spheres; Hayy also envisages himself as one of these “essences."”

5

<

343 gee Chapter three for a discussion of the Prologue. For a discussion of the
differences between lbn Tutayl and his predecessors, see chapter five of the thesis.

344 Sarton, Introduction to the History of Science; I, 354.

345 See R. C. r%aehner "Our father Anistotle,” in Mémorial Jean de Menasce, ed. Ph.
Gignono and A. Tafazzoli (Louvain: Imprimerie Orientaliste, 1974) p. 92. Zaehner
examines Aristotle’'s method of distinguishing the objectin a manner which is very
similar to Hayy's empirical research in what might be termed as Hayy's ’Anstogehan
phase of growth.

el r

% ‘Within his extremely personal development, ﬁbeing completely estranged from

‘1-\L
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Ibn Tufayl removes Hayy from being categorized by virtus of any comparison since
his very birth and development occur in peculiar cirucumstances wher'eby_there is no
éround far comparison at the same lovel.346 Hence, Hayy's developmem towards and
cul-minatlon in the ideal is unique (wahid). Thisalso suggests the notion that ata given
time, thére can exist only o‘ne Insan al-Kamil which cldsely cbrresponds -v;lth ‘t\ha shi'l
notion” of t’he Iimam; but this notion of singularity also exists with refe;ence to the
ph‘ilosopher-k‘ing/lmém in al-Farabl, as a part of the Platonic aspect of his thou@ht.‘
One might have expected Ibn’ Tufayl ﬂ?o have been Influenced to some extent by these
notions since ° .
1. The very establishment of the Aimohads wés based on the notion ot the Mahdi
as savjor of the Berbers, albelt in a sunni/sifi context which however takes a

radical turn with the official establishmerit of the dynasty.

2. The former proximity of the Fatimids in the neighbouring Maghrib.,

Yet, Ibn Tufayl does not advocate the notion of the Imam as a political leader, or even a

spiritual one, which is made evident by Hayy's failure as a Messiah, In spite of his

¢ .

"charismatic” appeal. WHat is lbn Tufayl trying to ﬁestabﬁsh’? The seemingly obvious
answer is a critique agqinst a society which Is unable and unwilling to understand
Hayy, but there are subtle nuances to Ibn Tufayl's thought which need to be taken into
cons!deraftion if one wishes to discover?what were the diffeorent altefnatives that he
might have had in mind. Ibn :‘!’uflayl's older contemporary, lbn Bajjah addresses this
issue of the role of the philosophér in a society which appargntly f;as no use.of him. ~In

these “unnatural” circumstances, the philosopher has to ljve as a "stranger” In

society.347 Even within, the shi'T context, Hayy could not be considered at par with the

7/

346 gee also Ibn-Bajjah, "The Governance of the Solitary,” p. 129. Ibn Bajjah speaks of
the universal spiritual form of the Mutawapp/d is his capacity to perceive intelligible
ideas. This capacity is only possible in the Mutawahhid. .

347 1bn Bajjah, pp, 127-128.

Ta
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Imam, since the Imam hi;nself gains his credfbility on the doctrine of'na_s_s through his
descer:lt f\rf)m the lineadge of the Prophet Mihammad himsél.f. Furthermore, there is no
evidence that Hayy and Absal, afte‘r their withdrawal, become the foci of a new esoteric
community Hke tr.1e Sﬁi'ah; they remain "solitaries!. However, lbh Tufayl, by plaacing Hayy
in a "solitary” state from the beginning does not burden his ;oul with thé ”unnaturap

experiences in 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 without any conflict® or misgivings. . -

-
v

Since $ne can have no doubt that Hayy is representative of some superhuman

state, where does one place him? .

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 in which lbn Tufayl wishes to give his hero credibility is neither as a
political leader nor as a spiritual force but as a wali. The failur'e of Hayy within society
leaves readers in a quandry as to what Ibn Tufayl ‘wished to.convey’by' the‘_sudden )
descent of his hero. By such an approach, lbn Tufayl further empha‘sizes the concept
of Waléyah.a‘igx From the beginning, Ibn Tufayl divides the ;wo approachgé to the
knowledge of the divine as the ah/ al—na._zariyah (by reason) and-the ahi/ al-wa/é;/ah (by
intuition) and distinguishes the sécond approach as being ’cleare'r".349 Later, he gogs
on to describe the various stages of Hayy's development where there is an empr;asis on

the emprrical methods that Hayy uses in his various observations. One must keép in

. i

348 566 H. Landolt, "Walayatt,” ER, 1986, Vol XV, pp. 319;321." This article studies the
notion of walayah in its varied context, from its etymological sense, to. its early
usage and more technical usage in Islamic Law, shism and sifism. Our point of
rgference is to its mystical meaning in séfi vocabulary.. which had been alluded to
sevieral times in the risalah. ) ‘

! )
349 5o GM:98; LGAR:Q.
\ i
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mind that lbn Tufayl has already classifjed the rational-approach as one of the stages
that precede mystical apprehension. In any case, Hayy passes through .the‘ vatious

stages: the scientific, the rational,’the metaphysical and Is now ready for the mystical

- +

experience, which he cultivates through thé practice of contemplatlén. Having

achieved this experience, Ibn Tufayl describes it metaphorically, since, as he clarifies In
3
the Prologue this experience Is such that it cannot be easily described in words.

Through his encounter with Absal, Hayy learns ‘about a third method by which one

e

might gain knowledge of God - the revelatory message. Hence, Hayy Is now familiar

with three approaches to Knowledge of God:
. ?
1. The Rational, which is basically. Aristotelian. This approach is considered as a

stage to the mystical. ‘It would not be suitable for the masses. It had been

" . » - a '
explicated by lbn Bajjah that even if tfie philosopher were to live within soclety,
he could not advocate the rational message.

2. " The Conteqplative/Mystical” This rﬁetﬁog requires utmost concentratiori and

- N t

rn of gociety - hence even Absalneeds to emigrate.
-3. The Revelatory. Thi§ approach is most suitable for the n;asses It may lead

'

them to the Divine, if they follow the prescriptions of the Law.

4.8 . lbn Tufayl’s educatijonal philosophy 3
- -
The risatlah also has the making *of a strong educational philosophy. Hesg again, the
' A
literary and the philosophical intersect. Thus“is yet another reason why Ib% uses
thé tale. Mythos_ had been used by Plato as a part of his philosophical wsitings to

convey his views on educational philosophy since the story has always been,considered

to be arf effective 'mode, especially If one wished to address the different strata i .

] - o -

~ ° i »
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soclety or if one was pfesenting a particularly sensitive issue. Yet Ibn Tufayl's does not
. . - N

attempt to advocate the views of any. particular school: He is neither a staunch

peripatetic nor a typical sufi. His purpo\se is rather to educate people according to the

degree they are willing/able to learn. Hence, his different characters (the dra%atis

personae) show a diversity of approaches.

lon Tufayl wishes to present through Hayy, the overall development of charaéter.
This development inciudes a physica'l, mental and psychological growth. Hayy's
religion (and he certainly has a religion) is a weltreligion. Ibn Tufayl may show anti
es(ablishment Ieaqings, but he is not anti-réligious. What _.he is advocating ;s a
balanced approach “he is not a denunciator of the revealed message, but he wishes to
emphasize the spirit, rather than the letter of the law. Hayy's "three emulations” clearly
indicate tbn Tufayl's educationalnqphilosophy. The inborn capacity of the soul (i.e.f/_trah)
and the process of §e;lf—education helps Hayy to live in harmony, not only wit'h nature
_and the world around him but also with the whole cosmos. Hence, Hayy indicates that

being virtuous is not limited to merely following the shari‘ah; but in emulating all the

\A

goodness that composes the heavens ahd by living an ecological balanced life.

Although Hayy may live the life of an ascetic, there is no radical denouncment of
tgé world as evil. E\!en his asceticism is well planned and practica'l. F_iayy would have
liked to have given up food alto;;ether but he realises that this would not serve him well,
it cduldAresuIt only in\physmal death through starvation and besides, even hunger
would deter his ‘quest’ fos the ;visio'n’. ‘The body and soul were related and both of

them had to be taken care of. Hence, Hayy's three emulationé ‘cater to his bodily needs

o
a

as well as his spiritual goals.

.




I
- o

¥

to the book351x regarding the highest level that man can reach outside the rational,

7
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ibn Tufayl advocates vegsetarianism as an Impo\nant principle but even this is
. .

adopted only after Hayy goes through the process.oldlscoverlng the various kinds of
J

food, of being ag meateater before he "grows” in his "awareness that killing God's

! 1}
creatures Is unnecessary, when other vegetables and herbs were piofusely
i

availr:xble."*"f’0 <

a

4.9  The Mystical Quest

A question that the 'stlrudy of the risalah raises™is whether the purpose of the book is
mystical. |According to 1bn Tufayl, the book is addreésed to the intelligent nebphyte
who is interested in the mystical quest. Despite the author's emphasis in the Prologue
352
the reader may question whether mystical experience is the ‘purpose’ of the book -

What we need to explore in Ibn Tufayl’s Hayy tbn Yaqzan is not merely the faclle issuc

. whether the purpose of the work is the mystical comprehension of Hayy and Absal and

the contrasted approach of Salaman This purpose is also indicated through Uayy’s
mystical experiences, which 'supersqde his rattonal, speculative discoveries. The crucial
iIssue seems to be centred on the understanding on what Ibn Tufayi means when he

speaks of mysticism. With lbn Tufayl, tr;e rational appears to be an a priort stage to

the mystical. But do Hayy's rational discoveries, which occupy the greater part of the

350 The advocation of vegetarianism is rather rare in islam. However, it has some early
precedents. One of the advocates of vegetarianism is the famous blind Arab poet
of the late ‘Abbasid period, al-Ma‘arri (d.449/1058,). in his al-Luzumiyat the poet
advocates an ascetic way of life and rejects the eating of fish, meat, eggs, and
declaring that he possessed some esoteric knowledge in this context which could

. not be revealed. See al-Ma‘arri, Luzim ma 1a yalzam: al-Luzumiyat, ed. by Ibralum
al-‘Arabi (Beirut: Maktabah sadir, 1952), 1, 306-308 Cf. D. S. Margohouth, "Abu
‘I-‘Ala al-Ma‘arri’s correspondence on vegetarianism,” JRAS, 1902, V; 927-935. CI.
P. Smoor, "al-Ma‘ari,” £/, V, pp. 927-935.. .

351 GM:102-103; LGAR: 18-19.

352 GM:96: LGAR:5-6.
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book, indicate that Ibn Tufayl meant to emphasize the rational approach? This rational
L £

approach might be slightly derided in the Prologue, but its role in the tale cannot be

underestimated. Further, If we really wish to discover the manner in which Ibn 1:ufayl’s

mind worked, we need to use the ma;n body of th; text as ourumeasuring scale, rather
than the prologue whose intentions appear to be\fdubious.. According to Plato and
Aristotle, it is the Intellect which is the tool of perfect comprehension. lb% Bajjah, who
used the Intellect as his main basis also called his "éolltary” a shfil One needs to ?take

these issues into consideration when we examine Ilbn Tufayl's notion of ‘mysticism’.
y .

-
k)

'Mysticism’ is admittedly a term that is \;iewed differently by various people. Tf\is i-s
one of main reasons why Hayy ibn Yaqzan ‘has been iwnterpreted in so mlamy ways. lbn
Tufayl’s' understanding of mysticism does not h!é the elements of cultic associations
or the quality of vague otherwdrldliness. which is the manner in \;vhich mysticism is
sometimes understood. With lbn Tufayl, it is a rationatized process - a4 growth,
development and culmination of the human capacity for the 'Divine. We note that
according-to lbn '{ufayl, 'mystical’ and ‘discursive’ thought are like two parallel lines of
the same length. Such an explanation of the mystical experience gives rise to.
questions on the 'nature’ of the mystical experience, its distinction from the ‘inteilectuai’
experience, and several others. It also requires us to confront lbn Tufayl’s mysticism,
as it Is elaborated in his characters. We also confront the issue of 'rational mysticism’
and its relation to the purely ‘ecstatic’ experence which does not -use 'discursive’
*’%ﬁlnking as an a prion mod.el.‘ Like ibn Tufayl, gl-Suh}awardT also advocates a certain

combinatic;n of the 'rational’ and"mystical.’359f Likewise, neither Ibn Tufayl nor

al-Suhrawardi propagate a particular sifi shaykh or a partrcular sufi tarigah.
Sy : vy

333 ¢, ai-SuhrayvardT's “Introduction,to Hikmat al-Ishraq. pp. 9J-13:

[y
-




N

-

b

o

cave and concentrating on the Divine.
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| Some of the issues regarding the mystical experience as dealt with by Ibn- Tutayl
are: The nature of the ‘ecstasy’; ibn Tutayl states that it is an experience that cannot be
expressed in words. Hence, we might say that Hayy's lgno?ané:e of speech Is not really

a deterrent in his contemplation since he is able to envisage the "essences” and the

"Vision” without using the symbols and images of language. We also note that

-according to lbn Tufayl, the experience itself is ineffable. Yet, "Hayy”, who knew no

language, "understood His words and ‘heard’ the summons they n:ade. Not knowing
how to speak did not prevent him from understanding. Drowned In ecstasy, hé
witnessed ‘'what no eye ha}s seen or ear Zg;rd.%or has it entered the heart of man to
conceive.”354 Like the unlette,red prophe“t, Hayy also received the afflrmatlonL of the

Divine in his heart.

Further, this description raises another interesting issue in the risalah, wl;ich is the
noti(zn of "prayer”. It is indicated that Hayy followed cer;tain. rltua‘: which might
correspond to some of the rituals of prayer. For example, he performed the ablutions
by keeping his body clean and wasriing himself frequently; he also scented himself with
plant fragrances and pleasant smelling oils.395 Yet, Hayy found Absal’s supplications
to be alien to his U‘QQerstanding. Even though Ibn Tufayl indicates the varif)us HLxrnaxw
activities that Hayy 'discovers’ in his solitude, he does not indicate any particular mode

of prayer, excepting the method of contemplation that Hayy adopts by sitting in his
356

354 GM:149; LGAR:121. - .

355 GM:146; LGAR:115-116.

356 H. Corbin, Creative Imagination in the Stfism of Ibn *Arabi, tr. R. Manheim (London:
‘Routledge & Kegan Paul), pp. 105-107. Quoting Proclus, Corbin speaks of the
prayer of the heliotrope: "What other reason can we give for the fact that the
heliotrope follows in its’ movement the movement of the sun and the selentrope the
movement of the moon.... For, in truth, each thing prays according to the rank it

“« occuples in nature,g@nd sings the praise of the leader. “. In this sense, Hayy's
.contemplation of nature, of the movement of the sun, moon and stars are his

-

N



) 359 See above n section 4.8 on Ibn Tufayl's 'Educational Philosophy'.
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ibn Tufayl’s notion of prayer can possibly be explained by Najm al-din Kubra’s

definition that "prayér according to the shari‘a is service, according to the fariqa,

"
proximity, and according to the hagiga, union with God"3%7 or by Ibn ‘Arabi’s
interpretation of the true prayer, being a gift from God to the man who does npt ask for

anything; hence the prayer being a boon from God rather than a request from man to

Go0d.3%8 |bn Tutayl's teachings suggest that between the method and the truth lies the

\

*way which has to be trodden; hence Absal's role is important to an understanding of

the risalah. Among the postulates in the risalah is sohtude which is a prerequisite to
the mystlcal experience. The other prerequnsates seem to mclude living an ecologically

balanced life. Climate heips to maintain the ‘spirit’ which cannot exist as easily when

exposed to the vices of society Ibn Tufayl also advocates vegetarlanlsm 359 The

chances of achieviné the mystical vision within societx are very slight. The mystical
experience is not in itself intellectual but an intellectual frame of mind helps its
recepient to artjcmaté it to some extent. The loss of consciousness and any sense of

o
self also categorize the experience of ecstasy.

prayer o

357 Najm al-Din Kubra, Risadlah fi fadilat al-salat (Istanbul: Umversﬂesn Kutuphane3|
Arab.4530), 2 b cited by A. Schimmel, Mystical Dimensions, pp. 152-153.

858 1on ‘Arabi, Fusis al-Hikam, ed. A. A. Afifi (Beirut: Dar g-Kitab al-‘Arabi), I
58-57. Cf. lzutsu, Sufism & Taoism (Tokyo: Keio Instifite, 1986), pp. 180-187.
Corbin, Creative Imagmination, pp. 263-270.
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4.10 Social criticism

But the social order is a sacred right which serves as a foundation fou all
others. This right, however, does not come from nature. It is therefore
basgg 0on convention - The question is to know what these conventions
are.

tbn ;fufayl and his theory of society raises a number of questions: Does tbn Tutayl
strive to.achi.eve harmony between philosophy and religion? Can a critical exposition
be so complacent? To what extent is it a work of social criticism? Fuwther, how
conventional was Ibn Tufayl? Was he anti-conventiongdid he wish to affirm Natural

Law over shari‘ah?

e

]

The religion of Salaman is called 'a certain true r,eliglon’.361 At the very baginning
of tbn Tufayl's narration of the oth%r island, we have the implication that the religions of
society are many and more than one could be 'true’. to a grealer or lesser extent

whereas Hayy's religion transcends “these limits, The religion prevalent in Salaman’s

- and Abs)él’s island “represented all realities in symbols providing concrete images of

things and impreésing their outlines on the people’s souls " Ibn Tufayl uses the analogy

of an orator who addresses a multitude In the same way, Religlon conditions (s

362

~

address to tge masses as a publicﬂspeaker would.

" n contrasting Salaman and Absal, who had been brought up together from w[thln
society, Ibn Tufayl emphasizes that both ot thesh were strong adherents of the revealed
religion: hence the critique is not .addressed against the 'revealed’ religion; both

Salaman and Absal had taken instructions n this religgon and had accepted it

enthusiastically; both had found themselves duty-bound }o abide by its laws and
“pn

360 Rousseau, The Socral Contract (London: George Allen and Unwin, 1948), p, 100.

361 GM: 156; LGAR: 136.
362 g,



precepts for living. Neither is the shari‘ah denied:
Of the two, ;\sal delved deeper into the esoteric meaning;, he was more
apt to find spiritual notions, and was a more ambitious ir‘:terprer As
for Safaman, he was more apt to keep to the apparent meaning, to avoid
Interpretation, and-to abstain from examination and reflection. However,

both assidiously performed the external practises [of g?ie religious Law],
disciplined themselves, and controlled their passions,

Hence, we find three methods olf adhering to religion within society:

1. The literal: which Ibn Tufayl seems to abhor, although he does not deny it.

2. The esoteric: which is how the text méy be understood more clearly as having
aﬁ inne; meaning and which may lead, as in the case of Absal, th%ugh
contemplation to .’ ,

3. the spiritual: which could be"obtained to some extent within society, in highly
'extenqating,circumstances - Absal.has, within him (i.e, within his 'rlature') this
potential, even when he is a part of society, but this potential cannot be
actualized sincer)‘he has no 'guide’ to show him the path.364

It is highly improbable that Absal could reach the helghts of spmtual experience without

the help of Hayy within or outside soc:ety Hayy ‘himself is endowed Wlth the best of

circumstance: his spontaneou§ birth, being the receptacle of tight and the "spirit’, the
batance of elements and so forth and yet he takes 50 years -- a lifetime -- fo attgin
spiritual perfection. Absal needs to go outside since ghere did not seem many people
like him in thé society ruled by the literalist, Salaman. One notes that almost every time

Ibn TL;fayI ¥peaks of Salaman, he alludes to his uncompror\nisingJiteral a\@de.

whe;eas with Hayy and with Absal, we follow their dev?lopment through varjous stages

- gspecially with Hayy, we encounter the defenceless child, the, rationalist, the scientist,

thé philosopher and the mystié. Even with Absal, we perceive & éhange of attitudes -

A
from the learned elite, who considers himself apart from the society around him,to a

363 G. N. Atiyeh, "Hayy,” p.-154. -

364 1, the prologue, the author addresses his friend to whom he is willing to mdicate
thagirectton of the path -
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realiza;ion of his humility‘ when he ercounters Hayy. However, there remains space for
interpretation (ta‘'wi) and reciprocity. This is why-the work cannot be consldered
defeatist and ultighately, offering no solution. In the same manner, l—_layy enters soclpty
in order to discover himself as a member of the species called ‘man’; otherwise his
knowledge would have remained incomplete. The very fact that Abs?l exists a'lso '
denies.a clear-cut division between the rational/spiritual vs.;e literalists/masses.

The issues of the latter section of the risdlah are all the more interesting In their
elusive character. At one stage, it would seem that the focus is on the harmony of thé
revealed religion and spiritual relgion. Other subtle Indications would weigh the scales
more heavily on the side of the spiritual. It is evident that Ibn Tufayl Is saying different
things to different readers or he may be testing the ground, as to how far he could
reach out to a literalist society even while he is, at the same time offering them the

[ -

alternative that they are not wrgng in following religion to the letter. Hence, ﬁe refrains

.

from corrupting t7isr faith whilst all the time he Is widening their understanding through

the tale.

The emulations are necessary in the ‘primitive’ as well as the 'civilized' society. -

»~o

"Still eacr; of them [Salam™an and Absal] executed the express commands of the text,

- kept watch over his soul, and fought his passions.”365 Man’'s own nature inclines him

towards choosing from the two aiternatives that the law ordains: "Absal devoted

himself to the quest for solitude, preferring the words of the law In its faypur because

©

he vx;as naturally aag\mughtful man...but Salaman preferred being among people.”366
’ L]
365 GM:156; LGAR:137. . i D

"366 3M:156; LGAR:136-137. o
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Hence, the 'revealed’ religion incorporates the need for solitude as well as-the
necessity of a social life - it appears that the revealed religion is able to make its appeal

to different strata of society. Ibn Tufayl does not appear to hold a grudge against the

~ revealed religion. He had earlier confirmed its harmony °with_ Hayy's natural religion.

His attack is aimed on the society which he refers to in disparaging terms,\as incapable
of achleving salvation due to their material greed. The nature of the contemporary
society is such that the masses would be inclined to choose the latter alternative,
although.most of them are even more debased and do not even follow the law, being so
involved in the material world. Ibn Tufayl is not critical of religion but is very critical of
soclety - after the beaut\iful climax of Hayy's mystical experiences, we move away from
this Utopian paradise to the tensions of daily life in a ';:ivilized’ saciety’, v

“His mind caught®fire. Reason and tradition wer;a at one within him._” The
reconciliation of reason and tradition takes place only in‘ Abs@l; although Hayy can
immediately understand the truths of the revealed religion, sincve he had already
experienc‘ed these truths. "Hayy ‘understood all this and found none of it. in
contradiction with what he had seen for himself from his supernal vantage point.”36Z
Absa) also has hopes "that thrbugh quy: God might give guidance to-a body of

aspiring acquaintances of -his, who were somewhat closer to salvation than the

rest."368 but the small elite in Salaman's island were unable to understanding I:layy’s

“expositions on the true ‘essence’ of the One. Anything that rose above th‘é literal was

considered repugnant singe “"the inborn infirmity simply would not allbw them to seek
»369

% .
Him in His own terms, they wanted to know Him some human way.

367 Gm:160.
368 GM:162; LGAR:148.

369 GM:163; LGAR:150-151.
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Another interesting question that may be posed is why Absél goses back to the

island once he has gained some knowledge of the spiritual. -One possible reason is
; ®

that he is still a neophyte and needs a guide. ‘The other question Is whether solitude is

a prerequisite for the mystical experience or even for the highpr ddgree of Intellectual

perfection, as is the case with lbn Béjjah’s Mutawahhid. If Absal were to llve“ within
society, his case would not be very different from lbn Bajjah's "weeds”. With Ibn Tufayl,
these issues remain open, possibly rhetorical, questions. They are further explicated by

Ibn Rushd.

8
v

Within lbn Tufayl’s worldview, merges the democratic ideal of cholces, prevalent In
theP very use of the mirror-metaphof: In order to reflect the image-likeness perfactly,
man is givep the choice of polishing the mirror, or ailowing a distorted image tfo be
reflected. Absal attempts to polish the mirror by dissociating from the society which
preferred to view a distorted 'veiled’ image. Man's role to opt for the good or the bad,
fc;r the spiritual ‘or the merely material was.an essential part of his dignity as man and
even as ‘saint’.- Also, there exists an importént difference betwecn tnhe image and the
likeness. The:\ image, or the e;ko?v, is tiae state or condition of primitive creational
integrity, with which Hayy is endowed by Virtue of his ’spontaneo}"us generation’ apd his
development in the uninhabited island. The similitude or horno:s;s was given to man
oniy potentially as a disposition still to be ftlfilled, which is attempted by Absal. Hencs,
man'’s reassimilajiert’of the "image” in which he had been cregted, i.e. of God, has-often

been compared to the polishing of the mir}or, an analogy which,is also used by Ibn
. R - ~

Tufayl and later thinkers such as lbn ‘Arabf.

Hayy's island is obviously presented as a foil to the inhabited island, whose®

ultimate rejection by Hayy—and Absal raiges the issue whether lbn Tufayl meant to
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advocate an Aldeal. There are however 2 number of'indications that Ibn Tufayl does not
r;pudiate the 'sc;clal way of life’: He does note the necessity of rules and regﬁlations, of

a shar'ah. On the other t;and, the existence of Hayy's island suggests the alternative
‘ avallable to a fewﬁ enlightened mindsh Hence, I:layy’s island qalso represents the ide(gl
stage which I8 accessible to&people who work at attaining the Vision through
contemplation as is the case of A‘bsél. it is not limited only to people like Hayy who are
born under ideal circumstances but it is the gariqah that is alluded to in the risélah.
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
symbotic metaphors by Ibn Tufayl which could not be merely descripti\/e: For example,

the aﬁasion to the island on which Hayy was ‘born through spontaneous generation

being “centrally” situated, just below the equator evokes the intermediary world. It had

been alluded to earlier in a treatise on alchemy attributed to Apollonios, whose Arabic.

v H

version was conserved by JaldakT (d. ca.750/ 1349-1359 and 762/1360-1361), entitled
The Book of the Seven Idols which is a part of the voluminous The Book-of Proof
concerning the secrets of the Science of the Balance:370 The very title and subtitle of the
above work evoke similar references in Ibn Tu}ayl’s risdlah.” The book, according to
Corbin, is a initiation into alchen3y by "Seven idols which are made of seven metals and
figure as priests t;efore the autelg‘ of the Seven planets ": A scheme which had been
reprdduced ‘by the Sabians of Harran and which als;) recalis the schema of the Per‘sian

romance composed by Nizami entitled Ha;‘t Paykar (The Seven. Beauties or The Seven

Idols)371 as well as the scheme that is used by lbn Tufayl in his division of Hayy’s life

into seven phases of seven years. Further, the beginning of the tale attributed to -

g

LA

370-Cf. H. Corbin, L'alchimie comme art hiératique, ed. and presented by P. Lorry (Paris:
- Editions de L'Herne, 1986), pp. 66-144./dem., Histoire, pp.453-54. \

]

871 See Nizamt, The Haft Paikar, tr. by C. E. Wilson (London: Probsthian & Co., 1924).
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* Apollonius recalls the beginning of lbn Tufayl’s risalah.

..l found myself in the city which was In the middle of the harmonious
Land. Then | hurried tgwards the Temple of the Sun which spread its
rays and light.. Around the temple there were flowing rivers and
...flowers. | sag%hat this harmonious landscape was the most beautiful
of landscapes.

The, direct analogies in I;Iay}; ibn Yaqzan are to ﬂa;}y's island which Is centrally situated
and "of all places on earth, has the most tempered climate. And because a supernal
light stre?ms down on {t, it is most perfectly ad.e\pted..."3-73 Furthef, ”tﬁe secrets of the
Science of the Balance” also rec?l!s ac. the élluslon by bn Tufayl to the Island being

urider the direct rays of thé sun when It is in the sign of the Balance and

b. the balance that is achieved in Hayy's creation, the balanced élirr;ate in the lsland

and the balance that is required of Hayy in his emulations which aid his quest for the

.

vision. The above points illugtrate the extent to which Hayy's island might be seen as

°

, an ideal in contrast to society. Further, it is something that has to be experienced by

each individuat- through his own strivings. It ca'nnot be taught, hence Hayy Is

¥

unsuccessful with the magses who do not have the ‘aptitude to learn; it is a secret

which\cz;n be alluded to, a‘path which can be indicated but which has to t;e"* trod by

¢

each in"dividual’for himself. . Evenowhen Hayy aﬁd Absal return to the uninhabited.

°

. island, each of them would probably live parallel, concurrent but separate lives.

a - [ 4

lbn Tufayl does not deny the necessity of-the material world while being, at the

sa‘me&time highly critical of it. By making Hayy and Absal return to the deserted Island,

lbon Tufayl sets down ‘his standards: These may not be the right standards for the
people in general but they- nevertheless remain the only standards by which the true

-~

A

* 372 1he references to the Apollonius and Nizami are cited by Corbin. However, we
have noted the similarities that these texts share with the risalah. These similarities
further indicate the links that the risalah has with al-Suhrawardi, in the context in
which Corbin refers to them. See H Corbin, "Le-récit d'initiatian,” pp. 132-133.

<

373 Gm:103. :
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From the preceding discussion, one ~notes that the risalah may be perceiveg at different
t;avels. These layers are evident not ;mly in the formél structure of the risdlah but also
in its subject Matter. The réasbns for this approach by Ibn Tufaylu which has been
'e;(émlned in the thesis, may be summarized as: )

1. In order to address the different strata of society and present a critiqué of

contemporary society.
2. ~ In orderto examine t&e literary as well as the philosophical mode: .
3. In order to explore the tensions inherent in the relations between walayah and

nubawah; reason and revelation; philosophy and mysticism and Natural Law

and shari‘ah.

g“\*‘%r —

4. In order to critically examine the views of his predecessors.
‘ S

7

<+

\
One may encounter other bipolar relations in the course of the risdlah. 1t appears

to have been a part of Ibn' Tufayl’s methodology to present both the sides of the coin,
and it is the role of the critic to evaluate as to which aspect Ibn Tufayl is advocatin.g
and which he is disclaiming. One ot the way,s through which this may be fﬁmle is to0
" locate Internal Svldencer such as Fradkin does with reference to the two versions of

Hayy's birth.374 The other method is by comparing contradictory le ments in different _

sections and evaluating which point. Ibn Tufayl may have supported as per the
! a _

structure375 and content376 of the work, or details that may he perceived with

-

374 gee Fradkin, "Ibn Tufayl,” pp. 111-112 Fradkin considers the later reference in the
text of the risilah that the gazelle would sometimes return Hayy to the place where
she had found him and keep him snuggled among the feathers which had lined the
box, to be an indication that lbn Tufayl himself believed 1n the second version of
Hayy's birth i.e. his abandonment by his royal mother.

375 such an-approach is taken by Gauthier who considers the risalah to be divided
into four parts, three of which had been examinéd by earlier critics. The last part
i.e. the epcounter of Hayy and Absal was -left unnoticed and Gauthier draws our
attention to this section as the most rmportant See L. Gauthier, Ibn Thofail, p. 65.

376 see G. F. Hourani, "The Principal Subject,” pp. 40-46 Hourani generally concurs
with Gauthier's division but criticizes his assumption that the last part is

t

J
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—— reference to“the historical and the potitical mitieu.377 These Issues have already been
- - studied with reference to the text of the risdlah. We wish, in conclusion to Sumy up the

arguments. )
e e ‘ ° . /
1. Ibn Tufayl speaks in different voices through the characters of Hayy, Absal, Salaman,

e the elite group surrounding Salaman and Absal and the masses. We h&ave examined
[} r.J
these iss‘pes under the sections ”Social\ Criticism”, "Character Types" and in other parts

of the thesis. In spite of a quasi-defeatist attitude, Ibn Tufayl is highly ctitical of the -

p>]

general masses who remain “corupt” despite the piesence of the "revealed message”.

_The question as to whether lbn Tufayl’s criticism is directed against the contemporary
. 'd

n

society, does not have a simple answer since the author does not make-any direct

allusudns to the contemporary situation, except for the casual references (in the
-2
beginning and the end of the text, where he notes that his work 1s also meant to refute

’ >
' the "self-styled” philosophers of the time However, there are no other direct allusions
-
~..: . to* the political miheu of the time.378 Historical accounts, \s‘ucp as those. of
al-Marrakushi reveal the considerable pressure under which philosophical study eould
be pursued. However, we also know that Ibn Tufayl‘s patron, Abu Ya'qub Yusuf was
o .) ), - .
i extremely interestéd in philosophy and related sc?xences. ibn ]ufayl’s criticism indicates
the very exceptional circumstances -- as existed under Abu Ya‘qub Yusbf’and as is the
p o
case with Hayy -- under which one mngh't attain the elevated status of a Hayy.
necessarily the most important. Hourani asserts tha:t one has to see what the main
subject of the risalah is. Basing his criticism on the "exphcit” statements of its
author, Hourani feels that the primpry subject of Hayy ibn Yaqzan s "mystical
. - experience”. Hence, while Hourani Mines the construction of the risalah,
he does not usg, this as the base for what might be considered its mamn theme.
377 See above in chapter IV: The Sociopolitical Approach.
, ’ 378 | the Prologue, the present state of phnosoph‘y 1in Andalusia 1s lamented. The
A’n% emphasis of these statements however, 1S on the fact that there were maore
- ' mathematicians and junists in the country than physicians
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2. We have studie;d in detall as to how Ibn Tufayl employs the literary and philosophical
modes. We have also examined the critical feedback of those writers who have studied
ibn '!'ufayl’s riéélah. The comparison of Ibn Tufayl’s risdlah with the recitals of Ibn Sina
and al-Suhrawardi and al-‘Alim w'al-Ghulam has also shown how Ibn Tufayl used the
genre in such almanner so as to function both as a "myth’ and a 'treatise’. Hence, any
one definition of lbn "_rufayl’s risalah as myth, romance, allegory or treatise per se would
be n‘_ﬂsno_m'ers. We have also indicated the extent to which the-risalah may be
considered a récrt a’/'nit/‘at/on in which the above elements are combined, by comparing
it with $he lworks of Ibn Sina, al-Suhrawardi ;nd al-‘Alim w'al-Ghulam. One of ,the
difficult reasons for considering the risdlah sc;lely as a 'myth, a 'scientific treatise’ and
so forth is not bécause Hayy ibn Yaqzan does not share tahe ;:haracteristics that are
prevalent in these forms. Thes; are present and their preser'me lends wgight to the
theses of various critics 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 Tufa 1 is not merely
nparratfné a story or elucidating its phnldsophical themes, but, he hipaSelf is playing the
role of the critic and is examining the validity and relevance of some of the issues

© .

raised_,gvhich he uses as a premise for his study.
’

oy

Hence, one might suggest that Ibn Tufayl uses the risalah for the study of religion
and related issues, in the manner of a religionwissenschaftist 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. Howevér, one

-

379 Similarly, the arabic hikmah which is associated with the knowledge of the mystical
science also means wisdom , science or philosophy. The Greek 'wisdom’ was also
used for a philosophical and scientific study of nature and there was no clear
distinction between science and philosophy at this time. See E/<, "llikma” by A M
Goichon. To examine the shift from such @ comprehensive definition to the
distinction between science, philosophy. and religion, see 8. H. Nasr, /deals and
Realities, p. 135, g

-
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e - must avold the danger of superimposi'ﬁg mogern methodolo;;y in rthe study and
“w: approach of a work which was obviously not written with afy such framework in mind.
[ E’ers:eiving Ibn Tufayl as the critic resolves various problems gon(iemlng the crux of the
’ wor-k; whetheqr; it 1s the mysticab t:mderstanding of Hayy as HOL‘xranl Interjects, or the

b

amazing reconciliation’ between the revealed religion and rationalized truth. These no
.-

longer have a finality when we see that Ibn Tufay'I was himself doing what varlous
critics do when examining a problem, by seeing I?from the varlous angles in which it

can be studied. Ibn Tufayl Is using the premises, whether they be "sclentific” or

*

“mythical” to put forward a study of the issues, Hence, Ibn Tufayl, in hig risalah, lé

e

himself conducting a creative, artistic and scientific research into the study and nature

o

of religion.
3. We have examined how lbn Tufayl emphasizes On the notion of walaya' and
. contrasts it with the use of reason (nazar). However, Ibn Tufay! does not contrast it with

" prophecy, rather he pérceives it in the sufi sense, where the wali is one who is close to
&

God. We_aléyah and Nubawah are closely relatedr, although Ibn Tufayl stresses that they

- are not an;Iogical by the fact th:ext Hayy is unable to "convert” the people to a ‘religion’.
This is thé functl_on of'the Prophet. Yet the ”Sége" and Wali can ‘Initiate’ the 'aspirant’

to the ‘esoteric’ feaching of the religio;m Prophethood is never derided. The prqphet is

wlikened to a mirror reflecttng on itself. He i1s also the image of God. H(;wev,er: ibn Tufayl

s .18 critical of the legal teachingé of the prophet which cater to the material aspects of

°

life, a literal adherence of which might result 1" excesses. It appears that ibn Tufayl
.distinguished between “supernatural” revelation® 1.e. conveyed specifically by the
prophets, and "natural” revelation given as "grace” to those whose f/.t(aglis balanced
Nand who are “prepared” to be the receptacle of the spirit. Whereas supernatyal

revelation advocates a realization of man’s accountability, natural revelation reacts

against human irresponsibility and man’s dependence on mechanical law. This means

N Dl -
. L]
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that the latter results in the case of man’s harmony with the ¢esmos/nature, whereas

supernatural revelation is required for those who lack this inner harmony and
preparedness and hence need "a guide to explain to them the intricacies of the
message. With the.people of Salaman’s island, supernatural laws become a condition.
Absal Is unable to discover the bégln‘of the Law within the ‘structure of society and
needs to emlgrpate. By considering these laws as a Iimitati‘on in the attainment of the

Truth, Ibn Tufayl provides a substitute in the form of natural revelation, which restores

Iy

Other bipolar relations such as that of re&gon and revelatlon are also examined.

the lost harmonyf‘

s

, We ha,ve noted that the harmony between reason and revelation is not a facile issue.

Ibn Tufayl declares that "Absal perceived’ how the two are in‘ harmony”. Ibn Tufayl

However, is not contradicting himseif when he contrasts the lack of understanding of

Absal's friends with AbséI;s own acceptance of Hayy’s experiences. What he means to

-

show is that if one truly wants to experience the highest reality, one necessarily has to

Q

- be open to _its universality. -Further, one needs to understand it in its exoterfc and

Lo A ¢
esoteric sense. .Hayy's experiences were of the esoteric reality. Even though he was not

*

exposed to the revealed message, he had been exposed to the ‘exoteric forms’ of the

reality, such as plants, animals and the heavenly bodies.380 Thesé_ forms or

philosophizing on their existence alone could not héave led Hayy to the experience of the

Divine since Hayy.is always aware that there is ”S‘&\mething” (a/-sha;v’) elsewwhich

vitalizes them. Their exoteric aspect leads to the discovery of the esoteric essence and

t

which leads further to the upveilin‘g of the hidden. It is in this sense that reason and
i

revelatiop, philosophy and ‘mysticism are in harmony with each other. Since Absal is

I
open to both the esoteric meaning of revealed message and through Hayy’s account, to

380 3 Tutayl is very 'greek’ in his idea of the heavens as a sort of 'divine’ entity. C£.
Corbin, Creative Imagination, pp. 105-107.
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its metaphysical reality, he can see the harmony between religion and philosophy.

Hence, Ibn ‘!’ufayl also examines philosophy as ana priori stage to ‘mystical experience’
&
if one wishes to harmonize the two. The advantage of this combination is that it may

be verbalized to some extent. Hdﬁce, it is distinct from the purely mystical approach by

al-Bastami and al-Haliaj which is equally commendable but which lays itselt open to

misinterpretation.

Further, we have alluded to Ibn Tufayl’s criticism of the sfwari'ah. lbn 1_”ufay| Is not
critical of the message of revelation but is calling for an Interpretation and
, understanding of moral issues. He sees that the danger of amassi;1g wealth and other

material activities which were allowed under the law could only help in increasing

corruption.381 However, Ibn ‘Tufayl' offers no solution _fqr these problems. He notes

that the masses who spend their time in such activities are doomed to eternal‘

a

'suffering.38"2 He still sees some hope- for those people who adhere to the law and
cpnduct their religl_ous‘duties n its ac~cordance but who do not strive towards the
experience gf- the Reality, _since they are not aware of its Presence. ‘ —
\ ' o

in contrast t6 the discordant picture that society presents, we note the arcadian
simplicity of Hayy's life, whiéh is ruled by Natw#al faw. Is Ibn Tufayl asberting the rule of
Qanan .over'shari’ah? It doe;s not appear to be so but nonetheless, one is exposed to
the serene quélity of the simple hfe, which Is- governed by the lack of éxcess, by a
certaiirh\ balance in diet, a simplicity aﬁd dnrnectness of approach, an exhuberance and

enthusiasm in Hayy's message. Such a call to return to nature and the simple lifg 1s a

recurrent theme which is found in the Ancient Greeks, the Cynics and the Stoics,

K

i

<

381 GM:161; LGAR:146.

382 gee below for the differences between Ib Tufayl's énd Ibn Béjjah’s views. See also
M. Mah(gl, “Islamic Philosophy,” £8, 1983, XXil, p 27.

v
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especially In relation to the condemnation of conventional values and  artifical

vlrtues.383 It also occurs w[rh’the Romantic Poets such as William Wordworth of 19th

century England. ~

4. We haye earlier examined the Prologue to the risalah in which -the views of Ibn

Tufayl's predecessors are briefly summed up. The author succinctly points to issues

el

where their tﬁought deviated from his viewpoint, to be presented in the main body of

the risalah. While one cannot deny the value of the Prologue, since such a work reveals

the actual understanding of the philosophers in their own time, we find its view of

T,

philosGphy to be critical, straightfoward but quasi-orthodox in comparison with the
main.body. It seems that the au'thor -- whether he is Ibn Tu“fayl or not -- is providing
some sort of an armour for himself against those viéws of his predecessors in which
some elements e[re preseﬁt, which do not adhere to the \’;c?gé"ﬁtab!e'ﬂ;gorn‘s in the
muslim nonphildsobhical milieu of the time. We have discussed how h\tﬁes&\
contradictions as well’ the lack of any historical mention of the Prologue tend to suggest

Q

that it was a later interpolation by & scribe, or possibly some other contemporary who

P
°

-had access to the risalah.

kl!hough t‘he" Prdlogue presents an evaluagtion of the state of philosoph); during the
time and confirms a familiarity with the thoughts of various Islamic and Greek ‘
pvhllosophers. it is in the main body of the risalah --. which ié in the 'story’ form unlike
the Prologue whichmsemb‘les"a letter/short treatise -~ that lbn Tufayilmoulds within fhe
elements of the ’;tory', the philosophy of his predecessors and Dhen(;é transforms it into
a living tradition - a bhllosoph/a perrenis which is brought to life by his protagonist,

Hayy. While lbn Tufayl assimilates the teachings of his predecessors, he also examineg

the validity of their theories in the life of Hayy, which in some sense could be

(3

383 ¢f p. Sturm, "Naturalism,” ER, 1986, X.

TN
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considered to be an account ‘of his“own spiritual growth. While the Prologue Is a
i‘; historical presentation of the state B phllosophy: the story traces its grgwth and
development in thfa protagonist, Hayy who moves from being Aristotelian, Farablan,
Neopl'g\onic, and Ghazalian. One is astounded by the range and flexibility ot Ibn
Tufayl’s mind which results in the presentation through uthe story, a critique of the views
of his predecessors. Such aT- understanding of the text reveals the subtle nuances of
ibn Tufayl’s ihought. This is evident in e criticism of certaln theorles of his
- preqecessoré in the Prologue, which are‘ acceptable in the main body. In the
. Iptroduction, the author criticizes and analyses the vlevis:/of preceding philosophers
from Aristotle to Ibn Bajjah; by so doing, he indirectly supports’certaln approac:hes )
which are disc_laimed within the context of the prologue and arre adhered to in th‘e meihi

body of the text. . ) s

3

We_illuEtrate below some of these points of divergence and hope to show how Ibn

e
c' [ESA
Zen

Tufayl actually ranked these. philosophers in spite of the statements made In the
Prologue.— Such a reading also calls for an examination of the polltlcal' and soclal .

. climate of the time. One of the hurdies m such a comparison is the contradictory views
S~ . *

T -\o\fv the particular philo§opher,- which might indicate a point of divergence on the one

T - ‘ ~
hand aftd-a_point of convergence on the other.384

. '

lbn "_rufayl's views with regard to t}1e philosbpher versus society begin where’»lbn

Bajjah and al-Farabi had left* them. B.oth Ibn Bajjah and lbn Tutayl divert themselves
x ‘ Pacs

from the Platonic norm. Both ibn Tufayl and al-Farabi are reluctant to make direct

reference to the religion discussed as Islam and to the prophet Muhammad. In

al-Farabi, this is 1n keeping with his_ presentation” of a ‘theoretical ~ideal ‘which

~

Ft ~

~
~—

384 Cf Marmura, “The Philosopher and Society,” in the sectioﬁ -of the thesis entitled,
Q} s 'The Sociopolitical Approach’. Marmura examines some of the apparently
.4 g? contradictory views in al-Farabi's thought. >

-



_that'ibn Tutay! himself did not believe in individual immortality.
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“

nevertheless presents the ideal of Islam. With Ibn -Tufayl, the encounter betwe«_an the
phllosopher and a soclety which is under the revealed religion is quite réalistic. If
anything, it is the philosop_her Hayy, who is the ideal; the religious adherence of the
masses reflects not ‘only the message of the religion but its °a,cceptance and

\.

mis/understanding by‘the people.

. % -

"The theory of prophethood and revelation is best understood within the framework

of al-Farabl’'s emanative cosmology."385 lbn Tufayl is critical of al-Farabi’s theory of
Prophecyj in the Prologue yet he adheres to al-Farabi's emanative cosmology in the
main body of the risalah. We note that the Prologue is‘ critical of al-Farabi's 'theory of
souls’ which are ar;nihllated if they do not achieve perfection. This view does not
adhere éxactly with al-Farabi’'s own \)ieyvs. al-Farabi does agree with Plato on the
immaortality ~of the souls. Ibn quayl himself conéiders the issue of rewards and

punishments as being symbolic, when these also suggest individual immortality. Other
o~

paris of the risalah such as his mystical 'ascension’ through the spheres also suggest

ibn Tufayl is critical, of Ibn Bajjah in hi§ Introduction but one sees how clbsely
attﬂned they are to.each other thrc')ugh'lbn '_rufayl’s presentation in the main body of the
risdlan. Although he is in a'gréement with Ibn Bajjah regarding the conjunction of the
intellect with the divine,386 Ibn Tutayl a_\lso alludes to a further stage beyond the use of

reason, which Ibn B&jjah had criticized as being a figment of the imagination, for which

—~

a

385 m. E. Marmura, "The Islamic Philosophers’ Conception of Islam,” p. 95.

386 Ibn Tufayl quotes Ibn Bajah: "Once this concept 1s grasped the mind can see itself
as cut off from all that went before, with new convictions that cannot have arisen
from the world of matter, too splendid to have sprung from the material since they
are cleansed of all the compositeness characteristic of the physical worid. Surely it
would be moie appropriate to call them divine ecstasies granted by God to those
He will * (GM 96, LGAR:5)
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he had been rebuked by Ibn Tufayl since he was being critical of something which he

" had not experienced.387 The difference between Ibn Bajjah and lbn Tufayl, in this

context, is quite superficial. »Both of them discuss the union of the human intelligence

with the immaterial /divine i‘nt'elliglbles, granﬁng certain differences. ibn Tufayl's
reaction to Ibn Bajjah was probably provoked because of thc; manqner in which Ibn
Béjiaﬁ lived, of which lbn_Tufayl was critical and élso because Ibn Tufayl felt that lbn
Béjjéh was not truly dedicated to his study and allowed himself to commit a number of
mistakes due to carelessness. Otherwise, Ibn Tufayi’s description of Hayy's mystlcal}

@r_.
experience closely agheres to lbn Bajjah's des“crlptlon, even though he éxcludes the

'Imaginative’ element. ' -
_—

Further, the two writers share common ground with reference to the relation of the

philosopher and éociety. Both the philosophers concentrate upon the spiritual progress

of the individual rather than that of the society or the community tself, 388 Ibn'Bé]]ah'sf‘”

" problem is how the philosopher in the imperfect state should retate to society but Ibn

i

Tufayl exposes his philospher to a society converted to the "revealed” rollgion.389 Ibn

“Béjjah bases the perception of the Reality by the philosopher solely on his ratloqgi \

faculty. lbn Tufayl, on the other hand, apparently perceived that logical reasoning --
. ‘ ’

- A
without revelation -- could only result in antimonies which would remain, unsoivable -

-~

we see a suggestion of this idea in his éxammation of the createdness and/or eternjty

<

of the heavens.

387 See Merlan, p. 36. Merlan cites th{e ps. Alexandrian‘ text, which emphasizes the
mystical aspect of the unification with a much greater clanty thar Alexander: “only
he wito has experience jt knows what it means.”

388 cf. oliver Leaman, "Ibn Bayja on society and philosophy,” IsL., LVIl (1980), p. 109

389 A possible allusion by Ibn Tufayl to the conversion of the Berbers Hence, there s
also the suggestion that the converted masses were a fanatical group who literally
adhered to the Qur'ac~®nd Sunnah and were also subject to accepting the
.anthropomorphic description literally, for which tbn Tufayl criticizes the masses.




One other difference between lbn Bajjah and Ibn Tufayl is that elthough both

percei\ie the role of the philosopher in society to be somewhat similar; lbn Bajjah is

. quite unconcerned-with any sort of reform of the masses whereas Ibn Tufayl’s Hayy at

least attempts to teach them the higher truths.

J -

Such a discussion of the role of the *philosopher in society which was initiated‘by

Ibn Bajjah, established by tbn '_rufayl and whose solution was attempted by ibn Rushd,

[

could not merely be a coincidental occurence and thus reflects on the, serious problems

’

that a philospher had to face in society. ‘ . .

We have discussed in the thesis the commgn ground that exists between.lbn "_rufayl
and lbn STn3 with reference to myshcal’ thought and the use of the genre lbn Tufayl
also utilizes the psychology of lbn Srna and possibly, its Aristotelian’source. Like Ibn
Siné,sgo lbn Tufayl also believed that the rational/individual sgul is not pre-eternal

but is generated at the same time as the individual body which can receive it, is formed.
- )

¥

This is evident in his account of the spontaneous._generation of }jlai'y. a subject which

had also been brief!y discussed b; Ibr°1 Sina. Finally, ibn Tufayl reluctantly establishes,
through the experiences of t:layy:in society, the Farabian principle which is also echoed
by Ibn Sin3, that religio‘n presents philosphical/mystical truth in the languege of
symbols. But with lbn Tufayl.’this is not an a priori precept. In fact, 1t is the particular
situation of the masses which entails such an approach. Hayy is able to reveal to
Absal these realities with the minimal use of symbols (l.e. language itself being a
symbolic mode of communication) and Absal is very much a man brought up within the
norms of society and religion although he belongs to the small class of ntelligent and

i -

er1|1§hter1ed beings Hence, there are also difference between the perceptions of lbn

- -

390 1. 5. Mahdi, "Islamic Philosophy,” £B, 1985, XXII, p. 26.
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Tufayl and his predecessors, which Ibn Tutayl hirhse!f establishes very subtly, ° 6

Unfike “al-Ghazali, Ibn Tufayl does not subject the mind to an-established réllglous
éuthority. There is a certain flexibility in his approach. Further, he is not lnter‘n
justifying the relation between religion’ and philosophy to the extent that lbn Rushd

attempted. Both al-GhazalT and Ibn Rushd -- who were otherwise in direct contrast

with each other -- permit the theologian/philosopher to present their teachings ‘at

~n *

different levels to suit the hnderstanding oj the audience but ibn Tufayl. although he

, ) finélly accepts such an épproach, does suggest that one would be sluding the exlisting

there is an unwillingness and fear to understand the "truth’,

' o

o

.51  The Aftermath of the risalah . I .

4

P

We have also seen that the risdlah, even if it may not— b/e considered as-one' belonging
to a cy;cle of similar wor'ksh such as we have in tyhe 'pyclicalﬁysteries or the recitals of
- . lbn STne‘sl,391 does have stro};g links with its prede&ésbrs. The ciuestnon remains
whether the risalah has had any effect —on later works. One notes tha;t the famous poet
;Jémi wrofe a poemwentit!ed Saléhvén wa Absél.392 This poem, however‘. seems to have
used either lbn‘ Sina or the earlier Arabic version. We do know of another .work writlen

in the 13th century by Ibn al-Nafis, entitled Kitab Facil 1bn Natig.3%3 One of the earliest
N

3

<«

—

- 391 corbin, Avicenna, op. cit. ’ ) -

*

392 See A. J. Arberry, F/tégerald’§ ‘Salaman and Absal’ (Cambridge; At the University

Press, 1956) anmd A H. Habibi, Nigah bih Salaman o Absal-i Jérp/ wa Sawabiq-t an
(Kabul, Anjuman-i1 Jami, 1964)

393 Also known under the title, al-Risalah al-Kanlliyah fi-al-Sirah al-Nabawiyah. This
work has been edited and partially translated by M. Meyerhof and J Schacht, eds
The 'Theologus Autodidactus' of Ibn al-Nafis (Oxford- At the Clarendon Press,
1968). The title chosen by the editors indicate the link with Ibn Tufayl's,
\ ° Philosophus Autodidactus.

problem. Such a method is_suggested only under the extreme circumstances where _

—
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biographers of Ibn al-Naffs, i.e. Safadl (d.764/1363), speaks of %

...a small book of. his/which' he opposed to the Treatise of Hayy tbn
. Yakzan of Ibn STna (i.e. Ibn Tufayl) and which he called the Book of Faqil
ibn’'Natik. In it he defends the systems of Islam and the Muslims’
doctrines on the missions of Prophets, the rellgiou% Aaws, the -
resurregction of the body, and the transitoriness of the world. 9

B

What is common to the two precedents to Ibn Nafis' story is the figure of a nanator

named Hayy ibn Yaqzan, who appears under the name of Fadil ibn Natiq in the

Theologus, but whereas Hayy‘has an important role in the risalahs by Ibn Sina and ibn
‘ , - (

Tufayl, in lbn Nafis, the narrator plays "the part of a quite superfluous transmitter of the

tale of the hero, who is called Kamil.” An examination of the Theologus reveals that its

%

comparison with Ibn Sina’s risaldh is erroneous, indicating probably the beginning of
the confusion between thQisélahs of ibn Sina and ibn Tlnfayl. One can see that the
risdlahs. of Ib'n Tufayl and lbn Nafis have more in common.” In fact, theie can be no

doubt that bn Naﬂ’s‘deli'berately departed from Ibn Tufayl's risalah, in or—der to
' . 4

establisﬁ some of his own viewpoints Schacht and Meyerhoff nole "The main idea of

both the treatises is the same; a fiuman béinfg originated by spontaneous generation on

an uninhabited island come know by his own reasoning the natural, philosophical

and theological truths.”395 There are many parallels between the two works such as

» ’

1. -Spontaneous generation.

2. The description of the working of the sense organs ¢

3. The physical limitations of man as opposed to the rest of the é{\lmal world.

4, Knowledge of anatomy fhrough the dissection of animals.

5. The use of primitive tools.

6. ' . The advancing discoveﬁes through reason regarding plants, animals,

meteorological bodies, celestial bodies and finally rising to a knowledge of

God and His attributes. A
\ .
* . ' M
394 Gited in the"Introduction” to Theologus Autod/dictus, p. 14. . ?/
395 "Introduction” to the Theologus Autodidactus, p. 29. ' " -

~
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. 7.  The linking of certain ages of the he}o with the achievement of ce;tain stages
- of reasoning. . . ) ‘
r 8. The arrival of a stranger kor "strlangers) to the island from whom the hero
* » accepts food g,nd learns language. | _
9. His visit to an inhabited country.
10. “Phe reason why the Divine Law, in addressing common people'makes use of
allegories. | ) .
N

= e

These analogles might suggest that the two works are almost identical, but this is not
the case. One may assurﬁe through these analogies that Ibn Nafis utilized Ibn Tufayl’s’
risalah just as one knows~that Ibn Tutayt was_familiar with Ibn STna's Hayy ibn Yagzan.
However, Ibn Nafis’ present a strong theok\)gical reaca:'tion to ibn Tufe_ayl's.risélah

. .

The alternative choice that ibn Tufayl keepé offering his readers, such as in the
case of Hayy's birth does not recur in lbn al-Nafis, where 'the‘ hero is generated as a
youth of 10-12 yearst- One wonders why Ibn al-Nafis takes such 'a'Qrasﬁc turn -
however, as a result of this the role of the gazelle is a;lso dispensed with.396  Another
point of differentiation ns that Ibn al-Nafis’ hero is not really self-taught. Born outside
tha_theologtcal’ circle, he nevertheless, asserts the necessny of theology The hero in

v

Ibn al-Nafig makes hardly any self discoveries - his knowledge is derived from the other

bemgs who vvsn the Island - such is the case with the dnscovery of fire, the use of

clothes and other practical inventions. Then, why is the case of isolation presented?
Simply to prove that "life becomes civilized only in human society.”397 Hence, one
might say that ingnany ways Ibn al-Nafis' risalah is an anti-thests of Ibn Tutayl's Hayy

-

ibn Yagzan. Even the parallel incidents in the twa risdlahs are used to refute all the

396 The gazelle in Ibn Tufayl represents 'Nature’ who sustains Ilfe Perhaps Ibn al- Nafls
wishes to assert that man cannot be nurtured from nature alone.
*
387 ntroduction” & Theologus, p. 31. - \
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notions suggested by lbn Tufﬁyl. For example, in Ibn al-Nafls, it is{the visitar, who is o
. v *  J ,
the base and source of information, whereas with tbn Tutayl, It is the reverse or rather,
there is some reciprocity between Hayy and Absal. Also, while Absal informs Hayy of
the exoterics of religion, in Ibn al-Naffs, the hero discovers these tflrough the tesult of
specutlation on what rﬁight be the doctrines likely to be taught by the prophets. Further,
; .
..the arrival of visitors from the outside world has a different function in
each story; it serves in Ibn Tufayl to confirm and cemplete the results of
the hero’s independent reasoning, but in lbn al-Nafis only to acqualnt
- him with the existence of a human society outside his Isiand, from which

he goes on to draw conclusions by solitary thinking, their coi fgénatlon
by comparison with the existing religion béing left to the fead_er.

) { !

The hero of Ibn al-Nafis discovers the duties aof ‘man In worship and social
relations; the periodical .development of pro‘phecy. the life-history of the last Prophet;
the subsequent fate of the community of this Prophet and the end of this world wl\th the
signs prﬁwding it. Thése points are entirely Ibn Nafis' creation and are a reaclion ‘and
presentation of his own worldview against the view presented by Ibn Tufayl in his
risalah. lbn Nafis' th&aones on the circulation of blood, whose dlsc?very Is attributed in
the West to William Harvey, are very briefly alluded. to by Ibn Tutayl also.399 ibn Natis',
Theologus is a polemical reaction t(l) Ibn Tufayl’s Phr?s&phus. its author wishes to
protect the rank of :he prophet, which may rfz'ive been endaﬁgered by Ibn Tufayl"s
risalah, & e -

Wé.\have tried to examine the risdlah iq its various facets which Brlng to light the
'preciousqessp of the diamond. However, we also recall the,analogy used by Ibn Tufayl

regarding the clay and its dimensions. The dimensions to which the }tay is moulded

render shape to the clay but the actual clay _--k.yvhich cannot exist without its
N W

-

¢ ’i‘?
398 »Introduction” to the Theologus, p. 31.

399 ypid., p. 31. :
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dimensions -- is In some ways independent of them. It is the same case with the

( sigdlah. W9 can only hqpe that an examination of the vérious facets and the study of
. . different approaches to the risdlah have shed light to what the risalah is actually about,
and it is this elusive quality of the risdlah which renders the written wor?i to flesh aqd

- which places it high in the rank"s of universal ﬁl;terature.n d
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LIST OF THE MAJOR EDITIONS OF THE RISALAH:x

"

Philosophus autodidactus sive Eb}‘sto/a Abi Jaafar, ebn Tophail de Hai ebn
iYokdhar’r. In qua osteAEhtur quomodo ex nfennorum contemplatione ad
superiorum notitiam ratio h‘umana ascendere possit, Edited and transla,ted into
Latin by Edward Pococke. Oxford: Exc;Jdebat H. Hali Academliae typographus,
1671. 2nd. edn. Oxford: o theatro Sheldoniano, execubat, ) Owens, 1700.
Hayy Ben Yaqdhan, roman ph/lqsqpl‘hque d'lbn Thofai. Edited and translataa
into Frenkch by _L. Gaufhier: <Alger: Imprimerie Orientale, 1900. 2nd revised
edition - Beirut: Imprimerie _;:athollque, 1936. Rprt. Paris’ J. Vrin, 1984.

Hayy Ibin Yaqzan I Ibn Tufayl al-Ahdalasi. Edited with commentary by'Jarpn
Saliba avnd“ Kamit ‘Ayad. Damascus: Maktabah al-Nashar al-‘Aré:)i, 1935.
2nd. edition, 1939. P . '

.

. Cairo: Matba‘ah al-watan, 1299 A H.

Cairo: Matba‘ah Wad al-Nil, 1299 A. H.

Two editions published in 1299 AH. in C\onstantjnople according to Sérton( 1l:,

355). o

Alexandria: Matba‘ah al-Misriyah, 1898,

v

Cairo: Matlwa‘ah al-Misr, 1322 AH.  ~ L

Kitab Asrar al—l_—likﬁvah'a/-Mashr/’qiyah aw risalah Hayy ibn.Yaqzan istakhiasaha

min durar jawahir alfaz al-Ra'is Abi Ay 4bn Sina al-Faylastif Abiu Ja‘far ibn

1328;1909.




11.
12.

13.

e
- 179

b3

or
. ~

- “ ’ * ¢ '
Hayy ibn Yaqzan li Ibn Sina, “Ibn"_TufayI‘.wa al-Suhrawardi. Edited by Ahmad

Amin. Cairo: Dar al-Ma‘érif‘li’I-]ibé‘éh wa’-al-Nés‘hF, 1959.

I;layy fbn Yaqzan Text edited and introduced by F. S‘ad. Beirut: Dar al-Afé'qh

. e ¢
-

al-Jadidah, 1978.
»

-

al-Fikr al-Tarbawi ‘inda fbn Tufayl. Edited by ‘Abd al-Amir Shams al-Din.

- -t

o ——

Beirut: Dar-iqra, 1984.

/ 4

Hayy ibn Yaq";én: Edition by Albir Nasri Nadir. Beirut: Dar al-Mashriq, 1986,




. . © A
’ ) J .
\\ ‘\ . . b
\ ‘ ‘ - . Appendix B I
(\ A LIST OF THE MAJOR TRANSLATIONS ~O.F THE RISALAH:
1. "A Hebrew translation, rendered in the; early 14th century an&'altrlbuted to-
° ' Moses of Narboni (see above p.6, no. 9).

2. A Latin translation, written in the 15th century by.Giovanni Pico of Mirandola

—ay T
(see above p.6, no.10).
3. Philosophus autodidactus sivé‘Ep/s'to/a Abi Jaafar, ebn Tophail de Hai. ebn

' Yokdhan. In qua ostenditur quomodo ex nferiorum contemplatione  ad

o . /§uperiorum notittam ratio humana af_scenqdere possit. Edited and translated into

o~ g Latin by Edwar_d Pbcocke. Oqui*d: Excudebat H. Hall Acadeiniae typographus,
. 1671. 2nd. edn. Oxford: o theatro Sheldoniano, execubat J. Owens, 1700.

. 4, , Het leeven van Hai ebn Yokdhan, in het arabisch beschreeven door Abu Jaébhar
ebn Tophail, en wt de latynsche overzettinge van Eduard Pocock In het
nederduitsch vert.aald. A translation into Dutch by J. Bouweemster “from
Ppc;)cke’_s Latin transiation. Amsterdam:. J. Rieuwertsz:° 1672. 2nd. edition
published in Amsterdam, 1701. A revised edition, collated with the Arabic and
furnished with notes was also published In-Rotterdam, 1701 Ry H. Reland with

the title De natuurlijke Wysgeer.

4 )
o

5- An Account of the Oriental, Phiiosophy shewing the Wisdom of Some Renowned

S

» ' Men of the East; and Jparticutarly, the* Profound Wisdom of Har Ebn Yokdhan.

- J
Translated from the Latin by George Keith. London: 1674,
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Wntten ong;nally in the Arab/ck tongue by Abi Jaafar Eb'n Tophall a phllosopher

by profess:on and a Mahometan by religion. Wherem is dem nstrated by what

, Steps and degrees, humane reason, improved Dby diligent ;obsgrvation and

: , . . i .
experience, may arrive to the knowledge of natural things, and from thence to the

discb_t;ezy—of supérnaturals; more especiaily of God and thekco;iilzernments of the
other world. Set fort’h not tong ago In the original*Arabick}i with the Latin
version, by Edw. Pococke.. And now translated into Endlish (by George
Ashwell). London, Chigwell, 1686.

The improvement of humén reason, éxhibitgd n thfa Ife of H;ii ebn. ngdhan:
Written in Argzbick\ above 500 “years ago,” by Abu Jaafar Ebn Tophail...newly
transiated fro}n the onginal Arabick, by Simon Ockley ... With an appendix, in
which the possiility of man'’s attaining the true knowledg of God and things

necessary to salvation, without instruction is briefly consider'd. London: Printed

and sold by E. Powell,\, 1708. reprint 1711, 1731. Reprinted, with slight

changes, by E?iward A vén Dyck, for the use of his pupils at Cairo. Cairo:

Q \ i
Et-Maaref printing office, 1905. Reprinted Zurich: George Olms Verlag, 1983.
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Der von sich selbst gelehrte Weltweise. By George Pritius. Translation into

German from Pococke’'s Latin edition. Frankfurt, 1726.

Der naturmensch; oder, Geschichte des Hai ebn Joktan; ein morganiantlischer

3
'

Roman des Aby Dschafar ebn Tofail~ Translated from the Arabic by Johann

Golttrled Eichhorn. Berlin: F. Nicolai, 783, .
Hayy Ben' Yaqdhan, roman philosophique d’lbn Thofail, Edited and translated
into French by L. Gauthier.. Alger: Imprimerie Orientale, 1900. 2nd revised

edition - Beirut: Imprimerie catholique, '1936. Rprt. Paris; J Vrin, 1984.
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El filosofo autodidacto, de Abentofall, novela psicolblogica. Translated from the

Arabic by Franscisco ﬁ*ons Bolguses, with a prologue by Menéndez y Pelayo.
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Zaragoza: Tip. de Comas her‘manps. 1900_. 2nd.’ed‘: Buenos Aires: Espasa

Calpe, 1954. - ’ o , .

The Awakemng of the Soul: A Philosophical Roméance. Rendered from the Arablc

with introduction by Dr. Paul Bronnle. Tp_e Wisdom of the East series. London:

4

The Orient Press, 01904. 2nd.’ed. 1905. 3rd. ed. 1907. 4th impression 1970.

Another translation into German from Bronnle’s English translated by A. M.
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Heinck: Ibn Tufayl, Dsa Erwachen der Seele. (Die Weisheit des Ostens, Ii. Bd.).
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Rostock, 1907. o,
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A Russian translation by J. Kuzmin, Leningrad, 1920.
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El filosofo autodidacto (Riséla Hayy ibn Yaqzan). Trangtated into Spanish with
- RS ,
an Introduction by Angel Gonzalez Palencia. Madrid: Impr. de E. Maestre,

1934. 2nd. edn. 1948.

M t

“Turkish translation by Baban Zadé Réschid in 1923 In the revue Mihrab.,
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Chapman & Hall Ltd., 1929,

An Urdu transla—tion by Dr. S.M. YUsu} entitled Jita Jagtd (Alive and Awake).
Hayy ibn Yagzan; ya‘ni ibn Tufayl Andalasi ki falsufiyanah dastan. Anﬁ Urdu
translation by Z. A, Siddiql,'/-‘:\ligarh: Muslir@éducationpl T‘rust. ‘1.955. |

A Persian translation by B. Z. Furtzanfar entitled Zindgh:i- Iéidar,Teheran.
1956. ‘

L. E. Goodman, /bn Tufayl"s Hayy Ibn Yaqzan. A philosophical take translated
with introdgctign and notes, New York, T\;vayne Publishers, 1972.’2n8. ed, Los
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