C]mpter One

Metaphysical Worldview*

The economic backwardness and political weaknesses of the Muslims
particularly from the times of their direct or indirect subjugation by
the Western colonial powers in the 18th century, have spurred many
Muslim leaders to clamour for internal changes to close the
humiliating gap between them and the West. Various ideas have been
put foward and institutions established causing myriads of changes in
the religious views and understanding of the Muslims that have Jeft
most of them baffled and weakened. For almost three decades
Professor Syed Muhammad Naquib al-Attas has consistently argued
that the most fundamental and basic reason for this condition is the
problem of the content of education. This problem is rooted in the
confusion concerning the nature and scope of knowledge, and
concerning, among other important matters, the meaning of religion in
Islam, its basic key terms and components as well as concerning the
spirit and sciences and institutions of other civilizational entities,
especially those of the West. Al-Attas has therefore suggested and
demonstrated that the only way to escape from this quagmire is
through a process of education, especially at the tertiary or university
level. This chapter will discuss the outline of the metaphysics of Islam
as understood and espoused by al-Attas. Fortunately, he is one of the
very few contemporary Muslim thinkers who has systematically
presented an interpretation of the Islamic metaphysical worldview,

upon which he developed his conception of education and other
important matters.!

This chapter is a corrected and amended version of the author’s article,
“Islamic Metaphysics—A Restatement: The Vision of Syed Muhammad
; Naquib al-Attas”, Igbal Review, vol. 35, no. 3, October 1994.
See for example Alparslan Acikgeng, “Towards an Islamic Concept of
Philosophy: A Response to the Modernists”, in Sharifah Shifa al-Attas, ed.,
Islam and the Challenge of Modernity: Proceedings of the Inaugural
Symposium on Islam and the Challenge of Modernity—Historical and

Contemporary Contexts, August 1-5, 1994 (Kuala Lumpur: ISTAC, 1996),

p. 563.
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Every textbook on education, @mﬂ_namaw the one that deals
with the area of educational aims and objectives, curriculum content
and teaching methods will emphasise the importance and the need of
a general philosophy of education. It will also stress that this philoso-
phy is in turn dependent on the beliefs and convictions or worldview
of the person or society involved. Further, it is accepted that, whether
explicitly or implicitly, every educational idea, decision or action is
imbued with a certain philosophical, religious or scientific view of the
nature of man and his physical and non-physical universe.? It is
instructive to note that Igbal himself recognizes the relationship
between philosophy and education. In a letter to Saiyidain which is
reproduced in the book mentioned above,? he stresses the educational
implications of Leibnitz’s monadism. Briefly, the universe according
to Leibnitz (d. 1716) is composed of countless conscious centers of
spiritual force or energy called the monads, each of which represents
an individual microcosm, reflecting the various degrees of perfection

Metaphysi

mQ,” for example, National Society for the Study of Education, Modern
E:E%EE and Education, Fifty-fourth Yearbook, Part 1 (Chicago: Univ.
MQM:_MMWW _uzw_wp Emmv Eminent educationist James B. Macdonald has cor-
nxmhsmmomhw : that “all o:ion_wa talk and work is value based. Further,
to identify msn_q”c_n: of our curricular talk and work often reveals a failure
“Values Bases a Mmﬁn values to the work in process.” J. B. Macdonald,
eds., Q:_,:.nizh ﬂwmmcwm ot Ocao:_:q_:_ in A. Molnar and J. A. Zahorik,
and Curriculum D, eory (Washington, D.C.: Association for Supervision

evelopment, 1977), P- 21. See also James A. Jordan.
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in the Universe. Each .Eo:ma. develops independently from one other.
The universeé SO constituted is the harmonious result of Divine plan,
put man’s limited ability made him unable to accept certain realities
such as evil and death as part of that harmonious plan.# If a general
ﬁr:o%v:w is needed to provide a framework for establishing the aims
and objectives of education, the criteria for the selection of
&:nmaonm_ contents and experiences and the basis for evaluating their
degree of attainment, then metaphysics as understood from the Islamic
perspective has direct relevance to the concept and practice of Islamic

education.

THE METAPHYSICS OF AL-ATTAS

The metaphysics of Islam as understood and espoused by al-Attas is a
synthesis of ideas and theories that have been traditionally upheld by
Muslim theologians (mutakallimin), philosophers (hukamd’) and
Safis (safiyyah or ahl al-tasawwuf). The elements and elaborations of
this metaphysics are found scattered in his definitive commentaries on
the two greatest scholars of the Malay world, Hamzah Fansuri (fl.
circa 1550-1600)° and Nar al-Din al-Raniri (d. 1658)® and in his Islam
and Secularism.” However, he has systematized these ideas and
elements in a series of monographs: Islam: The Concept of Religion
and the Foundation of Ethics and Morality (1976),% Islam and the

- Philosophy of Science (1989), The Nature of Man and the Psychology

of the Human Soul (1990), The Intuition of Existence (1990), On
Quiddity and Essence (1990), The Meaning and Experience of
Happiness in Islam (1993), and finally The Degrees of Existence
(1994), which were organized and published as one volume,

4 See for example Gottfried W. Leibnitz, The Monadology and Other
Philosophical Writings (New York: Garland Publishing, 1985).
5 The Mysticism of Hamzah Fangiri (Kuala Lumpur: University of Malaya
Press, 1970). Hereafter cited as MHF. -
6 A Commentary on the Hujjat al-Siddig of Nir al-Din al-Raniri (Kuala
: Lumpur: Ministry of Culture, 1986), hereafter cited as Commentary.
Islam and Secularism (Kuala Lumpur: The Muslim Youth Movement of
, Malaysia (ABIM), 1978). Hereafter cited as IS.
Published by the Muslim Youth Movement of Malaysia, Kuala Lumpur,
1976; reprinted by Dewan Bahasa dan Pustaka, Kuala Lumpur in F,._ow.
Wﬂno%oﬂmaa as chapter 3 in 1S and chapter 1 of Prolegomena, as fully cited
elow,
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dhere to the stated criterion. Even though ta'wil mmmw.m to interpret the
o< us (mutashabihat) verses, still it must consider the relevant
Mﬁwmo_wwm for support. Furthermore, these methods can be effectively
applied and relied upon because they are rooted in the m.n_g:mo nature
of the Arabic language, by which he means that >B,c_.o has a system
of roots with a set of interrelated basic meanings which protects its
words and ideas from subjective E@nﬂmnosm m:@.monmmﬁm_ MWm:mn.m.
“The rise of TsTam saw the Islamization of the Arabic Tanguage. Even
then Islam did not change the basic meanings imbedded in the roots of
words but it caused a rearrangement, and in some cases radical

\‘I-l.l»l..‘l‘l.l N
transformation, of the semantic field of the key words or concepts to
accord with the Islamic worldview.!! The new Islamized Arabic is
exemplified in the Qur’an and the hadith of the Prophet. It is this

Islamized Arabic which is scientific, for it conveyed an absolute and

objective truth.!2
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Prolegomena to the Metaphysics of Islam: An Exposition of the
Fundamental Elements of the Worldview of Islam (Kuala Lumpur: ISTAC,
1995). Hereafter cited as Prolegomena.

Muhammad Igbel, The Reconstruction of Religious Thought in Islam:

Reprint of 1937 (Lahore: Munib
i : Igbal i y
On his extensive use of sem Ceamaiogts o1 o p edie

, antic field analysis, al- Jedges his
indebtedness to T. Tzutsy, See, MHS, p. EM« ﬂw_ﬁw_awpﬁww oRes

For i ;

and WM_MMWMMMHHSMM the scientific nature of the Arabic language, on tafsir
’ = m . .

as CEII: re S, The Concept of Education in Islam, hereafter cited

print of 1980 edition (Kuala Lumpur: ISTAC, 1991), pp- 1-12:
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According to al-Attas the metaphysics of Islam as correctly

expounded by the higher Sufis has been widely misunderstood.
Although he acknowledges Ibn Khaldin’s insight into the psychology
of the Sifis,® al-Attas criticises the latter for not differentiating
between the doctrines of the different levels of Safi groups, i.e.,
between the pseudo-Sufis, the ignorant, and the higher ones:

But in spite of that [i.e., his insights into Safi psy-
chology] his [i.e., Ibn Khaldiin’s] explanation of the
philosophical theology and metaphysical doctrines of
the Sufis is apparently confused and hence misleading,
and apart from his own the confusion was possibly due
to that inherent in the source or sources from which he
obtained his information regarding these matters....In
our estimation, however, this sort of belief applies only
to the pseudo-Sufis of various kinds who affirmed either
a dualism, or a monism, or a pantheism in their various
positions on the relationship between God and the
world....14

Al-Attas, following al-Raniri and many intellectual Safis before him,
on the other hand constantly distinguishes between the ideas and
teachings of the higher Safis from those of the pseudo-Safis such as
the Sophists (sifasta‘iyyah) and the deviating wujidiyyah
(wujiadiyyah mulhidah) or ignorant and popular Siifis whose doctrines
are grossly erroneous. The ideas and practices of the former group are
firmly rooted in knowledge which is based ultimately on jntuitive
experience.!’ The pseudo and the ignorant Safis uphold, among their

15

also, his Positive Aspects of Tasawwuf: Preliminary Thoughts on an Islamic
Philosophy of Science, hereafter cited as PAT (Kuala Lumpur: Islamic
Academy of Science, 1981), pp. 7, 13. This matter is discussed in greater
detail in Chap. 7 below.

Commentary, pp. 344-346, 457; on Ibn Khaldin’s ideas, see Ibn Khaldin,
Mugaddimah, 3 vols., trans. Franz Rosenthal, Bollingen Series, XLIII (New
York, 1958), 3: 83-92.

Commentary, p. 344.

For example, see PAT, p. 2; Commentary, pp. 344-345, 457; see also his
Risalah Untuk Kaum Muslimin, an unpublished monograph, 280 pp., dated
May 1973; para. 63, pp. 227-233. Hereafter cited as Risalah.
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Jaws, from which they claim that they are exempted. Therefore they ¢,
(hings like reject prayers, for examp Is, and contendithabeontemplaiion
is sufficient instead. They :_Sé._mm emulate _mN:x."mm as a way of life,
encouraging begging and soliciting alms and charity. ¢
The higher Sufis are such scholars as, among others, al-J unayd
(d. 910), Abi Nasr al-Sarraj (d. circa 988), al-Qushayri (d. 1072), a1
Hujwiri (d. circa 1074), al-Ghazali (d. 1111), Ibn al-*Arabi (d. 1240),
Sadr al-Din al-Qunyawi (d. 1263), Sayyid Haydar Amuli (d. 1320),
S wid al-Qaysari (d. 1350), ‘Abd al-Karim al-Jili (d. 1403), ‘Abd al-
Rahman al-Jami (d. 1492), Hamzah Fansari (d. circa 1600), Mulla
Sadra (d. 1640), Nir al-Din al-Raniri (d. 1658), and Sabzawari (d.
1878). It can be safely inferred that due to the pervasive nature of
traditional Islamic education during the periods when these scholars
flourished, they all received a good grounding in Islamic disciplines
such as the Qur'dnic sciences, law, and theology prior to embarking
upon the study and practice of Sufism. Therefore, their position and
arguments on many matters often reflect the proper integration of
these disciplines. Sifism or fasawwuf, according to al-Attas, is to be
defined as “the practice of Shari‘ah at the station (magam) of ihsan.”"
His definition is significant because it automatically integrates the
.%EEN_ with the legal, two dimensions which are organically linked
in Islam. By ihisan, he meant the highest stage of religious life, above
though inclusive of islam and iman, as conveyed by the famous hadith
ﬂwﬂwhnm_wxm.cﬁmﬂ ibn al-Khattab and transmitted by Abi Hurayrah, in
b :Eﬂon; wm wma of ihsdn, “that you should worship God as if
.18 In the concluding paragraph of his commentary on

r doctrin€s, that God is on

s. They also U
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Mm___ﬁwsmw PP- 186-191; 206-208; 213-217; 344-345. For al-RATT "

, see for exa is Hujj iddi. jii-xiv, Xix 1

17 Commentary, pp, oono_w%o_w.lcﬂm Hujjat al-Siddig, para xiii-xiv, Xix
a,. p. _mm. En_.:. uu>.._.._ p- : QQEENBNQQ' p. 184.

—m . .
Cited in PAT, P- 1; Commentary, p. 184,
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the Hujjat al-Siddig of Nur al-Din al-Ranir, al-Attas states that
Islamic metaphysics, which is for him the philosophical Safism, is a
unified system that discloses the ultimate nature of wnm:Q in positive
terms, for it integrates reason and experience with other higher orders
in the suprarational and transempirical levels of human conscious-
ness.!9 He asserted that “...no formulation of a philosophy of
education and a philosophy of science along Islamic lines can be
developed by ignoring the great contributions of the Safi masters on
the ultimate nature of reality.” Moreover, he added, “intellectual
a reconciliation between Muslim theology and

Safism can effect
t has achieved a great measure of understanding

w::omowrw just as i
and unity between Sunnism and Shi‘ism.”20

The human quest to grasp the true nature of reality has
eoccupied serious individuals such as Thales (d. circa 600 B.C.) and
e-Socratic philosophers from the earliest recorded history, all the

o Martin Heidegger and many others in our present day. The
s with their

—— T

pr
the pr

way up t )
_.uQ.@oEm_ quest has resulted in the philosophical tradition
many mutually opposing schools of thought such as the idealist, the

realist and their various strains. Al-Attas stresses that there are o e

two schools in Islamic intellectual tradition pertaining to the na

Reality, namely Eo@ ‘ b
and some theologians, and “the @Emzmm_mm%_ represented by the
higher Sifis. The fundamental priniciples of Sufi theology and
metaphysics, are rooted in the primary principle of the fundamental
reality of existence (wujid) as opposed to that of quiddity (mahiyyah),

as held by Muslim philosophers and theologians.2! This fundamental

———

19 Commentary, p. 465. See also Toshihiko Izutsu, “The Structure of
Metaphysical Thinking in Islam”, in M. Mohaghegh and H. Landolt, eds.,
Collected Papers on Islamic Philosophy and Mysticism. Wisdom of Persia
Series (Tehran: McGill Univ. Institute of Islamic Studies, Tehran Branch,
1971), pp. 4649, hereafter cited as “giructure”; Fazlur Rahman, Mulla

waa.ﬁa,mw.mtm. .
20 Al-Attas, “The Corruption of Knowledge,” unpublished lecture delivered in

Istanbul, 17-22 September 1985, p. 6.
2L Commentary, pp. 34-35, etc.; also al-Attas, On Quiddity and Essence: An

Outline of the Basic Structure of Reality in Islamic Metaphysics (Kuala
r cited as QE which forms

r:B_uanmewO,Eoov.Eu. mob_.:nammn
chap. 6 of Prolegomena; Izutsu, “Structure”, pp. 43-45; Fazlur Rahman,

Mulla Sadra, chaps. 1 and 2.
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cessences’ of things; and what is mentally or conceptually posited as
‘essences’ or ‘quiddities’ (mahiyyah) are in reality accidents (a'rag)
of existence.”2* This reality is Absolute Existence, and it i other
than the Truth (al-Hagq), an aspect or mode (wajh) of God

Almighty. Al-Attas clarifies that:

When the Safis say that the Truth, which is one of the
Names of Ged, is the reality of existence, they are
speaking in metaphysical terms referring to the Absolute
as it manifests itself in all the planes of existence. They
are not implying thereby that God has no individuality,
or .5& He is a vast, vague, pervasive and dynamic
Being, contrary to the theological God of religion. On
the contrary, they affirm individuality of God; for it is
woﬁ. .ESE;SE for the Absolute to have an
Mﬁsﬂﬂss as God in the way that He has described
EEME mnnma._:m 8. Em Beautiful Names and Sublime
e nmo =n”_w individuation is at the plane of the
characterized cnv,m WEMMOMMQ Mﬂm‘.an,\wm::m i e
ributes of Divinity.26

e

2

E, =
= QE, pp. 17-18.

Al-Attas, Iniz;
> tion of Exi ’
Metaphysics (Kuala 1 Xstence: A Fundamental Basis of Islamic

is i umpur: ISTAC,
— +1990 : A
% IE,p, ,wu erated as chap. 5 of ?imwesm:a.v. P- 6. Hereafter cited as IE. This

B 1ps
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true school of wahdatu’'l-wujid, or unity of existence, to which he
Jongs, upholds that the Ultimate Reality is God only.
However, unlike the pseudo-Sifis, al-Attas affirms that the various
wm_.:oc_mn existences are nevertheless real, not mere imaginary
figments of the mind, even though their life-duration does not last two
atoms of time because they are constantly perishing (fana’). The
reality of a particular existent is perceived as enduring because of
God’s continuous dynamic and constant activity of re-creating, not the
game but a similar thing after its every annihilation.?” This characteris-
tic is diametrically opposed to that of the Real Existence Who is
nal (qadim) and everlasting (baga’). In fact al-Attas stresses that
is really a continuous continuity whereas baga’ is a discon-

The
clearly be

eter
qadim
tinuous continuity.?®

The process of creation or bringing into existence and

annihilation or returning to non-existence, and recreation of similars is
a dynamic existential movement. This is articulated in terms of
sion (bast) when creating, and contraction (gabd) when
annihilating, in a systematically ambiguous manner (tashkik) produc-
ing the various levels and grades of ontological expression from the
world of the permanent archetypes (‘alam al-a‘yan al-thabitah), or the
world of Divine Ideas (‘alam al-mithal) in the interior of Divine
Consciousness, to the world of spirits (‘alam al-arwdh), down all the
way to the world of sense and sensible experience (‘alam al-
shahadah). It is ambiguous because the all-pervasive nature of
existence is such that it is both a principle of unity and diversity in
creation.?? He reiterates that:

expan

The multiplicity of existents that results is not in the one
reality of existence, but in the manifold aspects of the
recipients of existence in the various degrees, each
according to its strength or weakness, perfection or
imperfection, and priority or posteriority. Thus the
multiplicity of existents does not impair the unity of
existence, for each existent is a mode of existence and

7 1Ibid., p. 233; QE, pp. 26-27, 28 and 31.
2 Private discussion, 23 January 1993.
® QE, pp. 26-29; 32-36; 52-53.
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" The Names (asma’) of God are infinite; and each one of them
has a double nature, one identical with the Essence and with each
er distinct from the Essence and from each other,

other, and the oth .
Fach Divine Name, when considered independently of the Divine

Essence is an Attribute (sifah) the number and dual nature of which
resemble those of the Name. The Divine Name of the Knower (al-
‘Alim) for example, considered by itself as an independent reality
which specifies a mode or particular aspect of the Essence, the
Attribute of knowing becomes a reality, and possesses a characteristic
difference from other Attributes deriving from other Names.
Notwithstanding this, all Divine Names, when they refer to the
Essence (al-Dhat), are in reality identical with It. Because of this dual
aspect, the Names and Attributes are neither Being nor Non-Being, but
occupy a third metaphysical category identified by the Sufls as the
Realm of the Fixed Archetypes (al-a‘yan al-thabitah).3* The
Archetypal Realities are fixed entities capable of receiving Divine
Effusion (al-fayd al-muqaddas) resulting from the existential
movement, containing primordial potentialities or :wnmmmaaa:mmmmm;
(isti‘dadat). These “preparednesses” refer to distinct essential
properties which will determine the ultimate nature and destiny of
each Archetype and will later form each and every ontological reality

The Essence

30 QE,p.33.
3 Ibid., p. 26.

R Commentary, p. 455; QE
» P- 499; QE, p. 24-26
B QE, pp. 22-23 ff. P- 2426, also note 36 on p. 25.

3 Commentary, p. 45; QE, pp. 4041
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in the external world.?® Nevertheless, the Archetypes themselves
never become externalized; they always remain in the interior
condition of Divine Consciousness (butiin).3¢ Like other realities they
undergo the process of perpetual creation and annihilation, but unlike
their effects in the external world, they are being recreated the same
thereby giving them the important element of permanence or
everlastingness (baga') in themselves and the elements of unity and
identity.?’

The evolvement and repercussions of the archetypes in the
forms of empirical things reflect their sources of origin in the Names
and Attributes by manifesting a dual nature, i.e., they are both the
active and passive principles of existence. On the one hand, when
considered purely as archetypes (a'yan), the permanent archetypes
play the part of active principle in relation to the next stage of
ontological ‘descent’ (tanazzul) of the Absolute Being to what is
‘below’ them, or to their exterior aspect or the exterior archetype,
which assume the role of passive principle. On the other hand, when
considered as realities (haqad’iq), the permanent archetypes are the
active principle in relation to the realities of the exterior archetypes
(haqa’iq al-a’yan al-thabitah) which are the recipients of the existen-
tial principle, that is, the ‘holy effusion’ (al-fayd al-mugaddas).*®

As already stated above, the certainty of the higher Safis vis-a-
vis their metaphysics, is not based merely on discursive reason, but on

e e i

a higher form of reason or spiritual experience in » which a particular

m%mnﬁogmﬂ%@m“qr: m:mB-Ss.o:m__n<n_0mmxnmamn=om
Jm\mmmﬂ\amd\urg,mw]mw\ﬂro fana'-baga’ structure. The fana’'-bagad’
experiential structure of the intuition of existence has two stages. At
the first stage, it is characterized by a partial experience at the first
separation (al-farq al-awwal) and the second and complete experience
at the second separation (al-farq al-thani) which characterizes the
second stage. Hrm@.wo is when they experience the passing away
of their subjective consciousness where they can witness the passing
away of the world of multiplicity and its gathering together (jam*) into

% QE, pp. 42-43.

36 Commentary, p. 37; QE, p. 39
¥ QE, pp. 28-29.

¥ Ibid., p. 46.
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anm:o.wwmmm.,‘\ﬂu»:mm explains:

Due to his own imperfect spiritual state, and to his
_incomplete_experience of the ‘unveiling’ (kashf), he
might then believe that the separate and multiple things
are mere figments of the imagination; that these
particulars in existence are really what the mind
conjures up, and that in reality there is no particulariza-
tion in existence. He will believe that everything is in
reality God in the pantheistic sense or even monistic
sense. He thinks that God is the world and the world is
God, and his self is God and God is his self. Swayed by

his own, subjective vision, he has become one of those
who, like him, have slipped from the Right Path and
fallen into the abyss of error and heresy. Among such
people also are those who are not people of genuine
experience, but who derive a semblance of such knowl-

-edge from discursive reason, and then misconstrue the

matter in their own imagination, without any real

experience of fand™ or kashf.3

S —

W_NMMJM_H M_@?Em stresses EE not all persons who experience such an
tend z_uu m:mmm_mﬂ_mm become involved in error and heresy. While they
recognize and mn_So:m_: ess aspect of Reality only, they nevertheless
the ethical and le ow< edge all the teachings of Islam and abide by all
T E:muw .ooaamzman:a of the Shari‘ah. Furthermore,
and higher degree th Eﬂ and experience of the higher Sifis as a truer
il &.\aé_lva%:ﬂm nw_.wmwswm mwwmansnn of fana’ is followe
peslene [l %ﬁoggma.%wmﬂmm%%&msma.m,”.wmwm_&%wmmommm

—

¥ IE,p. 13,

con
realize their utter dependence on God. These are the ‘elect’ (khawdigs
among God’s servants and are His saints or ‘friends’ (awliya’) 40 )
Hro@m\mg@mm experienced by the Emrn‘mﬂ class in Ea Siifi
&mmmmmom:ou/owf mankind known as the ‘super-elect’ A»wasm&.“m
khawdss). They are those whose spiritual condition is _uﬂmoo.ﬁ. |
meﬂ_ﬂmﬂ and are under God’s guidance (hidayah) and are recipients of
His aid (tawfiq)- Their consistent affirmation and practice of religion
mmm\mwlm Shari‘ah_are based on right knowledge of the various
branches, sincerity of intention, and ethical conduct. They would then

ascend to an

other stage while still beingat the stage of passing away
of the passing away (fana’ al-fana’) in which they would not even be
conscious of their fana’. There they will be resuscitated and will be
able to witness the Unity (wahdah) individuating Itself into
Multiplicity (kathrah) without impairing Its original Unity. At this
stage, they realize their true Selfhood and ‘subsist’ in God (baga’)
even before they regain their normal consciousness. Their subsistence
oes not make them think that man shares Divinity

in God, however, d
with God, for even at this stage the distinction between God—the
Creator and Ultimate Reality—and man, the created and contingent
reality, still remains. When God grants them to regain their subjective

consciousness, Hmmléo:_a mmmz._m29.5omgc_a@:omqmw::c_fm.
Tute Existence. Although

%lEa of Unity of the Absolute EXisten
their experience of the vision is fragmentary, yet their knowledge
about the reality is permanent. This is the stage of second separation.*!
Al-Attas explains the vision of the one who reaches this stage:

f Multiplicity in Unity and Unity

We say that his vision 0
» because when God gives

in Multiplicity is ‘fragmentary
him back his subjective consciousness and he regains his
individual existence and consciousness of phenomena,
he knows that what he has ‘witnessed’ was a ‘fragment’,
so to speak, of the continuous series of self-determina-

f different

4 Commentary, pp. 134-139.
see also

41 Ibid., pp. 139—141. For another clear version ot
experience according to various grades of spi
Izutsu, “Structure”, pp- 53-63.

f the description ©
ritual attainment,
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tions and E:_.nc_mz.Nm:osm of the absolute Unity, Hig
remembrance, reflection and contemplation of that
vision at this stage constitute that Knowledge in hjp,
whose reality and truth is established by the certaj nty of
direct experience (haqq al-yagin). His experience of
bagd' or ‘subsistence’ in God necessarily does noy
cease, for it would not be a ‘subsistence’ if it were
temporary. We speak of the vision as ‘fragmentary’, g,
that it is the ‘witnessing’ of it (i.e., of the ‘gathering of
gathering’) that is temporary; but the subsequent knoy;-
edge of it is permanent. He returns to individual exjs.-
tence and phenomenal consciousness is accompanied by

a condition of recovery as if from a state of intoxication

(sukr), or insensibility; a condition of alertness

wakefulness and clarity.*? ’

Al-Attas interprets that this was what the Prophet Miisa experienced
mm Mﬁ:%ﬂﬂ:m& It is clear that the position of the higher Sufis is not
= mwmnszm_o_m%%@%a accused them of, that the former “overlook
the s parity of God and man taught by the Qur’an”.44 The
:.EEo: of the Reality of Existence, thus involves both the psych
Wma.m_ and Ew ontological realms. The true vision of the %WSDM
. MMMM”M“MM&_ﬂm n_o man is based on the second stage of the intuition
i o o_o ”_{ Ba mm_.nsm co.E God as the Reality as well as realities
o mez .s&ﬁ: affirms both God’s Transcendence and His
As m::nm mm”woz S
i i _MMM._ :M.m E:a.manss_ nature of reality, can be
that all Knowledge of H_v. Experience or intuition. Al-Attas affirms
originally acquired :MMM _”Q:E.a truth, including the intelligible, is
Eh Intuition It is by accepting the

_—
LY]
43
4

IE, pp. 1819,
“E._ PP 21-22,
SMA‘IlR. al-Fargiqj. “qu:
Q1 “Scie oy
Ward Morchouse, i mu.on and Traditional Valyes jp Islamic Society”, in

Pakistan (N H :
cited as ._ms_w“ York: Rockefeller Unive, uman Condition in India and

Ibid,, p, 456
IE, p, 1; Ipg.
p. 1; IPS, pPp. 10-13; Qos_zmia.d\

45
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lity and the validity of this experience that many other kinds of

ossibi
m—,oa_mamo are vouchsafed, such as the knowledge of revelation. of
?ov:a%ooa‘ of the human soul or self, and the spiritual beings such

as the angels and Satan, as well as the creative results of the human
ect. The proper role of intuition, as we shall see in the following
r, will figure quite fundamentally in the educational process.

In al-Attas’ metaphysical worldview, the concept and reality of
God carry profound implications on the concept, the_contents and
ethods of Islamic education. The knowledge about God based on
A%%mzno and awareness of one’s self and of the
external world, is therefore not merely propositional or cognitive but
also more importantly experiential. It is for this reason that God says
in a hadith Qudst that “He who knows himself knows his Lord.”#’ The
mmam intention is also conveyed when God commands in the Holy
Book that “We shall show them our signs in the horizons and in
EoEmm_ém..::& Al-Attas, following the true Sifis before him,
underlines that that knowledge of God is specifically known as
ma ‘rifah (gnosis or spiritual illumination) and not ‘iIm (scientific
knowledge or knowledge by inference), and that that God Who is thus
known is not really Allah as He is in Himself, the highest degree of the
Essence (dhaf) and the sum of all Names (asma’) and Attributes
(sifap), it is rather Allah conceived as the rabb and the ilah, the God
Who is the Lord of the Worlds and Who is Worshipped (Tuhan in
Malay) or the God of Religion. The realization that there is another
level where God cannot be known, i.e., as He is in Himself, is arrived
at by ‘dnference after the experience of knowing God at the level of
rabb and ilak. This is important to be stressed, as evidenced from the
teachings of the Prophet, that our highest duty and capacity is to know
and to acknowledge God both as rabb and ilah.* Since God as the
Absolute Existence is he—fundamental Reality, Islamic education
must, as one of its most important aims and objectives, strive to
inculcate the true and proper recognition and acknowledgement of

God. As will be clearly explained in this work, the proper recognition

intell
chapte

4T This famous hadith,“man ‘arafa nafsahu fa gad “arafa rabbahu”, is quoted
in MHF, p. 98, note 193; IS, p. 65; also IE, pp- 25-26.

® Fussilat (41): 53.

“ MHF, pp. 98-99. Al-Attas quotes in note 194, a
Thee! We cannot really know Thee.” See also Prolego

hadith saying: “Glory to
mena, pp- 1-10-
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el

( of God are the nmsc.& m_n:ﬁ:a. in the Islam;,
and %wuoe_n%mawa Lnowledge, right action, meaning, maznm:oz
oused by al-Attas. d
and the creator of everything, Who i

4 omnipotent. unfolding His Will m.: a perpetual ae c._.

nt and © :on and re-creation through which the infinite i,
Sn_ﬁ_ﬂa in His Names and Attributes are manifesteq an
© i oiduated MMSE@ of this nature of God’s wo.mzm and activity, y)

_Ees Emm%.m m:o:oanzu_ world are endowed with both dimensijop
|aspects “w and permanence. Unfortunately, because change is easily
ﬁmwmwwmw_m in all things while permanence Which is the spirity)
| reality underlying all ES,nu._m is w:@ perceived z:.ocmr EE._:o:.
permanence as the underlying _.uzsn%_n .oH change is conveniently
regarded as merely conceptual, not objectively real. Change then hag
peen erroneously regarded by modern philosophy and science as the

omniscic
creation,
momm&__::mm i

sy timate reality, hence the popular remark: “Everything changes

except_change itself.”%0 It is a characteristic_feature of Western

Gvilization to affirm the evanescent (fana') aspect of reality, and to

‘base its values on the secular, ﬁ.ﬁnam_.ﬁmza physical realities of
existence. Because of this, according to al-Attas, Western civilization
%5 constantly changing and ‘becoming’ without ever achieving
‘being’, except that its ‘being’ is and always has been a ‘becoming’”.’!
Many nations and institutions which are influenced by this spirit of the
Western civilization are directing valuable resources to training their
personnel and students to be able to adapt to the so-called inevitability
of change, to manage it. Basic developmental and educational aims
and objectives are constantly revised and changed following the
ular trends and changes coming from the West.>2 On the contrary,

according to Islamic metaphysics as espoused by al-Attas.
_comsfsts of both permanence and o:?a%ﬁ
part of this chapter; the Primordiat-Potentialities in the World of Fixed
Essences in the interior condition of God’s Knowledge, are realitics

that provide for the underlying permanent aspect of the external world,
lllll\l\\l['llnllllllnl\\ll

—_—e

50 . —u % — x. ara @. mv Nu

' »

: ﬁu H.m uw ...w.N 4ailso —MQMQ:‘- —u . . .

52 t e HT
2 > tas —..—mm nOMWH_H:‘ Qmmﬂ—.—mm ﬁ—

. e
) ¢ important issues of progress and chang
in /S, p. 82, and in Prolegomena, e i

pp. 76-77.
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which is perpetually undergoing change. The
being recreated in the same forms are pe
potentialities and the actualization of their fuyye states in th
world in the form of renewed similars are perceived m.ﬁ che oqesmam_
The conception of the existence and the CEQ - M_MM
arrived at through human reason and intellectua effort. How mw: be
al-Attas has asserted several times in his weekly mmEamﬁ er, as
. ; ; y Night
Lectures at ISTAC and in private discussions, ugajdeq human amw
is neither able to know even His Name nor to arrive g the -
e : > - ¢ \t the proper
==a$ﬂm=9zaml no:owmmjsm!@m relationship to His creatures and vice
versa, That is why the GreeK thinkers, despite their profound grasp of
many intellectual matters, had mb\FE,.wEmD-Sn;nonmnrwRﬁnmn&n
wnos__mn_mw about God and His relationship with His creation. Even the
coherently articulated ethical ideas of Aristotle, for example, were not
institutionalized in practice because they were divorced from religion,
Because of this failure, Al-Attas has boldly suggested that even the
basic ethical ideas of the Greek philosophers could not have been the
result of pure speculation; these ideas were already ‘floating’ in the air
of the ancient world as remnants of the teachings of earlier Prophets.53
Through the metaphysical principles of Divine Unity and of the reality
of Existence, and of the cognitively valid nature of intuitive
gxperience, other principles pertaining to the nature and destiny of
man, the nature of the universe, the meaning, purposes and hierarchy
of knowledge and the various valid ways for the attainment of
knowledge and all the interrelated educational matters can be
coherently and meaningfully derived. These matters will be discussed
in their proper places. We shall begin with the nature of man and the

world external to him.

ealities, because of their
Tmanent; whereag their

MAN AND HIS PSYCHOLOGY .
Man as human being, in his terresterial existence, is endowed with a
dual nature. He is both body (badan) and soul (nafs) and at once @
physical being and spirit. He is neither pure soul nor pure .co&. g‘:am
mysterious composite of these two, a third entty E.En_: is EM ,“va“
self.5 The underlying reality and the unifying principle ©

. ! ivate discussion in his
53 Saturday Night Lecture, 18 July 1992; also from a priva

office at ISTAC, 20 July 1992. y
4 Cf. Commentary, pp. 329-330; EQ, pp. 10-13-
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defines man is not hi

spiritual one. The huma
itself. It is the locus of intelligibles and equipped with a facy|

variously called the spirit (rith), soul or self (nafs), heart (galb) gy
intellect (‘agl). Each of these terms has two meanings, one that ::.m: .
to the physical or animal aspect, and another to the spiritual aspecy MM
Al-Attas stresses the different modes of this unity: .

Thus when it (i.e., the human soul) is involved in
intellection and apprehension it is called ‘intellect’;
when it governs the body it is called ‘soul’; when it _.m.
engaged in receiving intuitive illumination it is called
‘heart’; and when it reverts to its own world of abstract
entities it is called ‘spirit’. Indeed, it is in reality always
engaged in manifesting itself in all these states.

Since the self is intimately connected to the body and the soul
it is therefore described as the animal soul (al-nafs &-x@a%a:@wms.
on the one hand when it deals with the former aspect, mma on the other
as the rational soul (al-nafs al-ndtiqgah) when it deals with the _m:mn.ﬂ,
Its .aomz@ in this world and ultimately in the hereafter depends upon
which one of the two aspects that the self gives higher priority.
Because man is created, annihilated and recreated, his existence
92&9..@ does not even last two atoms of time. Like all creatures, man
M”MM_M HMm very existence to his Creator. The notion of profound
::amnm"mmmm stmﬁm _m. one of Mwm fundamental elements of religious
oy EoHom pee __.M in Islam.%® He therefore cannot regard either his
o :ms ife or co&\ as unqualifiedly his, and hence cannot
primarily of Ewowéwazo vitshe He s glasn kol g 8
intelligible matters Mn_amna itz o seIblAEEy -

» and a knowledge of God (ma ‘rifat Allah). About

3 Al-Attas, Th

e am hﬁﬁmﬁﬁmﬁu the Psychology of the Human Soul, here-

. umpur: IST ,
. i e S AC, 1990), pp. 5, 7. NMPHS is
. NMPHS, p. 8. na. See also PAT, p. 4.

S. M. N. al-Attas

: i 2
he Meaning and Experience of Happiness in Islm

(Kuala Lumpur:
pur: ISTAC, 1993), p. 5. Hereafter cited as Happiness

58
1S, chap. 3; Prolegomena, chap. 1

50

s constantly changing physical aspect, by, ﬂ
n soul is created yet immortal and conscjoy, :M.
50

ty

T—

e knowledge of the essence or the inmost ground of certain obie t

h as the spirit (al-rah), he is given only a little. He s b -
ful, which causes him to be disobedient and thereby ,msﬂm_..aa
ards injustice (zu/m) and ignorance (jahl)”.5 e
e starting point in the Islamic concept of religion, accordin

oes back to the Time of the Pre-Separation in the Eﬂm:om
od’s Consciousness, before man was created as
He draws his interpretation from this verse of

suc
forget
him tow

Th
to al-Attas, &
Condition of G
physical human being.

the Covenant:

When thy Lord drew forth from the Children of Adam—
from their loins—their descendents, and made them
testify concerning themselves (saying): “Am I not your
lord?"—they said: “Yea! We do testify!”®!

-Attas is the only one among contemporary Muslim thinkers
ularised this verse as the starting point of the basic
in Man. Not only that, but al-Attas has also
st two other key matters from this verse: the
d the origin of human brotherhood.®?

t and khalifah on Earth has
d announced to the
h.63 But man’s
ects but

Perhaps al
who has pop
religious sensibility
derived the origin of at lea
origin of human ‘language’, an

Man'’s raison d’étre as God’s servan
been settled in the Time of Pre-Separation when Go
angels that He was going to create a vicegerent on eart
ruling is not merely limited to the material, socio-political asp
more fundamentally it refers to the rule of his self by himself, to do
justice, and to avoid injustice to his self.64 This is possible because the
reality of man, according to Islam, epitomizes the microcosmic (‘alam
..Ewrmbm%moaorro_mﬁmoa macrocosmic (‘dlam kabir) Universe.?

9IS, p. 132; al-Isra’ (17): 85.
M IS, p. 133; al-Ahzab (33): 72.
Al-A'raf (7): 172.

% Risalah, para. 13, pp. 37f and para. 14, pp- 461 and 15, pp- 52, 6590 <o
tain detailed explanation of the meaning of this Verse of the Covenant; sc¢
also PAT, pp. 4-5; Commentary, PP 132-133; and Prolegomend, Pp-

3 4446, 75, 144, 180 and 197.

3 Al-Bagarah (2): 30; al-An‘am (6): 165.

3 IS, pp. 62, 71-74; also NMPHS, p. 4.

IS, p. 64.
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g to al-Attas, the concept of man as a ::.QooOmEo

Accordin -
macrocosm is:

representation of the

most important in relation to _Soioamm|<<:_.o= is his
most paramount attribute awoum&_m for &m effective
establishment of the just order in his self, his being and
existence—and to the organization, instruction,
inculcation and dissemination of knowledge in his
education, specifically with reference to the

university....%

Al-Attas has taught that the ultimate aim of religion (din) is fo,
man to return to that Primordial State or the State of the Ppre.
Separation, which involves the realization of his identity and Spiritual
destiny through true knowledge and right conduct.” This is what this
worldly life is all about: a process of returning to the Lord, which
modern secular man has grudgingly accepted as an integral part of his
tragic conception of life.%® The attainment of this knowledge and the
actualization of right conduct in turn consists in the understanding of
God's revelation in the Holy Qur’an and His signs and symbols in the
phenomenal world by means of the various channels of knowledge and
its proper implementation following the ethical principles of wisdom,
temperance, courage and justice. The purpose of developing and
mcm::as g good character based on true knowledge guided by religion,
Is to attain lasting happiness (sa ‘adah) in this world and in the
wﬂnmmmﬁ E&ocm: it recognizes the importance of the changing and

nE.zsm_ happiness of the physical and psychological level—which is
atained s&nw the respective needs are fulfilled—Islam regards
%EE.& :mw?uomm as the more enduring and consciously experienced
even in this world. Al-Attas defines this enduring happiness in a
manner that integrates it with certainty of the ultimate Truth, iman,

_—
% Tbid., p. 136
67
Al-Attas has given a ve i
ry d
e x.w clailed semantic analysis of the concept of reli-

* Foral-Attas’ excellen MMMMM%MPMP PP- 37ff, and in chap. 3 of IS.
and of the mSvOmmE:E\ o:ﬂ. of the tragic spirit of modern secular man

12-22. $ attaining true happiness, see Happiness, pp-

52

and mn._:nm_-ao_,m_ conduct.®> This spiritual leve] of happiness,
according to al-Attas, occurs concurrently with the ph sical
vmwnwaom_.om_ except that wants are lessened and needs mammwmmwﬁm
Those who have attained to this level will not be swayed 10 error b A
good fortune nor defeated in suffering. Happiness in Islam is not mw
end in itself; rather, it should lead to a higher end, which in this world
is the love of God (mahabbah). This is a preparation for the true and
everlasting happiness in the hereafter, which is the Vision of God
(ru’yatu’l-Lah).7

The rational aspect of the soul which is also known as the
rational soul, is entrusted with the duty of governing its animal aspects
to realize its mission in this worldly existence. The relationship
between the rational soul and the body is pervasive and intimate not
like the analogy given by some scholars who compare it with the rider
and the chariot. Rather, it is more analogous to the way God governs
the Universe.”!

The metaphysical vision of Islam regards man not only as
subject but_also.as.an object-of knowledge,”* This is because a true
education of man involves training his physical being and disciplining
his spiritual faculties, which naturally entails that he must be properly
informed and educated of his physical and spiritual-moral abilities and
limitations as well the matters that may enhance or affect their proper
development. But al-Attas also mentions that the study of the various
aspects of man by modern secular science is restricted to the methods
of pyschology, biology and anthropology which basically reduce
reason and experience to the physical and psychological levels.”

Contrary to the positions of some of the Greek philosophers
such as Socrates and Plato, and the Medieval Christian scholars, the
Islamic emphasis on the spiritual reality of man does not mean that his

9 TIbid., pp. 2, 6-8, and 22.

" TIbid., pp. 22-23.

LIS, pp. 64, 68.

2 Al-Attas, Isldm and the Philosophy of Scienc
Lumpur: ISTAC, 1989), p. 7. This is inco
Prolegomena.

3 Ibid,, p. 7. In several private discussions al-Attas asse
psychology is no longer interested in the study of :..m S0
the discipline itself should be changed, for psyche in Greek

¢, hereafter cited as IPS (Kuala
rporated as chap. 3 of

rted that since modern

ul, the very name of
means soul.
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hich is the source of his animal powers—Is not important, o,
d as a hindrance t0 his spiritual development 74
t, on the contrary, the body has significan
| and spiritual development, for it jg

through the bodily faculties that the soul can acquire particular
information and data concerning the world of sense and sensible
experience. Through its various faculties, .En soul will ._ro: develop
these sense-data into general principles, ideas and beliefs. Further,
through the faculties of imagination and mmsamsoj, the soul can make
a distinction between genus and differentia of their various attributes
and abstract their general and particular meanings from material
connections and relations. In this way, it can attain to the knowledge
of the individual sensibles and their nonsensible meanings, such as
love and hate. The soul can also make the comparison between single
y negation and affirmation of relations and ratios. Through
analogous and repeated observations and experience, the soul can
acquire empirical premises with which it can verify the veracity or
falsity of reports upon which true beliefs are based.” In short, the
body and its sound faculties are indispensable for the acquisition and
verification of empirical knowledge and experience, the possibility of
which is a part of the Islamic creed.

Based on his interpretation of the Holy Qur’an and on the clear
empirical evidences which many modernists conveniently choose to
ignore, al-Attas strongly adheres to the notion that man is not created
equal. Indeed, each man is different in terms of his intellectual and
spiritual abilities as well as ethical capabilities. In fact he observes that
absolute equality, like absolute freedom, are not philosophical facts
but beliefs.” That is why he reasons that the Qur’an teaches that God
does not burden a soul more than with what it can bear, and thus it has
asked man to pray so that God will not burden him with what he

body—W
that it is to be regarde
Al-Attas has elucidated tha
contributions to man's intellectua

universals b

M
NMPHS, p. 5. For an excellent discussion on the various conceptions of

Wﬂﬂ: M__n Enm_n:w:u&zoa from Plato to B. F. Skinner, see for example
evenson, Seven Theories of H, ) di
Oxford University Press, 1987). e g
5 Ibid., pp. 12, 28-29.
7 Al-An‘am (6): 132, 165: 7
: ] sval-A'raf (T): 172 al-Anfa RG & jurd :
13. Private discussion 23 ._mn:m_..m A_mwcu i 5

54

]

77 ; .
Mwuso.ﬁawmumw.ra w“wowﬁ“ﬂw%:m Eo. meaning that souls have different
paci ; p ities. It is clear to al-Attas that the high
moral value is not the struggle to attain equality; but to attain ; 18 .mm
which requires knowledge and wisdom. In fact if all things Ew\:w:na_,
or are at the same place, such a condition will only breed noz?ﬁwm
for recognition of essential relation and specific difference socm
mnn.m? thereby making meaning and consequently knowledge, truth
and justice impossible.”® Justice, which is “a condition of wa:_a,a the
right and proper place” is of paramount importance in mw.}:mm_
Emﬂmmwu\anm_ worldview because it is a condition that man should
strive to attain not merely in relation to his fellowmen and to the
natural world, but more importantly towards his own self, God, and
other matters including knowledge and language. In the same manner,
injustice—a condition whereby things are not in their right and proper
places—is a béte noire in Islam.” Al-Attas points out that both justice
and injustice in Islam do not operate only within the two-person
relation or dual-party relation but more fundamentally they both begin
and end with the self. One can be just or unjust not only towards others
but towards oneself.8 It is quite apparent now that these concepts will
exert powerful influence on the purpose, content and methods of

education.

HUMAN FREEDOM AND DESTINY

The metaphysics of the Unity of Existence
naturally has implications on the problem of human freed
and the doctrine of evil. On these matters, al-Attas holds steadfastly to
the Creed of the orthodox Muslims, i.e., the ahl’l-Sunnah wa'l-

Jama ‘ah, that:

(Wahdatu'l-Wujid)
om, morality

His servants

Allah...is the Creator of all the actions of
e or of

whether of unbelief or of belief, of obedienc
disobedience; all of them are by the desire of Allah....As

71 Al-Bagarah (2): 286.

8 CEIL, 15-16; PAT, pp. 5-6; IPS, p

7 Risalah, para. 14, pp- 46, 52; IS, pp- 71
al-Hujwiri, Kashf al-Mahjub, trans.
Memorial Vol. XVII (London & Leiden: Luzac & E-

80 IS, pp. 71-72.

p. 15-17, 21-22. . )
_74;1PS, p. 23; cf. ‘Ali ibn ‘Uthman

R. A. Nicholson, E. ]. W. Gibb
7. Brill, 1911), p. 387.
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s they have in them the actions of choice
hey are rewarded or punished, The
them is by the good pleasure of Allah...and the
not by His good pleasure.?!

to His servant
(ikhtiyar) for which ¢
good in
evil in them is

He asserts that these matters are omz‘.o.o:w\ and u_novnzz part of fajy, ﬁ
(imdn) because they cannot ,cn.%m::_é u\w mﬂmo M.oa ::o_wmr humgy, _
speculation.§2 However following some © the higher Sufis befoy,
him, al-Attas holds that a proper ::am.imua_.sm of the role of the
Primordial Potentialities (isti‘dadat asliyyat) in the Fixed Essenceg
where the inner possibilities and destiny of each reality g
determined. can best explain the problem of determinism and humgy,
destiny.3* Similarly he would return to the verse of the Covenap,
already cited above in which mankind collectively affirmed the
Lordship of God. Their collective answer Bala shahidna (“Yea! We
; do testify!”) presupposes that each one of us had already known and
accepted all the implications of that affirmation. Another relevant
verse is that from sirat al-Ahzab (33): 72-73, concerning the Trust
that was refused by other creatures. When man chose to accept it, it
meant that each soul had the freedom to choose otherwise. Similarly,
each one of us was aware of all the implications that follow from that
choice. In fact, al-Attas stresses that freedom had been exercised at the
time.% His commentary on Hamzah Fansiri’s conception of human
destiny may reflect his own position on the subject:

>.Ema is good or evil according to whether his
_uzn._oaa_ Potentiality proceeds from the Divine
Atiributes of Beauty (jamdl) or Majesty (jaldl)
a%mn.:,_‘m_w. From the point of view of reality, however,
”ﬂﬂmﬁ_wmﬂw such thing as absolute evil since the real
= oJE:sm Is not distinct from God, and God is

and inclines to goodness. The question of moral

o

PO
‘A.. ! S. M. N. al-Autas, The Oldest Known My,

ay Manuscript: A 16th Century

responsibility in this world and of future reward and
punishment is very closely connected with belief in the
possibility of human freedom as faith (iman), and this
faith, apart from assuming that man has the capacity to
obey or disobey the Divine Command embodied in the
religious law (Shari‘ah), means also faith in the
existence of the afterlife as revealed in the religious law.
In spite of knowing that this world and the next possess
no real existence in relation to God, man must stil] have
faith in their existence, for this is the basis of morality.#

Al-Attas would agree with Hamzah that in this matter, since
evil and hell are particularizations of the Attribute of Divine Majesty
(jalal), while good and heaven are derived from the Attribute of
Beauty (jamal), the returning of an evil or good soul to hell or heaven
respectively is a matter of returning to one’s original place. This is in
conformity with justice, for God does not change a soul’s respective
destiny.26 The Sifis affirm that God’s Will is not an unrestricted blind
desire. He does not do as He pleases even if He has the Power to do
so; rather, He acts in cooperation (muwafagah) with the Primordial
Potentialities in His Knowledge. This cooperation, however, does not
make His Will and Power meaningless because the things willed are
in fact realities variously known as the Primordial Potentialities (al-
isti‘dadat al-asliyyat), the Fixed Essences (al-a ‘yanw’l-thabitah), the
Cognitive Forms (al-suwaru’l-‘ilmiyyah), or Divine Enm.m_ the
Universal Intellect (al-‘aglu’l-kulli).¥7 It is argued that since existence
is the object of universal desire, it is therefore good. It Q:a_.m that
Absolute Existence is absolutely good. It further follows ?o.a E_mmﬂwa
evil is never absolute, “but only relative, partial, and negative....

Notwithstanding the fact that the destiny of .Sn: man .Em
already been determined in the Primordial Potentiality, maﬁ.sm:o@zm
which presupposes two points, is not only EHmB.H to the Emﬁﬂa MM "
but also obligatory for every Muslim. First, it is that the

Malay Transtarion
1y T of the ‘Aga'iq
. ¥ ?.E.S:mﬁ. Univ. of gamwum Gwmﬂ\ )
e Privale discussion, 23 Jany d_c@ .
ﬁgs_mzsa.. p. 45, R

‘ 8 Private discussion at ISTAC

* ey

Nasafi (Kuala Lumpur: Dept. of
art. X1, pp. 68-69;

23 January 1993,

36

8 MHF, p. 109.

8 Hamzah Fansiri, Sharab al-
notes by S. M. N al-Attas, in MHF, p

§ MHF, pp. 131-132.

8 Rahman, Mulla Sadra, p. 36; also

‘Ashigin (The Drink of Lovers), trans. with

p. 441-443.

MHE, p. 109.
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ndowed in every human being must 1,
€

brought forth through an effective and creative educational procegy.
second, that whatever the present individual capacity or incapacity
hrough effective and creative education, it can be corrected E:m
g faith in E&QSBE& destiny (tagdir) does ney
o educate nor the need to strive to improve one’g
d material conditions in life, for ap

individual does not know his destiny until he meets his Lord. Hence
the eternal wisdom of the famous commandments of the Prophet: “The
secking of knowledge is obligatory for every Muslim man ang
«geek knowledge from the cradle to the grave.”%0
al-Attas contends that man’s quest for
a true religious life is a returning to his original nature, fitrah. Willing
and knowing submission to God is what constitutes real freedom mow
man.9! He suggests that the proper term for freedom in Islam is best
conveyed by the theological term ikhtiyar. The term ikhtiyar as used
in Islamic theology does not refer to the modern idea of freedom, for
the former, the root meaning of which is khayr or good, means “the
choice for the better”. Thus, any other choice will not be a real choice
by the self, but an injustice (zulm) to it. A choice for the better is truly
an exercise of freedom which prerequires knowledge of good and evil.
Conversely, a choice for the worse is based on ignorance and
instigated by the blameworthy aspects of the animal soul.92 Following
Ibn al-*Arabi, al-Attas considers that while man is given the capacity
to obey or disobey God’s Command (amr) as stipulated by religious
Laws (Shari‘ah), man cannot ever disobey God’s Will (mashi’ah).
MWM:MMMQMWQ_W %nw_mﬁa when man has attained spiritual illumination
ah) when he has succeeded in effacing his sensual

potentialities naturally ¢

again, t!
perfected. Havin
negate the need t
present spiritual, ethical an

woman”3? and
In relation to the above,

89 Yi 5 B
ahﬂm_wmnﬂ_ww. Abd m_-m.mq_ Jami‘ Bayan al-‘llm wa Fadliki wa Yanbaghi fi
E:EW\ :0 wa Hamlihi, 2 vols. Ed. by ‘Abd al-Hadi Mudir and Mustapha
,_,uw:m“: bmhﬁﬁ _wﬁw m_mﬂmg.m al-Munira, nd.), I 7; Wali al-Din al-

» Mishkdt ai-Masabth. Engli e it .

% Islamic Publications, 1979), I: H__m@% trans. by A. Hameed Siddigi (Lahore
Cited from Ahmad Shalaby, Histor .

Kashshaf, 1954), p. 162. y, History of Muslim Education (Beirut: Dar al-

9IS, pp. 57-58.

.b@nu._,a. >_uv9._n:x <— e o,

o f , “ikhtivar”, p. 90;
Happiness, p. 7. Cf. al-Hujwiri, NEM\ w.mﬂw\_wmm, note 16, pp. 3 _4; also
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h o

o gain his higher Selfhood.?? Even i b

NMHM M?w;am s m.ﬂwmmmewaf.ﬁ at this level he is still bound
The notion of freedom as briefly descri :

stark contrast to that of the Muslim Eomwima. %MM WMNMMMMWM_% )
m&QE. one of the disciples of Muhammad ‘Abduh, on ma&oa_ -
mmB:nEmG inspired and influenced by those of the 19th nms_“m
Furopean humanists reflecting the clear absence of spiritual reality ovm
man and simultaneously the socialization of his identity. Hourani, who
is an mowaoi_mamma authority on the subject of early Arab Bo%msma.

cummarizes al-Sayyid’s concept of freedom thus:

ns, essentially, absence of necessary
control by the State. The functions of the State are
ed: it must maintain security and justice and defend
nity from attack; for these purposes it can
e rights of the individual, but any other
interferences is WIOng. Some kinds are more dangerous
than others: in particular, tampering with the freedom of
the law courts, Or with freedom to write, talk, publish,
and associate with those of like opinions....At the heart
of his image of society is a vision of what the really free
man would be and what the good life is: the free man is
he who, spontaneously and without external impedi-
ments, fulfils his function in society, and in so doing

fulfils his human capabilities....*

Freedom mea

limit
the commu
interfere with th

THE UNIVERSE

The Islamic worldview affir
henomenal universe. As stated in the
ermanent Archetypes,

ms that there aremany WOrr>
first section of this chapter, they

the world of Spirits, and our

are the

n the same page.
uma' fi’ l-Tasawwt
ibb Memorial (Lo
Jes of Sufism by
gar (Berkeley: M

798-1939 (Cambridge:

93 MHF, p. 109, also note 2350 Hotes

%  Abii Nasr al-Sarraj, Kitab al-L
by R. A. Nicholson, E. L. W.G
340-341; also, al-Qushairi, Princip
B. R. von Schlegell. Intro. by H. Al
202-205.

95 Albert Hourani, Arabic Thought in th
Cambridge University Press, 1983), P
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if. Ed. with critical
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al-Qushairi. Trans. by
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f Sense and Sensible Experience.%

t modern man has concentrated his atteny;
as spent billions to explore the 9:_%5
s

e, hoping thereby 10 ultimately understand the orjo;
nd the universe. One influential nr:omowms
If constitutes the sum total of reality, :_2
on-stuff of the universe, and :ﬁmﬁ
es simply do not exist.”97 However, the 8::::0%_
tronomy have made modern Western monEmm
man more sceptical of his special destiny as problematically Qmmsmh
by Judeo-Christian religious tradition.%® On the contrary, Islam seeks

hysical but in the spiritual

the answers to these @Eﬁm\l\
he phenomenal world—including man and the

realm. The universe or t

external world—exists in reality, but its reality is perceived and

,.E_hmaaoﬁ_ differently_according Bi@mqﬁﬂoﬁo;, level of

intellectual and spiritual state and preparedness. To the no&Ean‘M:w.:

(‘awamm), the world appears 10 him as composed of different forms
ch appearing as an independent reality or

and categories of objects, €a
essence. At this level, the world is seen as a multiplicity, and all

Mwom:mo_”Eo huwwbm,mwnwrmmmﬂ_sﬂm_%:az :6. b.mE..wEon of subject-object
dichotomy.™ This al world, including the human condition
in it, is like the ice, the mirage and the waves in relation to their
Hmwnm:ﬁ sources, viz., the water, the hot desert, and the sea. The ice
EM ﬁwﬂwwn MMM_ ﬁ_ﬁwm waves are real only when considered in relation 8,
the ¥ ro.ﬁ aommnmmz M:a the sea respectively; but without them i.e.,
Emém. b cn. w“mﬁ._um“ sea, neither the ice, nor the mirage nor the
i EEW 5 m_ m._,::w ontological status of the latter group
by :ﬁ. ocﬁm omocm.a that of the worlds of creation vis-

n consists of verses referred to as dyar of

Eﬁ:oagm_ world 0
It is interesting tha

only on the last world and h

terrestrial univers
and destiny of man

hat “Nature itse

writes
is the foundati

matter-energy...
supernatural entiti
discoveries of modern as

9 For a descripti
ption of their diff:
Hujwiri, who r erent names, see MHF, p. 156 3
mass of Qoﬁn%mﬂmﬁ “:..E%_m term “alam is ::aﬂ&m% mm. wHM WN.:MM&MW
“collective ma m. g ¢ stresses that the Safis i ‘a
ss of spirits and souls,” Kashf, p . wmmuwﬁdﬁnﬁ 2l
. » Pp- 385-386.

Corliss Lamont, T;
: , The Phil
Library, 1957), p. 97. tlosophy of Humanism (New York: The Wisdom

% Ibid
-+ pp. 89-96, and |
- ) 22-157:
Commentary, pp. 131, _uun_ww“. wwm M_MM IS, chaps. 1 and 2.

’
’ W
as, In his 1SCussions 1Kes o 1ve €5€¢ me m.ﬂv ors

97
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h is to point to God. For al-Attas, the(world of nature
N . 2 :—‘ i

. Revelation analogous_to the Qur’an

nce is that the great open book of nature is

he only differe
created; it presents jtself in multiple and diverse forms that

he &S_co:o existence by virtue of bein ;
. g contin

¢ creative word of God.!"! ually

s of the external world are “modes and aspects of a

. . ?.ll‘\l
l-encompassing Reality.”!% In another place al-
sses of the phenomenal world or the laws

s “customary way of acting” (sunnat
m the dynamic nature of existence as an Aspect of God

these laws are no longer rigid because they are now
ibilities. 1% Yet, because of its multiplicity, the

the entirety of phenomenal creation is also a book of si
se of whic OK of signs, the

i another f

The realitie
and dynamic al
ts that the proce
e nothing but God’

Attas asser
of Nature ar
Allah). Seen fro
Who is Infinite,
to infinite poss

open

E_o:cam:& world often becomes a veil (hijab) which covers its

underlying unity, purpose and meaning.!®* Al-Attas, in his many
ompelling analogy to depict how

aracteristically gives a ¢

lectures, ch
cts man from his true destiny:

the world distra
Supposing we are travelling in a car on 2 dark and
stormy night heading for a place we have heard of but
have never been to. Then we arrive at a main junction

ads leading to different places. At

with many different 1o
e of the junction there is a signpost with many

the centr

arms of varying lengths pointing 0 the various

directions signifying the way to the different places. The
are simply made and painted

signpost and its arms
white, and along the pointed p
" are engraved in bold, black letters
their relative distances from that $
approaches and its headlights illumine th

lanks which serve as arms
the place names and
pot. As ouf car
e signposts and

points. See also examples in MHF, pp- 70-76; for examp o SRS
metaphors used, see Izutsu, “Structure”, PP- 65-68. 5-138
101 :uw. p. Nq“ see also OmHH. p. \\. mo' pp- 27 mm. T\QNNWQ.SNBQ. PP- 135- ,
and private discussion, 23 January 1993.
102 CEI1, p. 31.
”s Ibid., p. 21.
“ EQ, pp. 26-27.
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l

its many arms, we soon notice one of the arms beariy,
the name of the place of our destination. What we am
next, if we are to pursue the object of our destinatiop
would surely be to turn away from the signpost E:rocm
much hesitation, and follow the road towards which the
sign is pointing. We would be doing this because the
sign is clear. But now supposing the signpost were made
of marble finely wrought, and the pointing arms were
sculptured into forms wondrous and beautiful, the place
names and their relative distances from the spot
chiselled into letters of pure gold and embellished with
rare gems—would we then be able to seek out, without
much hesitation and tarrying, the pointing arm that
would show us the way to our destination; and would we
then simply turn away from the signpost to follow the
road directed? Indeed, what would most certainly
happen in this case would be that we stop the car and
even get out into the rain with a torchlight to get a closer
look at the marvellous sight before us. And we might
even spend the night in the car to await the day for a
more satisfying look. The sign in this case is not clear; it
is mBEm_._o:m, and it points to itself more than it points
to the object on which its very existence depends. !0

iplici d witness (shuhid)
multiplicity and witness (shunud) or taste (dhaw )
existence through the mediacy of spiritual unveiling Sn hwwm unity of
at this Jevel, the phenomenal world is neither a figment of HwE even
jmagination nor even a part of God or God Himself; by mom w_f__smﬁ_
’ y an

Aspect of God

individuating Itself into Multiplicity without impairing
Its original Unity, and yet ‘connecting’ or ‘relatine’ :m
Multiplicity with Itself in such wise that m_psocmor the
Unity takes on the forms of Multiplicity, It still
distinguishes Itself from the latter and remains always in
Its original nature...(a process of inner articulations)...
which goes on in a continuous operation.!””

At this level of higher experience, the rational has merged with the
intellectual, and the empirical with the authentic spiritual experiences,
where knowledge is a direct experience of the union (tawhid) between
the knower and the known. It is at this level of experience that
knowledge is the identity of thought and an aspect of existence. Al-
Attas carefully explains this potentially problematic position of the
higher Sifis that the union meant in this context is not with God as He
is in Himself, which is impossible, but with the Truth (al-Haqq),
which is an Aspect of Himself as He manifests Himself in the form of

His Names and Attributes.!%
Al-Attas, like all the S0

al-Raniri, has severely repudiated the

who adhered to the erroneous and dangerou

either God or a part of God.!?® Every aspect of
ees of spiritual or divine element,

endowed with various degr )
depending upon its place in the hierarchical order of ontological
descent, and accordingly is in a state of worshipping Him. In @ more
restricted sense of the term, for the angels, humankind ﬁa S_m \,ﬁ:‘
ﬁimwmaoumﬁraocmr?mwon A&.%ES consisting of intention (n1yya )

fis of higher order before him, such as,
misguided peoples and religions
s notion that Nature i
t of God's creation is

e mmmhwomwmmwh“wm this E_ns.oEanm_ world is like the latter case of
to those smo do M%m many signs that are ambiguous and distracting
spiritual disciplin possess the proper intellectual, ethical and
it 4 Sww mo. M_. to be more precise, the right and proper adab,
be explained _.M mdmﬁ amental concept in al-Attas’ philosophy, as will
world at the Jevel omﬁ Mﬂw ter, :Eﬁ: knowledge of the phenomenal
arid 5«2 SPQ experience, is really the union between
themselyes, meaning of things and not with the things
Ho P
= %mmum.r.no:ms individuals who possess the right adab and
piritual transformation are able to transcend the world of

= experi

e
197 1E, pp. 17-18. .
108 QQMM entary, p. 135; PAT, P. 8: IE, pp- 7-9, 28-32; Prolegomend, PP
183-184, note 193.
1% Commentary, pp. 136-137; PAT, pp. 9-10-

195 Prolegomena
, Pp. 136-
16 Thid,, . 183, Pp. 136-137.
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body from an upright position (4
ation (al-du‘a’), and m_o:.:o.,
reptiles and insects, and the :o:-:ﬁ:._ﬁm
im QE?.S.:Q In relation to the mmoo
he animal, plant and mineral kingdoms are expressions oM
s of divine self-revelation, it follows that our relation t,
hem, should be with justice. ,
r captivated by the signpost, modern science
somenal world as the object of study. Al.
Attas thus assails modern science for reducing the study of the
E_nnoaoam_ world as an end in itself, for seeing things as mere
things.!!! While this endeavour has produced many useful things for
the material betterment of man, nevertheless its infinitely pragmatic
activity has likewise elicited an uncontrollable and insatiable
propensity to destroy nature itself, The study and utilization of nature
without a higher spiritual end “is devoid of real purpose, and the
of knowledge becomes a deviation from the truth, which
s into question the validity of such knowledge™!12
urned man into thinking that man are gods or

i jya ding the
standing Egcssv, bendi! .
E\a.v prostration ﬁ&.h&:%, supplic

tion (al-tasbift); for birds, T
creation, it i8 through glorifying H

that even t
various degree
and dealings with t

Like the travelle
too is captivated by the phe

pursuit
necessarily put
which has consequently t

i His co-partners.!!3
,v The study and utility of nature for higher spiritual ends, on the

" other hand, will produce a more responsible attitude. But the

phenomenon is more difficult because its

interpretation of natural
al-Attas

Hmﬂwmﬂanﬁmwmﬁmunnwa not easily m%a_.._mnana. In Risalah,
e ﬁm mparison between interpreting a written docu-
e Smﬁh ing Nature as the Open Book of God, wherein he
T Bmmaunm am_» urpose for reading both books is to under-
it sm ?H_ Mﬂﬁ in Malay; ma na in Arabic) of the signs
mrm;méllwr m:mo:n.m — ¢ one hand, and by natural phenomena on
T e mm.”&.n focussed on the physical aspects of the
e i s individual letters, words and paper forgetting

» Sentences and the whole book means, then the

purpose of reading the b i
ook is lost, for E\:Eoﬁ_nnmm can be

_:o Commentary, pp. 365-36
W IPS, p, 28, )

112 PAT, p. 6.
13 15, p. 36.

g

such activity. Similarly, the natural world is a b
ge; but that knowledge is not evident Bna_m moow
ical phenomena, for these are nothing but signs, the BWmh.oB
of which €an be understood g those who are equipped E_.Eha_:%
i«dom and spiritual discernment.'4 Al-Attas ﬂwﬂ:
——¢ that some natural objects are obvious as to their meaning
clear verses (muhkamat) of the Holy Qur’an, while e
natural phenomena are like the ambiguous verses (mutashabihat). Our
i interpretation of these signs in the external world
must be pased, according t0 al-Attas, on the same method of valid
Eammﬂnﬁmmos and understanding of the written words of the Qur’an,
i.., through Eﬁ:aﬁ@@@. and ta’wil or deeper and
allegorical interpretation based on the clear and direct ones.!'’?
ence as “a kind of ta’wil or allegori-

<mately, al-Attas considers sci

cal interpretation of the empirical things that constitute the world of
EER.EE The true Siifis also attested that religion is likewise
constituted by established (i.e., Shart ‘ah) and ambiguous (Hagigah)
aspects of the same reality and truth, and that the reality of the latter

is based upon the established truth of the former.!”
The ephemeral nature of the world according to Islam does not,
sve, denigrade its status as unimportant or evil.

as already alluded to above, AEMEIEEE =~
f His Infinite Wisdom. and

Itisa sign of God, and a manifestation of HIs I
Power. Al-Attas underlines that “it would be blasphemous to derogateé
ﬁrnéo:am:a:menm knowing them in their true ESOMQ.._E

Similarly, although the life in this world (hayat &-?5@; Em&dma
as “nothing but goods and chattels of deception” (illa matd ‘'l
ghurar),'1? “a play and amusement” (la‘ib wa Jahw)!? etc., these are
intended as warnings of its distfagtive nature.12! The Prophet Adam

w?
114 Risalah, para. 48, pp- 158-160; Commentary, p- 456.
s CEII, pp. 17-19; cf. PAT, pp: 5-7, 13.
116 1pS, p. 31. |
le of Hamzah Fansiiri's post-

17 Commentary, pp. 183, and 456; for an examp

EOH—« see g:—ua pp- HmOIHmM.
18 s, p. 38.
“M Ali-‘Imran (3): 185; al-Hadid (57): 20.
ML.\»: ‘Gm (6): 32; al-A af (T): 51: al-
m. . |
E_m_m:o:m: mnoEm:.mB, 1a diniyyal

19F Fitsi
21 Ibid., p. 38. Even another alternative tr

‘Ankabut (29): 64; 3:.._5:55& (47
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rld not as a punishment but as a natural Process
rpose of his existence, mv.o_: which Gog :mm
earlier informed the angels: “Behold, thy .ro.a m.ma to the angels, «
will create a vicegerent on earth.”"!2 ,;.; life 13 meant as a perjg
wherein one actualizes one’s potentiality as God’s servant g,
vicegerent. Because of the intimate R_ﬁ.Hozms% cm.swon: this world
(‘alam) and knowledge (‘ilm), both of which ..ﬂm positively uphelq by
Islam, al-Attas does not like the term secularism, a negative vaJye in

Islam, to be translated into Arabic as ‘almaniyyah. Egﬁ
%ﬂm&%&@%&?&ﬁgmnﬁbnpmcmﬂnmﬁmﬁm@. as a

philosophical program does not necessarily reject religion but removey

was sent to this wo
the actualization of the pu

e = e

spiritual contents and meanings from nature, ethics, politics gy
religion, He would prefer not to arabicise the concept, which is
.Woﬂﬂm? but merely to arabicise the term as sikulariyah, which would
clearly indicate its foreign origin and ideological significance.!2 Such
a practice was already exemplified by earlier Muslims with regard to
philosophical terms such as falsafah, hayala, and many others. 124
Al-Attas’ metaphysics, being a synthesis, includes those
aspects above, as well as psychology, epistemology and ethics which
have implications upon his educational philosophy and methodology.
It is clear then, that Islamic metaphysics affirms only one Reality and
Truth which determines the worldview of the Muslims. All Islamic
values pertain ultimately to it alone, so that to the Muslim, individual-
ly and collectively, all endeavour towards change and development
and progress and perfection is invariably determined by the
worldview.!? However, the One Reality has different modes that
cause other diverse and multiple and evanescent realities. The
affirmation of the existence of and distinction between the One
Reality, i.e., Being (wujiid) or God and external Existence (mawjid);

ws_w annmmnm o:o.m.mumnﬂ. Analysing its original meaning in Latin, saeci-
um, denoting a spirit of here and now, al-Attas suggests that secularism
should better be translated as al-huna’l-aniyyah
12 Al-Bagarah (2): 30. .
123 Al-Attas rejects the arg
to the so-called
difficulty.

12 ISTAC S i
5 s p g Night Lectare, 9 October 1993,

S ument that this alternative term may not be suitable
abic tongue’ because it can be pronounced without any

en Unity (wahdah) and Multiplicity (kathrah); between
nce (baga’) and Evanescence (fand') does nog mean 3
Jualistic worldview, for the :wo. are not of equal metaphysical and

HoHomEm_ status. Wﬁrmm one is EQ.%Q_%E and subsistent while the
e is dependent upon it; the one is absolute and the other relative:
oEN.an is real and the other a manifestation of that reality, 126 mnomcmm
Hﬂmﬁim understanding, E-EEM observes that knowledgeable Muslims
0 ten able to live their lives without suffering any fundamenta]
_MMMM«& that would disrupt the rE.Eo:w of Islam and of their own

|ves by the devastating touch of time and the vicissitudes of worldly
mmaanon.sq Despite great personal or community crises, there has not
Mwm en a general tendency E.Eo Muslim no.E.Eca? as has arisen in
the West, that produces m:.m_&.s and agnosticism. Similarly, Muslims
who are not infected with the Emnmm.mm of .Bn West are quite sure of the
place and function of the spiritual vis-a-vis the material, this world vis-
a-vis the next, of man vis-a-vis woman in religion and society, of
individual and collective responsibility. Such Muslims have dealt, and
to deal with, the issues of permanence and change in

can continue SRR e iy

%&oza and societal affairs; with the issues of intellectdal,

ultural and religious pluralism; with real tolerance and

linguistic, €
b : . e oy
justice, while maintaining their values, unweakened by relativism.

petwe
m:_umu.mﬁw

TS L

“MM F.E.. pp. 81, 84.
Ibid., pp, 84-85.
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