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UNVEILING THE HIDDEN:

ON THE MEDITATIONS OF DESCARTES AND
GHAZZALI

[NTRODUCTION

Any reader of René Descartes’ Meditations on First Philosophy would be amazed at
the close resembiance the skeptical beginnings of this work bear to the work of the
well-known Muslim philosopher and theologian, Abu Hamid Mulammad al-
Ghazzali, titled Deliverance fiam Error and Attachment to the Lord of Might and
Majesty. This aimazement would only muliiply when the reader recognized that these
two thinkers ave not only sepurated from each other culturally, but that they are also
more than five centuries apart historically, Ghazzali was born 1038 AD in
northeastern Iran, taught at Baghded in the Nizamiya, and afier tavelling widely
throughout the Istamic world died in Tus, Iran, in the year 1111 AD. Descartes was
born in a village in Tournin, France, in 1556, aveled as a soldier and then ns a
philosopher throughout Europe, and died in Sweden in 1650. Despite the culturaf
and historical gulf’ separating these two thinkers, an investigation of their relevant
works is ideal for comparative philosophy, because the moementous cultura) and
temporal differences weaken the need for (distracrive) efforts to establish historical
tines of influence, In saying this, I am not dismissing the value of historical
scholarship in philosophy.! What | am disputing is a tendency towards historicizing
philosophy, weating it as merely a subject for historical sciences,

In this essay, I adopt a non-historicist approach 1o comparative philosophy. At
the outset, | would like o acknowledge my debt to the comparativist approach laid
out by Henry Corbin. [n The Concepr of Comparative Philasophy, Corbin argues
that comparative philosophy should approach its subject matter phenomenologically,
Phenomenology, according to Corbin, “consists in ‘saving the appearance,’ saving
the phenomenen, while disengaging-or unveiling the hidden which shows itsell
beneath 1his appearance.”™ The phenomenclogist, according to Corbin, refuses fo
explein phenomena by forcing them under general thecries that we cobsfruct
Rather, he recognizes that phenomena must be seen as they are in themselves, and in
this process the phenomenon that makes possible zll others {and conceals itself)
should also be unveiled. Comparative philosophy, from this point of view, would be
an examination and nssessment of such phenemennlogical efforts in philosephical
texis,

In what follows, | begin by giving & short nccount of my phencmenological
methodelogical assumptions and argue that the texts under consideration contain
similar phenomenological moves. Then | present a synopsis of how the authors
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employ skeptical arguments to initiate the phenomenological process of unveiling
the phenomena. 1 contend that these arguments are different in important respects. '
These differences point to what s unique in the phenomenological approaches of
Ghazzali and Descaries. Finally, 1 will conclude by giviag a short sccount {and
assessment) of the intellectual and political reasons which may have motivated the
production of the Medirarions und the Defiverance and have subsequently con-
strained their success as works in philosophical phenomenology.

THE PHENOMENOLOGICAL METHOD AND COMPARATIVE HILOSOPHY

Heary Corbin’s comparative technique was a result of a careful study of the Islamic
and continental traditions of philosophy, He began Lis career as a student of
Heidezger's early, phenomenological phase (he turned to Heidegger's pheaomenc-
logy to escape the rationalism of French academic philasophy). Many years later, in
1966, on the eve of the {irst Western colloguivm on Shi‘ism at the University of
Strasbourg, Corbin confided to Seyyed Hossein Nasr that he used to drive through
Strasboury when he was younger o get to Freiburg to find solace in the company of
his mentor, Heidegger. But he no longer desired to travel that path, as be had found a
kind of contentment in Islamic philosophy that he could never hope to find in
Heidegger's “limited and truncated” philosophy.’ Corbin's tum to Islamic philo-
sophy oceurred in the 1930's when Louis Massignon, the avthor of the famous
Passian af al-Hallaj, gave him a work by the tweifth century mystie and philo-
sopher, Shihab al-Din al-Suhrawardr, with the comment, “I think there is something -
in this book for you," In 1939, Corbin went to Istanbut and stayed there for six
years, during which be published nothing and immersed himself in the study-of
Suhrawards, aod Islamie phijosophy. [n 1946, he re-started his carcer, and in the
thirty-two years before his death in 1978, he divided his time between Paris end |
Tehran and worked exclusively on Islamic philosop]ly.s L
1 wili begin my exploration of Corbin’s indebtedness to phenomenology” by
providing a short account of Heidepger's phenomenological method, As withi
Corbin, Heidegger distinguishes between phenomenological philosophy and - the
positive sciences {including the positive study of history)." A clarification ef this
distinction requires the working out of the concept of interpretation {Ausfegung), us
discussed in §32 of Being and Time. According o Heidegper, I

in interpreting, we do not, s0 10 speak, throw a *signification’ aver some naked tsing which is presentl-. -
Tiend, we do not stick o value on it; but when semething within-the-warld is encovntered zg sucl, the

thing in questian alrendy hns un involvement which is disclosed in our understanding of the worid; ond .
this invalvement is one which gets Inid out by inferpretition,” Lk

Interpretation appropriates its subject mafier in the disclosure of invalvement
relations (the normative context) of social practice, Interpretative appropriation
(Zueigmmng) is e sttempt to make explicit what is impicitly understood in i
pragmatic involvement relations. T

Heidegger distinguishes between hermeneutical and apophantical muda.s of inter:
pretation, ‘The apophantical interpretation does not keep the relation of its subject
matter to the involvement relation in view.

UNVELLING THE HIDDENM IM DESCARTES AND GHAZZALI

I its function of upproprinting what is undersiood, the "ns' nio longer reaches out inlo the toizlity of
tnvolvements. As reards its possibilities for articulating reference-relations, it has been cut off from tha
signilicance which, o8 such, constimtes environmenmlity. The ‘s gets pushed bock into the uniform
plane of that whicl: is merely presers-nt-hand.*

Once the appropriating of what is understood is severed from the involvement
relations, the entity appears as “present-at-hand™, In other words, in the apophantical
encounter, the entity appears in itself and by itself as present-at-hand. The present-
nt-hand appearance of entities makes possible the theory of truth peculiar to positive
sciences, the correspondence theory of truth. According to Heidepger, assertions, as
positive knowledge claims, are items in the apophantical mode of interpretation. An
articulation of the hermeneutical interpretation becnmes a present-at-hand assertion
when it comes up for confirmation. [n confirmation, the proposition as the immanent
present-at-hand entity must carrespond to the ebject us the transcendent present-at-
hand entity. In this context, it becomes acceptable to say that the transcendent entity
exists; it has a being separate from he observer, possessing its own ottributes und
properties,

I sgree with Robert Brandom's claim in “Heideguer's Categories in Being and
Time" that objective entities (the present-at-hand), whick at first may appear to be
different from equipment, are not an entirely different category of entities.

The crucial point to undersiand here is ti tie move from equipment ready-to-land, fraughe with socially
instined significance, 10 objective things present-at-hand, is not one of decosiextoslizution, bur of
recontextumlization, Asserting and the practices of giving and usking for reasons which make it possible
ure shemselves o specinl sort of practical setivity.”

The present-st-hand entities do not exist independent of human social practices, but
rather they appenr as the equipment of the sacial practices of giving and asking for
yeasons. Paositive sciences are social practices of giving and asking for reasans that
involve the confirmation of a logically organized body of nssertions.'®

Heidegper organizes the various forms of interpretation in the following passage:
“Assertion and its structwre (namely, the apophanticat “as™) are founded upon
interpresation and its structure {viz., the hermeneutieal “as™) and also upen under-
standing - Dasein’s disclosedness.” T have already discussed the grounding of
assertion {n the hermeneutical interpretation in the sease that assertion is an articula-
tion pecnlior to a mode of practice, which is itself susceptible to & hermeneutical
interpretation. The hermeneutical interpretation, on the other hand, appropiates its
subject martter in its practical context. [t is itself grounded in Dasefn’s understanding
in ferms of its “for-the-sake-of-which” and sigaificance. The former as Dayein's
self-projection is the conditioa of the possibility of any understanding whatsoever,”

In “Heidegger on Being a Person”, folin Haugeland refers to Dasein as 2 vast
and intricate normative pattern and the human being ss a case of Dasein? 1
sympathize with this approach to Heidegger's Dasein Analytic and find that
Haugeland's interpretation of Dasein, as a vast normative pattern, is in agreement
with Brandom's notion of social practice. A social practice is & normative pattern,
for it possesses rules and demands conformity and edjustment from its practi-
tioners.” In “Heidegger on Being & Person,” Haugeland claims that the human
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individual is a form of social practice. However, Heugelsnd maintains that “people
are primordial institutions™."* The primordinlity of human beings is due to their
power of understanding. *Understanding something is equated with competance or
know-how."*% As having understanding, the human beings can recognize improper
behavior in a social practice snd make efforts to make adjustments.'”

Heidegger describes the function of understanding as (ke power of casting or
projeciing the intelligibility of Dasain in terms of its possibilities:

Why does the undersianding — whistever iy be she essentinl dimensions of that which can be disclosed
i it - lways press forward into possibilities? [t i beenese the undersinnding has in itsell the existentinl
structurs which we coll “projection.” With equal primordinlity the understanding projects Dasein's Beiag

- both uﬂnn {auf) its “for-the-sakie-ol-which” and upon {anf) significance, a5 the worldheod of its current

wirld,

The German preposition, ‘ouf’, can be translated as *in terms of rather than *upon.”
Understanding projects or casts Dasein's being in terms of its “for-the-sake-of-
which” and “significance.” Projecting in terms of significance means that the human
Dasein atways already understands itself in terms of the worldhwod of the warld.”
In other wards, the human Dasein learns and knows how to engage in various social
peactices, Moreover, the human Dasein is always already thrown in a world (State-
ofzmind) and has fallen away from its primordial for-the sake-of-whick. Heidegger
illustrates this point in a passage about Parmenides’ famous dream: “The goddess of
Truth who guides Parmenides, puts two pathways before him, one of uncovering,
one of hiding; but this signifies nothing else than that Dasein is already both in truth
and in untruth.™" As already in the world, Dasein has access to things themselves (is
in truth), yet this nccess is obfuscated {covered over) by Desein's falling away from
its primordial for-the-sake-of-which, However, Dasein, a5 always already thrown
and fallen away, also understands, knows how, to be itself and to reclaim jts
primordial for-tiie-sake-of-which.?' Therefore, Dasein is either suthentic, under-
standing itself in terms of its primordial for-the-sake-of-which, or inauthentic.

Haugeland clarifies the concept of authenticity by maintaining that people not
only possess understanding (projection in tesms of significance), but they also have
self-understanding (projection in terms of the [ar-the-sake-of-which) in that they can
censure their own failures.™ A self-owned (authentic) Daseln is a social practice
designating a human individual who, as the self-understanding Dasein, “critically
takes over its roles.... The result is g critically realized, maximally self-constant
abifity to jead an individual, cohesive, life: ming™ 1n the authentic mode, Dasein
casts ils being in terms of its owwr sell as the “for-the-sake-cwhich.” Dasein’s
“uneritical” prajection of its being in terms of an unowned “for-the-sake-of-which™
accounts for Dasein in the inamhentic mode. Heidegger writes: “Proximally and for
the most part the self is lost In the ‘they”. 1t undersiands fsell in terms ol those pos-
sibilities of existence which ‘circelale’ in the ‘average’ public way of inserpreting
Paszin today.”* Awhenticity, ss the process of taking over one’s roles critically,
implies that one is not in the grip of this or that “public” ideal. As a result, the
authenticity of Dasein makes possible & genuine encounter with things themselves,
not as they {it inio the mold of public idesls imposed on an inauthentic Dasei.
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Te put the matter concisely, authenticity makes the ideal of phenomenalogy
pussible.zj Heidegger writes: “To have a science ‘of phenomena means o grasp its
objects in such a way that everything about them which is up for discussion must be
treated by exhibiting it directly and demensirating it directly™.® In a phenomeno-
logicel encounter (hat reaches to things themselves, things appear in their rejevant
comexts, and the inquirer is free of interpretive constraints that abduct things from
those contexts. ‘Fhese interpretive constraints are caused by Dosein’s inauthenticity,
its apprepriation of phenomena for the sake of possibilities imposed on Dasein.
Authenticity frees Dasein from such interpretative constraints and paves the way for
a phesomenological investigation.

To sum up, let's consider this passage Gom Being and Time: *“The meaning of
phenomenological description ns a method lies in interpretation ... through which
the authentic meaning of Being and also those basic structuses of being which
Duseqr itself possesses, are made known to Dasein’s understanding of Being,""’
Bringing the structures of being possessed by Desein 1o view, by means of a
hermeneutic Dosein-analytic, allows the phenomenologist to resolutely seize upan
his possibility for mithenticity (authentic weaning of being), which, in turn, removes
the illusions that block the transparent encounter with the things themselves.

Corbin, however, seems to go beyond Heidegger and his efforts to reveal eatities
as they are in themselves:

[T3o save the reality demnnds the same proceduse: kashf al-walijub, 1o detach, 1o unveil that which
revenls itself while remaiing hidden in the phoinomanon. [ said just now that lhis is what
phenomenalegy is.... 15 is n matler of lending ihe observer 10 3 painl where he nllows himseil o see what
il is that lics hidden. This essentinlly is what hermenentie 5.3

What Corbin means - when he maintains that phenomenology and its Islamic
counter-part, kasty al-mafgub,? lead the observer to allow himself @ see what is
hidden — accords with Heidegmer's account. For Heidegger, as we have seen,
chenomenology is that project which aims to present the individual with the choice
of authenticity and its consequent unveiling of the phenomena (if one accepts the
ciallenge of outhenticity), The technical, phenemenological conception  of
phenomenon, however, concems that phenomenon, which nccompanies and makes
possible ull that shows iwelf (ie, phenomena in its ordinary sense).’? The
phenomenon, in the specific sense, is Dasein in its aothentic mode. Authentie
Dasein is phenomenon in the specific sense {that phenomenon which makes other
phenomena possible), becunse it appears us lived time or %empnrﬂlity.“ IHeidepger,
writes: “Temporzlity reveals itself as the sense of authentic care.™* The term ‘care,’
[or Heidegger, denotes the unity of the various structurat dimensions of Dasein.

Eesentintly ahesd of itsell, it {Dasein] has projected itsell upon its ability to be before going on (o o mere
considerntion of itself. I ils projection it reveals itsell s something which s been vmwn, 1t has been
tarownly abandoned to b “world,” and flls into it vaneemfully, As care — that is, s existing in the unity
of the projection which has heen Eallingly thrown ~ this entity has been disclosed s & “there,?

The three basic struclural companents of Dasefn ore thrownness, falling, and
prajestion or in other lerms, being already in, being amidst, and being ahead of
iizelf, They map into what Heidegger calls the horizontal temporal structure of
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having a past, presens, and furare, Temporality, or lived time, is then the referent of
the concepsual unity of the three main structores of Daseln in care. An aathenric
appropristion of the existential strocture is made possible by Dasein's recognition of
the structures making up care and their referent, femporality.

Corbin’s commitment to unveiling the phenomenon, as that which is hidden and
matkes possible all appeoarances, should aot imply that there sre no significant
differences between Corbin and Heidegger. Cerbin, in contrast 1o Heidegger, takes
mystical and prophetic experiences very seriously and grounds his phenomenclogy
upon the phenomena in these experiences. 1 will explore this cruciat difference and
its implications at the conclusion of this essay. Before that, however, 1 will present a
phenomenalogical comparison of Descartes’ Meditations on First Phifosophy and
Ghazzali's Defiverance. Both of these texts are especially suitable for a
phenomenological consideration in that they put forth an account of a meditational
practice experienced by the author or, more accurately, the narrator, which is
provided {nibeit in outline) for the reader to experience as well. Botl: authors aim to
bring about certain transformafions in the meditators so that their perception of
phenomena will become unclouded. The fexts begin with sleptical forms of
intellectval asceticism, in which the authors describe a process of rigorous
examination of bealiefs and their suspension, given the presence of any trace of error
or falsehood, The result is at first o skeptical crisis, subsequently overcome through
an enlightenment that allows the meditater to see the pheaomena as they are in
themselves and unveil the hidden which makes them possible. [ believe that a com-
parison of the phenomenological practices set forth by these two authors will
illuminate the strengihs of their views (from the point of view of phenomenological
lLermeneuntics supplied by Heidegger) and will shed some light on the assumptiens of
Islamic philosophy and modern European rationalism.

A COMPARISON OF THE USE OF THE SKEITICAL PROCESS
BY GHAZZALI AMD DESCARTES

Leo Groarke, in “Descartes’ Tirst Meditation: Something Old, Something New,
Something Borrowed,” reports a similarity between the argumenis i Descartes® [irst
Meditation and those in section twe of Ghazzali's Deliverance. Groarke's basic
thesis is (hat

both _[GllL'.'rznli ond Descartes] adopt the methodological prineiphe thit shey will rench cenainty by
doubling ! they can, and both begin by questioning the fundamensal principles on which their beliels are
based, Both prm:l:_:d in stzp by step faslion, beginning with doubts about sense pezeeption and rising the
level of doubt until first principles are calied in question. The zesult in both cases is o skepticat crisis, o

crise pyrln:.'mntumlc, which oecurs when they ure forced to the conclusion that their belisfs esnnot be
Jjustified.

[ agree with Grearke that both Ghazzali and Descartes begin the process of doubt by

questioning the basis of their beliefs or claims 1o knowledge, However, a careful

reading of the Meditations and Deliverance reveals a major difference in the process

git’ dm}lbt employed by Ghazzali and Descartes, a difference which is overlocked by
roarke,
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Descartes and Ghazzali are engaged in examining the wuth of propositional
jnduments, bul they emphasize different aspects of the (ruth of judgments.
Gihazzali’s emphasis is epistemological; that Is, he is concerned with the justification
of predications in & judgment. He begins by testing the fallibility of the judgments of
different faculiies, i.e. sensery and intellectusl. For example, Ghazzali rejects the
theory thar knowledge is a sensory judgment as such, by srguing that the power of
inlellect proves some of the sensory judgments to be false. In conerast, Descartes’
emphasis is more ontalogical. Fe is concemned with the existential import of
propositians, that is, the existence of the predicated objects. Descartes focuses on
knowledge as judements about things. In order to everrule this theory of knowledge,
he casts doubt on the existence of things about which we form judgments. On the
one hand, Descartes doubts the existence of composite things through the dream
anslogy. On the other hand, he uses the evil deceiver argument to cast doubt on the
existence of sinple and general things,

in the first page of the Meditations, Descartes” nurrater expresses his discontent
when much of his kaowledge proves faise upon examination. He claims that a
substantial number of the propositions he believed to be true have proved false upon
further scrutiny. As a result, he denies the status of knowledge to his beliefs (or
judgments), if he can find the slightest doubt concerning them. He sets as his task
the development of an infallible system of judgments.

Descaries’ analysis of judgment is deconstructive; he “strips” his judgment by
withholding his assent, the attitude comprising the judzment, fom the coateats of
judgment. As a result, he is lefi with the content of judgment or the proposition as
such. Descartes’ project has two purposes: First, he wants to examine what he
believes to be the object of judgment and discard that belief if iis existence is found
doubtable. By the object of judgment, | mean the thing or the subject whose
existence is asserled in a judgment. Second, he wants to find the proper object of
judgmenis that can withstand doubt and that can serve as a foundation for a
scientific edifice that is “stwble and likely to last.™

In Deliverance, Ghazzali’s narrator also begins with a similar distress coneerning
the falsity of the beliefs which he has endorsed all along:

[Firom my early youtl, since | atinined the age af puberty before | was twenty, until the present tiie
whan 1 am over filty, [ hove ever rechlassly Inunclied into the midst of ocean depths, | have ever hravely
embarled on tis open sea, throwing aside all eraven caution; L have poked into every dark recess, [ huve
ande an usshult on every prolsizm ... All this | have done that [ might distinguish between true anstl folse,
berween sound tradision and heretical inovation.™

The distress stems from a religious concern: the narrator is worried about the assault
of innovasive heresies on swnrak, the Sslamic tradition.” He sets out to investigate
the foundntions of traditional opinions, but his philosophical curiosity pushes him
beyond the basic principles of tradition. He says to himself: “To begin with, what 1
am looking for is knowledge of what things really are, so 1 must undoubtedly try to
find what knowledge really is."® Sq, the narrater digs deeper; he seeks to define
knowledge, what it is to know something, and assesses the wadition and the
challenges to it in light of this definiticn. However, Ghazzali’s method does not
begin by considering the ontelogical questien concesming the existence of the objects
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ol knowledge. Instead, it begins by investigating the jusiifiability of judgments
supplied by the perceptions of different cagnitive faculties.

This preliminary investipation {ortifies the fundamentnl difference between the
projects of Ghazzali and Descaries, Ghazzali begins by testing the fallibility of judg-
menis whose contents are delermined by his sensory faculty, Mis project is
epistemnological in that it seeks justified true beliefs (judgmenis), Descartes, on the
other hand, separates judgments inie an epistemological attitude and a content; he
suspends the attitude, affirmation and denial, and investigates the existence of the
abjects of the content. Hence, Descartes” project 35 ontofogical in that it questions
the objects of knowledge concerning their exisience.

Here, [ compare some of the defnils of the process of doubt as employed by
Ghazzali and Descartes. Ghazzali investizates the theory that knowledge is sense
perception using the test of certainty. To achieve certainty, the judgments based on
sense perception must be infallibie. As an example, Ghazzali considers the move-
ment of the shadow of & stick. Sense perception reports that the shadow is standing
still. “Then by experiment and observation afier an hour it knows that the shadow is
moving.”™ He concludes that ¢he judgments of sense percepiion are faliible and

uncertain, because the intellect can prove them wrong. “In this and similar cases ol

sense perception the sense as judge forms his judgments, but another judge, the
intellect, shows him to be wreng in such a way that the charge of falsity can be
rebutted, ™™ The senses by themselves cannot give us justified true belief: it is the
intefiect that improves upon the cognitive work of the senses and purports fo give us
the truth. )

According 10 Ghazzali, there are &t lzast two laculties beyond the sensory
foculties. The fisst is “discernment (or the power of distingnishing - tamiz)...
[Through this faculty, one] now apprehends more than the world of sensibles; and
none of these additional factors (sc. relations, etc.) exists in the world of sense.”"!
The otker faculty is intellect through which one “apprehends things nsvessary,
possible, impossible.”™ Intellecmal judgments are therefore divisible into those
dealing with the relations among sensory objects and the first principles “such as the
assertion that ten are more than shree, that the same thing cannol be both effirmed
and denied at one time, that one thing is not both generated in time and eternal, nor
both existent or non-existent, nor both necessary and impossible.”" In section two
of the Deliverance, Ghazzali brings together the above faculties and their judgments
under the general faculty of intellect and intellectual judgments respectively,

Descartes begins his project of systematic doubt in a fashion similar to Ghazzali.
He writes: “whatever | have up till now accepted as most true [ have acquired ejther
from the senses or througlh the senses.”™ With this statemens, Descartes directs the
thrust of the first Meditation towards knowledge of external shings through or from
the senses. In order to test the certainty of this theory of knowledge, he employs the
so-caifed dream analogy. “How often, asleep at night, am 1 convinced of just such
fumiliar events -- that | am here in my dressing gown, sitting by the fire — when in
fact 1 am lying undressed in bed."* Descartes' narrator discovers that when asleep
he has percepiions of external (lings. But, when he is awskenad, he realizes that
those perceptions were only illusiens ond in fact he was “iying undressed in bed, "
Suels a discovery places the existence of particular externai things in doubt.
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Mext, Descarles examines the more general kinds of objects. He dismisses things
like “eyes, head, hand and so on™" as passibly imaginary, but he asks about cerlain
other “even simpler and more universal things.™* The class of simple and universal
things includes “corporeal nuture in general, and fis extension; the shape of extended
things; the quantity, or size and number of these things; the place in which they may
exist, the time through which they may endure, and so on”. With this statement,
Descartes concludes that sciences such as physics, astronomy, and medicine are
doubtable because they deal with particular composite things whose own existence
is doubtable. But how about arithmetic and geometry which deal with simpler and
more universal things?

Harry G. Frankfurt, in Dreamers, Demons and Medmen, claims that Descartes
does not consider the distinction befwezn physics, astronomy, and medicine on the
one hand and various branches of mathematics on the other “as a contrast between
sciences to which existence is relevant and those to which it is not. He presents it
primarily as & conlrast between sciences that deal with complex existents and those
that desl with very simple and general things."* For Descartes, the sciences of
“camplex existents™ are uncertain because of the dream analogy. However, “whether
1 am awnke or asteep, two and three joined together are five, and a square does aot
have more than four sides.””® Therefore, it seems that the dream analogy is not a
ground [or doubting the arithmetic and geometrical things. But what if there is
“some malicious demon of the utmost power and cunning (wha) has employed all
his energies In order o deceive me?! Through the evil deceiver argument,
Descartes finds the existence of arithmetic and geometric objects doubtable. There-
fore, the judgments that are based on them are also doubtable.

This stage hss been the sousce of Groarke's claim that Descartes achieves lis
crise pyrehonienne in the first Meditation. One may allege that there is a kind of
skeptical crisis in effect when Descartes Finds arithmetic and peometry doubtfui.
However, this crisis is due to the collapse of the theary that the indubitable objects
of knowledge are exteraal things. Therefore, it is not, pace Groarke, the crisis in past
two of Ghazzali's Defiverance.

In part two of the Deliverance, sense perception addresses the ego in the follow-
ing manner, *do you not see ... how, when you are asleep, you believe things and
imagine circumslances, liolding ¢them to be stable and enduring, and so long as you
are in that dream-condition, have no doubts about them? And is it not the case that
when you awake you know that all you have imagined and believed is unfounded
and ineffectuni?”™ This is identical with Descartes’ formulation of the dream ana-
logy except that here the personification of sense perception delivers the argument.
This difference alerts us 1o the differeni use of the dream argument in the
Deliverance, and it comes to the fore, when sense perception concludes thus: “Why
then mre you confident and that all your waking beliefs, whether from sense or
intellect, nre genuine.“” Ghazzali uses the dream argument to question the certainty
of the judgments of the intellect, rot those of sensory perceptions.

Ghazzali's argument for doubting the judgments of intelfect asks of the
possihility of a power of the soul that stands in the same refation to the intellect as
the lafter stands to the senses.
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And is iL not the ease that when you awake you Ynow thal what you have imagined and believed is
unfounded and ineffectuni? Wiy shen are you confident that that all your waking belicls, whether from
sense or intellect are genuine? .. It is possible thut a state will come upon you whose relatien (o your
waking consciousness is analogous 1o the relation of the latter 1o drenming. In comparison with 1his siate
your walzing consciousness would be like dreaiming. ™

Ghazzeli corroborates the possibility of this supra-iniellectua) faculty by relerring to
the claim of the Sufis that through their mystic ecstasies “they witness sintes (or
circumstances) which do not tally with these principles of the intelleet,™® Ghazzali
alsa quotes a passage from the Quran that deseribes death: ™*The people are
dreaming; when they die, they become awake.' So perhaps life in this world is a
dream by comparisen with the world o come; and when 2 man dies ... {these) words
are oddressed to him: *We have taken off thee thy covering, and thy sight today i3
sharp’ (Quran 50: 213.7% in other words, Ghazzali casts doubt on the judgments of
intetiect by asking whether God has deprived iumans of a higher consciousness
capable of evaluating the truth and falsity of intellectual judgments. The pleusibility
of this higher consciousness casts doubi on the infallibility of inteilectunl truths, and
Ghazzali's nzrrator is thrown as a result into a profoand skeptical malaise.

The skeptical malaise is overcome “by a light which God most high cast into my
breast.””” According to Ghazzali, this light was cast upan him by God in order 10
guide him to Islam. Isimn lierally means surrender to the will of God, and for
Ghazzali, such a surrender jovolves the recognition of the infinite power and wis-
dom of God and the inadequacy of intellect in comprehending God's purposes.
Ghazzali concludes

the point of these nccounts is that the task: is perfeetly fulfilled when she quest is prosecuted up 10 the
stage of seeking what is not saught {but stops short of thath. For Grst principles ure not souglh, since they
ure present and 1o hiand; und if what is present is sovght for, it beeomes hidden nnd lost. When, however,
It man !sm:ks what is sought (and (hat only), he is not aceused of falling short in secking of whot is
sought™®

Infellectun truths define the limits of intellect. The doubl concerning intellectual
truths recagnizes the limits of intellect but wams © go beyond them. Surrender o
the will of God affirms these limitations and aceepts as the gift of Ged an experience
of truth that transcends the power of intellect. [ will say more about the plausibility
of this move in section V, but at this point we should get clear about the contrast
between Ghazzali’s overcoming of doubt and that of Descartes.

Afier e has doubted the existence of an external world, Descartes’ narrator won-
ders, “does it follow that | too do not exist?"™ But he realizes that the logic of bis
skeptical procedure cannat allow this conclusion. The skeptical procedure had cul-
minated in the elaite that “here is a deceiver of supreme power and cunning who s
deliberately and constantly deceiving me."® From this, the narrator of the
Meditations draws the conclusion that 1 too undoubtedly exist, if he is deceiving
me.”®' Descartes identifies the claim “[ am a thinking being” as the indubitable
ground of the system of knowledge pursued in the Meditations, and this seems to fty
in the face of Ghazzali’s appeal to divine illumination to remove his doubts. I will
examine the limit and the significance of this opposition in the next section.
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UNVEILING THE HIDDEM: DESCARTES

1 have argued that Descartes’ skeptical procedure can be characterized is onto-
logical, as he is concemed with the existence of the subject maiter of predieation. [t
is not a stretch of imagination, then, to characterize the Cartesian process of thinking
about the knewledge status of though:s as the viewing of a performance. Thinking is
the nct of witnessing the drama of consciousness und inspecting the ontological
slatus of the ilems (i.e., ideas) on the stage of the mind. This inspection concerns the
representational quality of the items in the mind, the ideas.

According 1o Descartes, ideas are ideas of semething; they have objective reality:

For just as the objective made of being belongs to idens by their very nature, so the formal mode of being
Delongs 1o the couses of jdens - or ar Teast the first nnd miost impanant ones — by their very natare. And
slthougls ore idea nmy perhwps originate from another, there cannet be o infinite regress here; eventually
one nist rench # primary ide, e enuse of which will be ke ws archetype which contnins fermatly (and
in: finet) all the reality (or perfecticn) which is present only abjectively {or sepresentntively) in the iden

Here, Degcartes asserts that all ideas are by nature representative, that they have
objective reality (i.e., they are of something).” The causes of these ideas also have &
formal reality, or an essence, which the idens represent objectively. The formal
reatity of the cause contains ull the reality that is present objectively in the iden.

The regression from an idea (o it cause is not infinite. According to Desceries,
there is a primary cause, which coniains formally all the veality which is present
objectively in the ideas. For instance, the ideas of fragrance and color are caused by
the iden of extension whieh is, in turn, caused by the idea of matter. Matter, how-
ever, is a primary idea whose nature (or essence or form) is the objective reality of
the ides of extension.” The extension of wax, for example, has as its namwre,
essence, or form, the innumerable sensory qualities of wax each ol which constitutes
the objective reality of each sensory ides. On the other hand, ideas as such are
cansed formally by the idea of thinking which itsel{ is caused formally by the idea of
mind. Mind is a primary idea whose nature or essence as form is the objective reality
of the idea of thinking. Thinking has as its nature, essence, or form various
operations of the will and the power of perception, each of which contributes to the
constitution of the objective reality of an idea,

Descartes alzo contends that the ideas of substance have more objective reality
than the idens that represent modes or aceidents, In so far as different ideas (are
considerad as images whicl) represent different things, it is clear that they differ
widely. Undoubtedly, the ideas which represent substances 1o me amount to some-
thing more and, so to speak, contain within themselves more objective reality than
the ideas - which merely represent mades or accidents."™ In other words, modes
and accidents ar2 not things as such but only modes and accidents of things.*® They
derive their nbjective reality from the form of the attribute of # thing, and the
utiribute ias objective realify in that it contains the form of the thing, but it has less
objective reality than the thing itself. Hence the idess that represent modes and
accidents of something have less objective reality than the jdea of that thing in that
their ohject is not a thing but the form of that thing. The ideas that represent wax as
frngrant, sticky and square are only ways or modes of wax as an extended thing.




230 MOHAMMAD AZADPUR

They have less objective reality than the ides of extension, which is the nature of
wax as a division in the infinitely divisible matter,

It is important 1o keep in mind that a)} the above distinctions ure perceived by the
faculty of thought proper, i.e., understanding,” Mind, or the “17,.is the formal and
efficient cause of the idess. Understanding perceives the ideas, their cousal
relationship, and distinguishes them with respect to their objective realities.

The perceptions of understanding can be clear and also distinct. Perceptions
depict e essential connection between ideas. 'The sky is blue,’ connecls the idea of
“blue” to “sky” in such a way that the “sky™ is the formal cavse of the “blue™ and
contains the objective reality of the blue formally. fudgments affirm or deny a
perception of an idea, and they vary from volitions and emotions in that they are
prone to error. When 1 affirm a desire or o want or a feeling, 1 am not willing or
desiring falsely. [deas also by themselves cannot be formally false. It is not false that
I have an idea of the unicom. Judgments, on the other hand, are capable of being
fulse, because they affirm n refation between ideas, If [ perceive an idea clearly and
distinctly, I can affirm it. To perceive an idea clearly and distinctly, ils existence
must be indubitable and I must lnow whai is ircluded in it and what is not, The
above attempt at identifying the objective reality and the formal reality of ideas
shows that the faculty of understanding enabies us to perceive clearly and distinctly,
Once we have n clear and distinet perception of an idea, we can affirm or deny
something about it without risking error.™®

We are now in possession of o more perspicuous vession of the earlier
characierization of Descartes’ accouat of thinking ns consciousness inspecting the
drama of consciousness; but we siill need to clarify the status of Descartes’ claim
that the existence of the thinking being is indubiwble. ln Cartesian AMeditations,
Edmund Husserl maintaing that Descartes’ accouat of the certainty of the ego cogito
has an essearial epistemological function; it provides a foundation for an “all-
embracing science.”

For him [Descartes] & role similar 1o that of geometrienl axioms in peomelry is played i the afl-
embrueing science by the axiom of the ego’s absolute cerminiy of himsell, slong witl: the axiomaric
principles innate in the ego — anly this uxiomatic foundiion lies even deeper than that of geametry and is
culled on to pariicipate in the wltinte grounding even of geometrica! knowledpe,™

Although Husserl is right in identifying an excessively strong commitment to the
mathematical mode of inquiry in Descarles® philosophy, his [Husserl's] construal of
the certainty of ego cogito, as a fourdational axiom, is not warranted by the textual
evidence, The certainy; of the ego cogito is not a foundational axiomn, because when
Descartes claims that the idea of the thinking being is indubilable, he s nat us yet
eniitled to claim that it has objective reatity. The latter is required for the judgment
about an idea to have the status of knowledge, The objective reality of cleer nnd
distinct isdens, including that of the ego cogiro, is secured ~ according to Descartes --
by the demonstration that God necessarily exists and that He i good.”™ Since he
declures the certainty of the “thinking (" before these demonstrations, the certainty
of the ego cogita must have another function. I submit that the thinking being, in
Descartes” Meditations, is thar idea (in the sense of dppearance or phenomenon)
which makes possible other ideas (once the belief in existing world as the referent of
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our mental appearances, i.e., ideas, has been bracketed). To use more phenameno-
logical terminclogy, the thinking being is shat phenomenon which makes possible
other phenomena, This is precisely the role that Husser! atiributes to the ego cogito
in his own philosophy; he calls it the tanscendental ego.” But Descartes® appeal to
God to establish the objective reality of his thoughts bestows on God a higher rezlity
than that of the ego cogito. Therefore, it is God that deserves the tiile of the hidden
phenomenon that makes other phenomena possible. This consideration brings
Descartes® view closer to the position espoused by Ghazzali.

UMVEILING THE HIDDEN: GHAZZALI

Ghazzali's account of e process of doubt accords with the conception of the
intellectual activity of thinking as an inner dialogue, This conception is implied by
Glazzali’s epistemological approach to the process of doubt, according to wiich
beliefs are scrutinized insofar as the justification of their truth is concerned.
Justification os giviag reasons for a belief is a discursive/dinlogical practice.
Furthermore, Ghazzeli’s literary invocations of a dinjogue between sense perception
and the self aceentuate his commitment to the dialogical account of thinking.™ This
account of thinking can be traced back to Plato’s definition of it as the silent solitary
dinlogue. In the Theaetetus, Socrates describes thinking “as discourse, aad judgment
as a stalement pronounced, not aloud to someone else, but silently to onesetf™™ In
the Sophist, the Eleatic stranger tells Theaetetus that “thinking and discousse are the
same thing, except that what we call thinking is, precisely, the inward dialogue
carried on by the mind with itself without spoken sound.™™ 1 submit that Plate's
“silent discourse™ should be seen on the model of a Platonic dialogue, where the self
divides into Socrates and the interlocutor, the one wha must measure up to Socrates’
exacting and rigorous examination. Ghazzali portrays the conversation as that
between the different cognitive powers of the soul, The conversation concerns the
justifiability of judgments delivered by thenm.

Ghazzali's acceunt of the conversation between the cognitive powers of the soul
culminates in the Hlumination by a divine iight whose source is external to the soul.
‘This is the light of the active intellect, first set forth and churacterized as a light in
Aristotle's De Anima, Book 111, Chapter 5. This text has had the deepest impact on
the subsequent conceptions of the active intellect, especially those of Islamic
philosophers.™ Aristotle, in this famous text, postulates explicitly a transcendent
active intellect. ITe maintaing that “in fact mind, as we have described it, is what it is
by virtue of becoming alf things, while there is another whicls is what it is by virtue
of making all things: this is the sort of positive state like light; for in a sense light
makes potential colours into actual colours.”™ Here, the creative intellect or the
productive mind (nows pefetikos) is contrasted with the mind as passive (pathetikos),
the conforming mind.” The creasive intellect shines like light on potential
intelligibles, causing them to become actualized. This lizht delivers the conforming
intellect from the grip of falsehoods and illusions, which have their source in the
ways (the fire of) unexamined and dependent modes of thinking and acting
obfuscate reality. The sun of creative intellect, like its cownterpart in Plato’s
Republic,”™ overcomes the limitations of the conformious passive inteliect, and
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paves the way for originniity, where originality is idensical with truthfulness and
goodness; it is in keeping with the way the world is or ought to be. It is important to
note that the illumination is not a silent intervention, rather it is manifested in the
spoken word of God, available for those not in possession of (he power of prophecy
in the Quran. The iHumination clears the soul for lie understanding of the word of
God.

In his famous Aishkat al-Anwar (translated as The Niche of Lights), Ghazzali
ponders the significance of the famous Light Verse from the Quran (“Ayat al-Nur,"
Quran 24:35), An examination of the dewils of Ghazzali's commeniary on this
fascinating verse is beyond the scope of his paper; however, his argument for the
claim that the divine light is the phenomenon which makes other phenomena
passible is worth exploring. He begins by defining ‘light' () as that “which is
seen in itself and through which ather things are seen, such as the sun,"™ He then
discriminates between the objects which we call light. He concludes that that “which
sees itself and others is more worthy of the name *light.” S0 if it be something that
also ntlows other things to see, while seeing itself and others, then it is [even] more
worthy of the name ‘light' than that which fias no effect at all on others.”™ fa the
process of reaching this conciusion, Ghazzali dismisses the sun, the eye, the
intellect, and the prophetic revelstion as the true bearers of the name ‘light,” It is
“the holy proplietic spirit” (i.e., Gabriel, the ange! of revelation, or the transcendent
active intellect) that truly deserves this name in relation to earthly lights,” Of
course, insofar as the heavenly liphts are concarned, God, “the Lordly Presence,” is
the most perfect, and the angels (heavenly lights) are ranked in accordance with their
proximity to the divine Jight.”

1t is important to recognize that in Islamic philosophy the “holy prophetic spirit”
is regularty identified with the Aristotelion notion of the bansceadent active
intellect. In al-Sivasat al-AModaniya, Abu Wasr al-Farabi identifies (the Peripatetic)
creative ar active intellect (agi-e fo'el) with Islam's angef of revelation.”” Abu Al
ibn Sina (Avicenna) also adopts Alfarabi’s strategy of identifying the active intellect
with Gabriel, the angel of revelation.” However, he madifies some of the details of
Alfarabi’s sccount of prophecy. For Alfarabi and Avicenng, the illuminative con-
junction with the active intellect is a special experience, It correspends to experience
of the hidden phenomenon that makes possible other phenomena. Active intellect is
the giver of form (walib al-swwar, dator formarum); it is that which inserts
intelligibility into the sublunar world, The experience of the conjunction with the
active intetlect presents us with the phencmenon that, in msking possible other
phenomena, hides jtself,

Aside from the mrashsha 'nn (i.e., Islamic Peripatetics) mentionad abave, the idea
of the intellect’s diseursive practice culminating in divine enlightenment was also a
ceatral feature of Isma'ili Shi‘ism. The hierarchy of the various agents of
Isma‘ilism, having its terrestrial peak in the authority of the Imam as the wal: one,
who is intimate with the divine, was based on the discursive/illuminative intellectual
practice set forth above.® It is surprising, then, that in Pefivérance, Ghazzali atracks
the sashyha wn and the [sma‘ili Shi‘ites (the datindyya) rather vehemently, accusing
them of distorting Islam,
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I order to account for Ghazzali's opposition to the mashsha'un and (he
hatinipya (Iswma*ili Shi‘ites), we should recognize that Ghazzali was o protégé af
Nizam-al-Mulk, the powerful Sunni vizier of Saljug Sultuns.™ Saljuq military had
conquered the eastern Islamic world, but it faced resistance from the lsma‘ili
Fatimids in the west and the 1sma*ili assassias from within its own berders, 1t is also
important 1o note that the western parnt of the Ssljug territory was previously
governzd by the Buyids, who were Persian Shi'ites, and these governors and leaders
had, for the most part, promoted the wark of mashsha 't philosophers.”” In any event,
Nizam-zl-Mulk sought to chatienge the intellectual infivence of Shitism,™ and be
did so (in part) by instituting several colleges {madrasa) throughout the Saljug
domein. They were called Mizantya and were given the task of cultivating 2 Sunni
intellectual tradition.” Ghazzali was a professor ot the most prominent madrasa, the
Nizamiya of Baghdad, and his works, including the Deliverance, contain lengthy
attacks on Shi‘ism, in particular on their notion of an lmam as the spiritual guide to
understanding the word of God. As 1 mentioned above, the Shiite theoreticians {and
mashsha'i philosophers) maintained the same intellectual frumework for thinking
and entightenment as that of Ghazzali. The main difference was their interjection of
an elaborate process of cultivation (guided education) meant to expose the inner
mieaning of revelation. In his attack, Ghazzali dismissed the Shi‘ite and mashsha'i
process of guided education™ and emphasized the inner capacity of the person to
achieve worthiness for illumination through intellectual rigor and mystical practice.
In this, he sought to legitimize Sunaism as intellectually coherent and independent
of Shi*ism. But due to the political motivations of his argoments, Ghazzali's
challenges were not {and were not perceived to be) irrefutable objections to the
rraditions against which they were faunched. ”!

ASSESSMENTS

Ta be sure, for Ghazzali and Descartes, the form of meditation™ — whiclh begins
with cleansing the agent of warldly impurities, proceeds to establish a link between
the agent and the divine (which reselts in the enlightenment of the agent) and
concludes by returning the enlightenad ageat to the world of erdinary experience — is
essential 1o their task of unveiling the phenomenon.” Bue these similarities (the form
and the purpose) should force the urgency of an explanation of the marked
differences between the philosophies of these thinkers, especially the contrast
between the mathematicnl/scientific and the religious approaches to the encounter
with phenomena. After all, if phenomenology can yield such strikingly veried
staaces, its legitimacy is highly suspicious. In what fotlows, | contend that the fanit
is not with phenomenology but;with the misappropriations of the phenomenological
method. In the case of Ghazzali and Descartes, these misappropriations are the
results of religious and scientific prejudices respectively. Afier all, phenomeno-
logy's promise of access ta things themselves cannot become available by scientific
or theological prejudice. In the remainder of this essay, | argue that this criticism is
derrimzatal to Descartes' project, but not to Ghazzali's. In regard 10 the lafter, it
should simply issue a warning about the interference of religious commitments in
philosophical activity,
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Descaytes had conceived his philosophical task as the inauguration of a universol
mathematics. This prajcci, claims Descartes, cume to him in a dreamn, and he set
about to realize it."' ‘The skeptical procedure —set out in the first Meditation—
supplied him with an ideal tool te dispense. with non-mathematical knowledge.
Furthermare, his ontalogical appronch to the process of doubt together with his
account of thinking us the wimnessing of o drama bolstered his agenda of submisting
the whole of consciousness to o mathematical regime. Both prepared the way [or an
indiscriminate quantitative stance in relation to phenomena, since the latter are
regarded as particulars subject to universal laws. The mathematical prejudice
becomes entrenched when Descartes’ attempis o resuseitate the physical world
following the discovery of the ego cogito and the proof that God is good and cannot
be a deceiver, The salvaged physical world bears only a nominal resemblance to the
world of our experiences. 1t is 8 materinl world whose essence is extension, which
he defines in purcly quantitative terms.”?

As we saw above, Husser] points to the certrality of the mathematical method in
Descartes’ project. Despile Descartes” profound phenomenological insights, his
commitment to founding o universal mathematics is in sark opposition Lo the
demands of the phengmenological method. We have seen that the phenomenalogist
zims 1o let things appear as they are and avoid any prejudice in regard to them. The
proponent of universal mathematics, however, thrives on the very oppuosile
assumption; he purports 1o treat all things as the objects of @ mathematical research
program, Heidegger identifies this problematic aspects of Descaries’ praject in the
following manner; “Descaries’ discussion of possible kinds of aceess to enities
within-ihe-wortd is dominasted by an idez of Being which has been gathered from a
definite realm of these entities themselves.””" He refers to Descanes’—speciﬁc iden of
Being as “permanent presence-at-hand."” So, not only are all entities forced to
appear 15 objects of positive mathematical research, the mode of access to them,
Dasein’s mode of being, is also conceived in the snme way. Heidegger writes that
Descartes “lakes the Being of *Dasein’ ... in the very same way as he takes the
Being of the res evienyg — namely, as substance.”” Although this mathematical
monopoly is in sharp opposition to he spirit of phenomenology, it does not make
Descurtes” project less intriguing. [t is & project that has captivated the fmagination
of westerns philosophy since the seventeenth century and, even to this day, continues
to exert itsell an the great minds of that tradition. One could say that Heidegger's
praject in Being and Time is aimed at reversing the impact of Cartesianism on
western thought.”

Ghazzali's project, on the other hand, could be criticized for its focus on the
experience of the divine for its completion. One could wonder i such o move i3
legitimately phenomenological, At this point, it would be usefu! to return to Henry
Corbin's phenomenologicul interest in Islamic philosophy. As we saw earlier, he
:shnrt.as Heidegger's commitment to hermeneutic phenomenology — the leading of the
inquirer {0 a point where she con see what it is that lies hidden. Where Corbin differs
from Heidegper, though, is in his concern with the experience of the transcendent.
Heidegger is silent about any encounter with a transmundane reality. For Corbin,
l:owever, kashf al-maljub (i.e., the unveiling of the hidden) invelves the unveiling
of a transcendent world of intelligible objects as well as, “the ‘alam al-mithal, the
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pnmndus imaginalis, that imaginal world which is not imaginary a1 all, but the
barsakh, the space between, the intermediary between the sensible and the
intelligible.”""

| do not believe that Carbin's concern with the maginal world and the intelligi-
ble warld is an abandonment of the phenomenalegical project. Rather, Corbin is
developing further the domain of phenomenological concern in order to include the
plienomena of spiritual experience. Heidegger was notoriously reluctant 1o consider
religious experience, despite his earlier training in thealogy. Corbin is not, and he
adds an oxotic twist (o the legitimate expansion of the inclusiveness of the phe-
nomenclogieal domain. He engages, in a serious #nd consistent manner, the worls
of the mystical theosophisis of Islam, especially the Shitite Iranians, and especially
their accannts of mystical and prophetic experiences.

With this i mind, it s not difficult to appreciate phenomenalogically the
mystical moments in Ghazzali's meditation. However, we are siill left with the
guestion cancerning, (he legitimacy of Ghazzali's criticism of other Islamic move-
ments of phenomenological interest, i.c., Islamic Peripatetics (mashsha ') and
[sma‘ili Shi‘ites (Patinivva), | argued above that Ghazzali's criticism is motivated by
political considerations. Ghazzali, as the most prominent and politicelly influential
Sunni theologian of his time, would have a vested interest in attacking viewpoints
that challenge the ruling ideology. I am suggesting (hat that is precisely the justi-
fication for Ghazzali’s sttacks and not the alleged intrinsic incoherence in the views
of mashsha’un or the barimivra.”®" 3 we keep this in mind, the phenomenological
insiphts ol Ghazzali’s texts are delivered from their political limitation and assume
their rightful place in the spirital phenomenology explored by Islamic thinlkers.

MNOTES

' | have encountered two versions of ew Ghazzali's works found thwir way to Europe, Both sources
indicate that Ghazti's works were avnitnble between the thireentl and fourteenth centuriss. Harry A,
Waollzon in “Micalous of Autrecourt and Ghazzali’s Argument Against Causality”, Specednm, 44: 2 {April
1969), pp. 234-38, mulntains that Ghazzali's works, especinlly the fncokerence of Philosophers, were
avaitable 10 Micolms of Autrecourt und Bemard of Arezzo. Woifson argues this etymologically nnd
philoscphicaily by referring 1o a particolar argument in the Incoherence of Philosophers. This ergument
concems the cousal foctors that are involved when o piece of coton is brought next to the fire. The
ofTicinl version of Ghazzali's Incokerance of Phitlosophers wos trnslated into Latin by Jewish sehaluss,
Kafonymeus ben linlonymous (1328), anc Kalonymous ben David (1527). These versions included
Averroes' commentaries, Wollsan #lso indicntes that some of Ghazzali’s arguments swere availnble to
Albert the Grent through the works of Mainsonides (1135-1201) and Averrocs.

R I A. Shaneb, in “Ghazzali and Aquinas an Causuolity,” The Monis, 58: (January 1974}, pp. 141-
50, refers to another source for the availability of Ghazznli’s works -lo Eurcpear Scholars, Shansb
\mintzins that the Dominicon Raymund Martin had exposuse to mity of CGhnzzali’s works, which were
avniluble in Toledo in the thireentit century. Shannb wants to argue that Thamas Atjuinns, through the
study of the works of Raymund Martin and correspondence with him, was at least indirectiy exposed i
the thought of Ghuzzali. In pesticulas, Shennb’s orgument coacems Aquinss’ atincks on Muslim
Peripatetic philosophers. Shanab argues Wit the Peripatetic doctrines under attack were the ones that
Ghazzali nttacked in the Incohersnce of Plilosephers. It is impertant to note that Shanab maiatains that
Detfiverance from Error, Al-Mungidh min ad-Dalal, was ane ef the teas availeble in the thirteznth
cenfury.

it is inleresting o note [lat Lenn E. Goodman argues shint Descartes’ argument for the existence of the
ega cogiio has its source in Avicenna's argument for the immortality ef the soul (“thn Sina's Argument
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for the Existence ol the Soul", Philosophicol Forum 12 4 (Summer 69), pp. 547-62). This peint may go
sone distunce in explaining the similariies between Ghuzzali's Deliverance and Descartes’ Maditorions,
since Ghazzoli wus o carelul reader and critic of Avicenna. Goodman's argument is persisasive, bul it is
based on philosophical evidence; it is much hurder 10 make the case historicully. In this essay, | will ot
develop Goodman's accouns,
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" salw Haugeland, “Heidepger on Being a Pesen,” Nous 161 1 (1282), pp. 1920,

" Brandom, p. 388. 1 should mention thm my endarsement of Brandom's rending of Being and Time and
Haugeland's Brandomism is not whalesale. What 1 find problematic in Brandam is his reductive npproach
1e epistemic suthority, and his insertion of this philosophically problematic view inta Heidegger's feing
and Time. He aticibules 10 Heidsgger's early philosophy the notion of the prinmey of the calegory of the
social; be writes: “The ontologicat primacy of the socin! can be justified by appesl to a more specilic
thesis, pragmatism concerning qurhordy. This is the clins (hat nll matters of awthority or privilege, in
particular episieiic nutharity, are molters of socinl practice, and 1ot objeetive mutters ol fct™ (tbid,, pp,
389-20). 1 ngree witls Bruadom that tse category of the social is of paramount importance in accounting
for epistemic mthorily, bur | believe thit he gaes too far. Brandom wunis 10 maintain, [or example, that
percaptual judgments are not fustified by what is pereeived, but by secial struetures (et threw legitimaey
on the claim. 1 lave arpued ogoinss this view in my disseriation, Experience Congepruatized: Between
Coherentism and the Myth of the Given (UVA Philosoply Disserntion), pp. 91-97. 1 believe that the view
I defend in my dissedation is, in many wavs, similar 10 the one advanced by Heideoger in Being and
Ttme. The defense of this cluim, huwever, is beyond the scope of this paper,

i Haugeland, p. 20.

e fhid., p. 22,

"1t &5 clear then that although Dasein as such is not & fancy way of referring solely to luman beings,
Dasedn is not possible withoul human heings.

" Meidegger, Baing and Tiwe, [81-3/1145.

* The world as an exislentinl of being-in-te-werld is constituled by signifving relations, These relations
are tie unity of the conditions ef the possiksility of the wortd, the worldhood of the world, Whnt exacsly is
this systen of signifying relations and how does it relate 1o the intelligible coherence of Dasein's werld?

Heidegger maintains that “the relational 1otality (das Hesuganze) of this sipnifying we call *significance’ -

(Bedentsamneir). This 15 what mokes up the struclure of the world” (fhid., 120/H87). Furthermore,
Heidegger's mentions “the relational totality of #is sigrifiing(he-denten).” Whot is "this signifying™?
In u sather revesling passuge, Heidegger describes the system of signifying relutions s follows: “The
‘for-the-sake-ol-which’ (IVerumeitlen) sipnifies on ‘in-order-ta® (Um-zu), this in em, a ‘towards-this'
{Dazu); the Iatier, an in-whiclt’ {Fobei) of letting something be involved; and that, in turn, the 'withe
which” (Worrir) of ar jnvolvement. These relations are bound up with coe anether as o primordial
totality” (Jbit). The system af signifying refations is the worldhoed of the being-in-the world, Daszin. It
would not be insppropriate to maintain tet the worldhood of the world is something like the structural
[ramework constitutive of al) sorin! practices.
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* For lurther exploration of Heidepper's claim thut Dasels is essentiafly in wuth, refer 1o Heing and Time,
262-6/H219-226, Alsa see J00/H256.

N in Bzing and Thne, Heidegaer claims thar “ipmsthenticity is boesed an the possibility of muthengieiny®
(303/H1359).

I [[augeland, p. 23,

I thid, p. 24,

¥ Heideguer, Being and Time, 433741383,

# fbid,, SO/H2R, 56/H34.

¥ Ihid., 39H3S,

™ fbid., 61211437,

¥ Corbin, pp. 14-5.

¥ In tslunic thought, kasky al-maljub is o term hal hog swids usage, It means the anveiling the veiled, the
shy, or mither the one thot conceals himself. Along with its usage in philosoplical texts, there mre two
miystical ireatises that bear it as their title: 1) Abu Yo *qub Sijistani’s “Aashf af-Makjub,” in An Anthology
of Phifasophy in Fersia, Vol [1, S. . Nasr & M. Aminrazavi {vds.), Londan: Oxford University Press,
2001), 2} *Ali ibn 'ilhman a3-Hujwiri, The Kosh ol-Makub, Tihe Oldest Persian Treatise on Suftzu, 2.
A. Nichelson {frans.), Lorden: Luzac, 1939,

* Heidegger, Being and Time, 34-5/H31.

"It un effort to refnte his project to that of Kant, and, at the snme time, distinguish it fom Kant's critice]
philosophy, Heideguer writes: “IF we keep within the horizon of the Kantian problematic, we can give an
iflustration of what is conceived phenomenologically g3 n ‘phenomenon’, with reservation s to other
differences; for we may then say shat that which alseady shows itself in the nppenrance as prior to the
‘phenomenon’ as ordinarily understood snd as accompanying it in every case, can, even thougls it thus
shows itsel M unthematicaliy, be brough themarieally 1o show itself; and what thus shows itsel{ (the 'fonms
of intuition") will be the “phenamena” of ghenomenology, For manifestly space and timie must be able to
show themselves in this way ~ they must be nble to beceme phenomena — if Kant is claiming 10 make 8
transcendentd] assertion grounded in the facts when he says that space is the o prioti “inside-which™ of an
ortering” (Jbid., 33/[131). Having tied his nccount of phenomenan to Kant's account of space nnd time,
whicli eondition the pessibility of sny appearance ead ore themselves appearuncas, Heidepper considers
time more fundmmental than space and rejects Kant's account of $ime: *in spite of the Gt that be (Kani)
was bringing the phenomenon of time back into e subject agwin, is analysis of it zemained oriented
towiards the radisional way in which time had been ordinarily understood; in the long run this kept him
from working out the phenomenon of & ‘tmnscendental determination of time' in its cwn structure pnd
lunction”( fbid., 43/H324). 1 1ake this 10 mean that Koot understood time ag inathematicized and not in
the prigind, lived, sense of the word, which Heidegoer is irying to resuscituie.

2 Ihid., 274/H126.

3 thid., A38/11106.

* Lea Grearke, "Descartes’ First Meditmtion: Something Old, Something Mew, Something Barrowed,”
Jawrnal of the Hisiory of Philosopliy 1223, p. 291, Sami M. Nojm also odvances this thesis. In *The Place
and Function of Doubt in the Philosophics of Descanies ond Ghazzali," e writzs: *The method of doubt
in both cases procezds by n process of elimination or reduction. Every type or souece of knowledge is set
nside as inndequnle untit 0 completely certrin foundation is discovered™ (Philosophy East and West 16
(1966), p. 138},

* Rend Descartes, “Meditntions on First Phifosophy,” in The Phifosapficel Writings of Descartes, John
Cattingham, Robert Sioothoff, & Dugnld Murdoch (trans.}), Cambridge: Cambridpe University Press,
1584, p. 12,

** Abu Homid Muhammad Ghazzali, “Deliverance from Error and Attachment to the Lord of High and
Muajesty,” in The Faith ond Practice of Ghazali, W. Muntgomery Watt {trans.), London: George Allen
arsl Urwin Lid., 1967, p. 20,

7 1bid., pp. 32-54,

M bid, p. 21,

M bid, 23,

* Ibid,

! fhid,

* hid.
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# 1pied., Gharzali's intellect is Descartes’ understunding, the faculty that relates various perecptions s is

e to distinguisl between them,

** Descartes, p. 12,

 thidt., p. 13.

“ 1oitd,

7 i, pp. 13-14.

* Ibid,, p. 14,

“ Harry G. Frankfunt, Demons, Dreamers, and Madmen, New York The Bobbs-Merrill Company, 1670,
.74

“ Descartes, . 14.

N Ibid., p. 15,

* Ghinzzali, p. 24.

 fhid.

M fbid,

* Ihid., pp, 24-25.

6 1pld,, p. 35,

7 thid,

* 1bid,, p, 26.

* Descurles, pp. 16217,

“ ibid., pp. 16-17.

“ tbid., pp. 16-17.

2 lhid., 1. 29. .

* Eurlier Descartes nssencd that idens are o mode of tiinking which is, itself, an attribuzle of The mind.

™ Descartes does not give mutrer the status of substunce until the sixth Meditalion, A discussion of that

nrgument is beyond the scope of this paper.

 Ihid., p. 28.

 The same thing ebout modes and pecidents in relation to substances con be said of attributes in relation

to subsinnces, Mind as o subsignce has the atiribule of thinking while the body has the altribute of

extension. .

" In the French version of the Meditarions, Descartes’ tenm [or understanding 5 enferdement.

Entendersent hug g5 roots in the Latin ifendire which meaos streteling out wwards something,

Actording 1o Descartes, [ pereeive the objective reality of idess throogh understnding. The concept of

abjective reality is not Descartes® invention. In Medieval philosopliy, the coneept of ohjective reality hay

its first appenrance in St Anszlm’s ongolegical argument. More modemn treatments of (liis concept can be

found in the works of Franz Brentono especinily Psychologie Fom Emplrischen Stendpunki. Edmund

Husser| also treats this concept extensively.

“ In Principles of Philosophy, Descaries maintoing that “pain, color, and other things of thnt sert ure

clenrly and distinetly perceived when they nre considered just as sensations or thoughts. However, it must

be naticed that when they are judged to be cerain things existing owiside of our mind, it s abselutely

impossible to udlerstand in any way what things they are”, Valentine Rodger Miller and Reege P. Miller

{trans.) Boston: Kiuwer, £983, Part 1, §68. We suffer from error when we do not perceive our sense

perceptions distinetly and aseribe 1o them an objective reality that is not theizs. Color s not o thing but o

sinde of an extended material thing. Pain is not o thing but a mode of the union of ming and body, As

long ns “I simply refrain from making o judgment in cases where [ de not pereeive the truth with

sufficient clarity and distinctness, then it is clear that | am hehaving correctly and avoiding error”

Deseartes” Afeditations, p, 4.

* Gdmumd Husserl, Carresion Medizions, Dorion Caims {trans.}, The Hagve: Martinus Hijholf, 1970,

pp. 7-8.

™ 1t the Medtiarlons, Descanies offers threx arguments for the éxistence of Gad. The ontolegical and the

cosmalpgical arzunents ere sather standard. His third argument, the cousnd arpument, cun be paraphrased

s loflows: (1) [ hove the idea of God (formal reatity of this idet), (2) L understand s en clegzsly and

distingtly (objective reality of this idea), (3) This ides hos gremer objective reality than | have fornnd

reality. {4) The cnuse of un fdes must have nt lzast us much farmal reality as the iden hes objective reality.

(3) Therefore, 1 connol e the couse of this iden. (6) Therefore, semething other than me must have been

the couse of this iden. (7} Any other finite substance will have less formal reality than the iden of God hus

ohjective reality. (8) Therefore, po other Mnite subsiance could be the cause of this idea. {9) Therefore, the
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couse of this idew canmot be any substunce whotever, (10} Therefore, the cause ol this klea must be un
infinite substance. (1 1) Therefore, there exists an infinite substance, whicls comesponds to and is the couse
of ny idea of Ged. (12} Therefore, God exists, and necessurily exists (pp. 28-31).

Onee Descartes establislies the existence of God, he argues thn God is perfeet and good, Funthermaore,
hie states tinl deception is o defect, Therefore, God cannot be ¢ deceiver; therefore, what we clearly and
distinctly perceive is necessarily frue. However, Descartes does not want to stale the shove eonclusion loo
strangly. In the fousth Meditation, Deseartes argues thas "Tor since 1 now know that my own nature is
very weal and linzited, whereas the nntere of Ged is immense, incomprehensible snd infinite, 1 slso know
without more ado that he is capablz of countless iings whose conses are beyond my knowlzdge. And for
this renson slone [ consider the customary seareh for finaf couses 1o be wtalty useless in physics; there is
censidernble rashness in thinking myself cupable of investigating the (impenetrable} purposes of God™.
(i, p. 39).

In this srpument, Deseartes wanis 1o estoblish that although God is not o deceiver, the comprehension
of his purposes lic beyond the reacl of understanding. Therelore, Descartes wants 1o assert that whnt §
clearly and distinctly perceive is not necessurily rest. Deseartes izes this paint in o number of his
works, In the Appemdix 1o Fifih Objections and Replies, Descartes maintning that “wlile the soul &5 in
douht sbow the existence of 2l meterial things, it knows isell proecise tantum ~ 'in the steict sense only”
... | showed thas by (he words “in the stric: sense only' § do not a1 ail mean o entire exclusicn or negation,
but only an absirection from materiad things; for | snid that in spite of this we are aot sure that there is
nothing corporeal in the soul, even though we do not recogrize anything corporeal in it" (The
Phifosophical Writings of Descartes, Vol. I, p. 276, my Ntalies). The imporinnt point lere is that
[escartes does not want o ik about the world as it is in itsetf, a5 planned by God. This is beyand the
powers of understanding.  Hence, Dascartes does nol wanl to say thet the soul is in reality incorporesl.
[3ut, he does want 1o say that the soul is recognized by understanding 10 be incorporeal.

" Husser], . 26.

7 Glzzali, pp. 23-25.

™ Plale, “Thenetetus,” in The Colfected Diclogues of Plato, Edith Homilton and Huntingion Cairns {eds.)
Princeton; Princeton University Press, 1962, 190a.

" Plate, “Sophist,” in The Collzcted Dialogues of Plato, Hantition and Cairs (eds.), 263¢,

" The writings of Aristoile’s Heilenistic commentatar, Alexander of Aphrodisias, were instrumental in
strenpihenipg the impnct of Aristotle’s psychology on Tslamic philosophers, beginning with al-Kindi
{Henry Corbin, History of fslamic Fhifoxophy, Lindsin Sherard (trans), London: ¥epan Paui
International, 1993, p. 156.)

" Aristotle, “De Anima," in The Complete Works of Aristetle, Jonathan Bamnes (ed.), W.D. Ross (trans.),
Princeton; Princeton University Press, 1984, 430z 14-17.

" thid,, 1300 25.

™ Plue, “Republic,” in The Colfected Malogues of Plato, Hamilion and Coims (eds.), 515¢-518d.

™ Abu Hamid Muhommad al-Glazzali, 7he Meche of Lights, David Buchmen {tmns.), Provo, Utah:
Hrighom Young University Press, 1998, p. 4.

' ihid., pp. 12-13,

M Ibid., p. 13,

= 1bid., p. 13,

® Al Masr al-Farabs, G e Perfect Stare, Richard Walzer (irins.), Oxland: Oxford University Press,
1943, p.A006.

H Bee, for instance, Aviceana’s “On the Proof of Prophecies and she Interpretation of the Prophets’
Symbols and Metaphors,” in Medieval Pafitical Phitusophy: A Sourcebook, Rulph Lemer and Mubsin
Malidi {eds.), Ithack: Comell University Press, 1961, p. 1135,

M Refer to Henry Corbin's “Divine Epiphany znd Spiritual Birth in (smwilien Goosis™ in Cyclical Time
and famaili Goasis, Ralph Manheim (trans.) Loedon: Kegan Pant Intsmationsd, 1583,

M Refir 1o W, Montgomery Wait's “Ghazzali and Lawer Asly'orites,” in fslomic Philosophy and Theology,
Edinburply: Edinburgh University Press, 1985, p. 86, .

*" The Buyid court’s support for Avicenns is rather undisputed. it should also be noted that Alfarzhi
enjoyed the protection of Hamadenid Shi*ite dynasty in Aleppo (refer to Corbin's History of Islamic
Philasopiy, . 158,

® [tefer w Carla S. Klousner's The Sefink Pezirate, Combridge; Horvard University Press, 1973, pp. 58-
39,
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¥ Reler to Bayard Dodge’s Ausiim Education i Medieval Times, Weshington D.C.: The Middle Enst
Instituie, 1562, pp. 20-22.
:’" Refer ta Ghozzali's Daliverance, pp. 18-34. Alse Reler to Watt, p. B8,
"' For an Islamic Peripatetic reply, refer to Averroes' famous The fncoherence of the Incoherence,
London: Luzne & Co., 1954, [n the Hisiary of Isiamie Philosophy, Corbin alse mentions 2 voluminous
lsma'ili response to Ghazzali, p. 183, also refer Lo Corkin's *The lsmaili Response to (e Polemic of
Ghazuli,” in frmaili Comtribntions 1o Istamic Cufrore, Seyyed Hossein MNaosr (ed,) Teluan: The Imperiol
lnmiu_n f_\s:udr:my of Philosaphy, 1979, pp. 67-98. This work i5 as yet unavaileble for scholarly
exumination.
¥ The similarities between the form of Islamic prayer and the meditntions of Descartes and Ghizzali are
uoteworthy., They all begin with ga sct ol clennsing the self from atznchinent 10 e world, they move o a
contemplution of God, and they end with reluming o the world, Some sucly similarities right also be
ulhszrvcd in regnrd 1o Catholic ritunl worship.
* Husseri alsy adepts » meditational approscl: to inilinting his phenomenological investigations. {n the
Paris Lecruras, he wriles: “To be a meditating phifpsopher who, through these meditations, hus himsell
become & trunscendental ege, nnd who constantly reflects upon himself, means to enter upon ofien
endiess wrunscendeatul experience .. 1t means to see all that which is to be scen, to explain and peostrae
it, 1o encompass it descriptively by concepts and judgments. But thege [atter must oply be terms which
fave been derived withour elteration from their percepual source ... | am detached inasmuch ns |
“suspend" all werldly intzsests (which | nonetheless possess)”! Peier Koestznbaum (trans.), The Hague:
Martimss MigholT, 1973, pp. 12-84. .
* See Jncques Murilain's The Dream of Descarezs, Mobélle L. Andison {trans.) New York: Philosophical
Libvary, 1944, pp. 13-17,
» Ru_ﬁ:r in the wax experiment, i he second Muditation, whens Descartes maininins that the essence of
WEX 5 10l 0 seasory itlea (Descartes, pp. 20-21). This point becomes claborated in the opening lines of
the fifih Medilation where Descares gives his msbenuical aecount of the essence of maner, ie.,
cxiension (fbid., p. 44).
* Lleidepger's Hzing and Tane, 130/H97.
¥ Myid., 130/H198.
* Ibid., 131IHG8.
'fz' Accprdilig 1o Meidegger, Descentes' impact is visible in all subsequent philosophy {(fbid., 43-7/1124-3),
ulr:luflmg Husserl's phenomenclogy. What is unique in Heidepger's plienomenology is perbaps a
il:]smlntfi t':ﬁ'orl 1o remove he last remnnnts of Cartesian mathemnticism, °
" Corbin's The Concept of Comparative Plitfosaphy, 1. 14,

Piease refer 1o fominote 85.

REZA DAVARI ARDAKANI

THE SHARED QUEST BETWEEN ISLAMIC
PHILOSOPHY AND MODERN PHENOMENOLOGY

Phenomenology is not # philosophical field, but the beginning of a great revolution
in the thinking of the modern world. From the outset, Edmund Husser]l saw a
dzgradation in western philosophy. He depicted liis attitade towards this rrend in his
Crigiy in a sad tone mingled with hopelessness. Initially, Husserl was optimistic
about the revival of philosophy, sinze he believed that European civilization wonld
not survive without philasophy. By European civilization, Husser] meant the modern
workd. How is it possible te revive philosaphy?

Following Diescartes, Kant, Megel, and Nietzsche, Husserl did not intend to
replace contemporary European philosophy with a form of Greek or Medieval
philosaphy. Yet, T had te refer ta the ancient philosophies in order to discover the
cause of deviation and the time of iis occurrence,

When we tatlc about degradation, it may be thought that we mean that philosophy
was perfect at the beginning, and hat it has had a retrogressive trend. Husserl did
not think that Greeks and Medievals had reached the perfect and ideal philosophy.
However, he had fearned from them that philosophy is 2 general science in which
the essence of thinps appesrs. Phenomenology is, in fact, the manifestation of
essences. But how are essences manifested? Are they hidden under the appearances?
Husserl did not believe in Kant's being in itself and noumenon. Instesd, he
maintained that phenomena, which are the very essences he sought, appear in our
conscionsness in two reductive stages ~the eidetic reduction and the transcendental,

The guestion af perception, which had become more and more complicated in
Descartes’ time, and which was considered a resolved problem in Kant's ers, seems
to have been set forth again by Husserl, who does nat ipnore the cogifo. He takes
Digscaries’ meditation serfously, but aveids his objectivism and rationalism, In
Husserl's view, the cogito is devoid of content, nnd perception cannol be devoid al
content, What is the content of perception? Do we perceive objects such that they
exist in the external world? In 2 sense, the answer to this question is “yes.”
Huwever, perception is not the impression of objects on the mind; rather it is the
manifestation of egsences in the mind. This is similar to theories held by Mulli
Sadrd who considered external objects as accidentally knowa, and the form that the
mind creates as essentially known. There is a difference, however: Mulla Sadrd
believed in the external existence of objects, while Husserl put this issue in
parentheses, or rather. he suspended iL.
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